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The text presented in this and the following volumes, edited and translated 
for the first time, is one of three sections (khanda) of the Manthānabhairavatantra 
called the Section of the Virgin Goddess (kumārikākhanda) (KuKh). The other two 
are the Yogakhanda, which is in two recensions (YKh (1) and YKh (2)), and the 
Siddhakhaņda (SKh). The MBT is a vast sprawling work that belongs to a corpus of 
Tantric texts concerned with the worship of the goddess Kubjikā. Quietly forgotten 
for centuries, the scriptures of this goddess are, nonetheless, both surprisingly 


extensive and very important. Despite their obscurity, they are so rich in content as 
to amply quality @RUGARASIANE one of the (eemestantsionraditions9 ht 


developed in the South Asian subcontinent. Moreover, for the same reason, it also 
represents a major phase in the development of Tantric literature as a whole. Formed 
between he RED cs the cult of the goddess Kubjika bloomed during 
the period in which the Tantric phase of the development of the major Sanskritic 
religions of South Asia attained its greatest height to then succumb to the upheavals 
and changes brought about by Muslim domination in the north of India. 

The Kubjikamata, the earliest popular and most authoritative Tantra of the 
Kubjikā cult, opens withgtwesmythssthat narrate how the the 
Humpbacked One, manifested for the first time in this form in this age. Belonging 
to the earliest stage of development of Kubjika’s cult, these myths signal the 
beginning of the teachings not only in mythical but also in historical time. Let us 
then begin our journey from here into the world of thegktubjikayiantras. 

The first of these myths is recorded in the first two chapters of the KMT. It 
may be conveniently analysed in two parts. The first is the story of the goddess's 
relationship with he TD or the events that ultimately lead to their 
anarriagevandcunion) The marriage of the two is the subject of the second myth, 
narrated in the first part of the third chapter; we will treat them together. The first 
part of the first myth recounts the origin of the goddess Kubjika. The second part 
is an account of Kubjika's pilgrimage around India and how she founded the first 
sacred seats (pitha) where the teachings were propagated and other sacred sites of 
the Kubjikā cult. It closes with her union with the god. The two concerns are 
closely connected in the one common aim, which is the transmission of the 
empowerment through which the teachings are made manifest and applied. 

The story is essentially simple; even so it resonates so effectively with 
subtle suggestions of deeper meanings that it has served as the core around which 
much of the specific and characteristic symbolism and doctrine of the later 
Kubjika Tantras developed. It is retold with variants and additions in the 

which is an expansion of the KMT. The SM sticks fairly 


2 INTRODUCTION 


closely to the KMT. The actual text of this part of the ŠM is not the same as the 
KMT, as it often is when the ŠM draws from the KMT. Rather it is a paraphrase 
with a few omissions of minor details and occasional additions, in a few cases 
substantial. Although some of these relate to the ‘interior’, symbolic dimensions 
of the myth, these are not generally treated extensively as is the case in the 
Satsahasrasamhità (SSS), another expansion of the KMT, where this is the main 
concern. 

The myth is retold wholly or partially in several places in the Kubjika 
Tantras. The versions serve to clarify details of the myth, to add to them and to 
integrate developments in the teachings. Sometimes these are considerable, as are 
those in the Yogakhanda of the Manthanabhairavatantra presented at the end of 
this chapter. Chapters three to six of our text, the Kumarikakhanda of the 
Manthanabhairavatantra, weave together parts of the narrative along with an 
analysis of the goddess's mandala and its inner projection that the myth is, as we 
shall see, understood to covertly describe. The SSS presumes knowledge of the 
myth and so does not bother to reproduce it as the SM does, instead it 
concentrates on its contents, manipulating and internalising the details. Thus, for 
example, the 

ammo parts of the head and the region above it up to the End of the 

Twelve. The SSS works directly on the level of the symbolic units the myth 
presents as 'external' events and sacred geography, conscious that they were 
originally intended to be a mythic presentation of the essential ‘inner’ complex of 
mystical experiences. These form, on the one hand, the stages and aspects of 
realisation. On the other they are the process through which the world, sacred 
places, the transmission of the teachings and the formation of the elements of the 
cult — are generated and reproduced in the 
developing mystical experience and ritual practice of the initiate. 

Important to note here is that neither the $M nor the SSS pay any attention 
to the symbolic meaning of the Linga the goddess enters in the myth and from 
which she emerges at Bhairava's entreaty to grace him. They follow the KMT in 
this respect, which also virtually ignores this possibility even though this is a 
major and essential climactic event in the narrative. On the contrary, other 
Kubjika texts, such as the Kularatnoddyota (KRU) and, especially, the 
Kumarikakhanda | (KuKh) and the Yogakhanda (YKh) of the 
Manthānabhairavatantra, invest a great deal of space on this event and, 
particularly, on the Linga itself as being that of the goddess rather than that of the 


! This is described in KMT 2/22cd-123. 

? See Schoterman 1981: 41-53 for a detailed commentary. These projections are represented 
graphically in Dyczkowski 2004: 173-174. Concerning the End of the Twelve above the head, see 
below p. 382 ff. 
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god. Moreover, this (DIEVIEM) becomes ch flm EA: 
form a downward-facing triangle, a common symbol for the Mother Goddess in 


general, the KuKh and the MBT as a whole, treat this as th 1 

and ‘inner’ form of the goddess. Accordingly, after describing the mandala in the 
first two chapters, the KuKh proceeds to describe this EO then move on to 
the goddess’s myth. 

In this way, the KuKh mirrors the exposition in the KMT whilst 
accommodating subsequent doctrinal developments. The KMT opens with the 
Samvartamandalasütra, which in just one verse describes the goddess’s mandala. 
In the SSS and in the KuKh this is expanded to five verses.' The short version in 
the KMT is followed by five verses in which the Santānabhuvana — the World of 
the Lineage — is described.” They appear in an extended form in the $M? whereas 
they are reproduced virtually verbatim in the SSS that goes on to comment on 
them* and supply an inner meaning. The rest of the first chapter of the SSS is 
dedicated to a description of the first thirteen places to which the goddess travels. 
The remaining five places she visits are her sacred seats (pitha). As these are 
particularly important, they are treated in a separate chapter. 

Although the outlines of the original myth and its main events are still 
discernable, unlike the SSS and the SM, the myth describing the origin of the 
goddess presented in chapters three to six of the KuKh is not just an expansion of 
what is found in the KMT. Additions have been made to the myth concerning the 
goddess’s previous birth. Most of the points made in the dialogue that takes place 
between the god and the goddess in the KMT are taken up and expanded in these 
chapters of the KuKh. Even so, although the god insists in the KuKh that he 
transmitted the empowering Command to her in the past, he does not refer to the 
previous tradition (pürvamnaya) of the Siddhas (siddhasantana), the essence of 
which the god reveals to the goddess in the KMT prior to her journey around 
India. Chapter six of the KuKh concludes with the verses that bring the second 
chapter of the KMT to a close and with it the goddess's colonizing tour that 
culminates in her union with the god. But the manner in which the main sacred 
sites are established is quite different. According to the KuKh, it is Bhairava who 
goes to the main seats to meet the goddess who resides there in various forms to 
unite with her and thus receive the transmission. Thus, even though the earlier 
version of the myth narrated in the KMT and related texts is, somewhat clumsily, 
juxtaposed to the one in the KuKh, the KuKh presents an essentially new version. 


! See note to KuKh 1/1. 

? KMT 172-7. 

? $M 2/1 ff. 

^ The Sanānabhuvana is described in SSS 1/6-11 (= KMT 1/2-7) and explained in SSS 1/12-35. 
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In order to understand these chapters of the KuKh we must know the 
original version of the myth narrated in the KMT and in the SSS and the SM, 
where it is elaborated. To this end, I have translated in the following pages the 
relevant parts of the first three chapters of the KMT. In order to get a full view of 
the myth, parallel passages from the SM have also been included and other 
significant variants, additions or omissions in the SM and SSS' have been noted. 


The Origin of the Goddess Kubjika 


The stage is set by a description of Goes the World of the 
eulsneage — and of the slopes of mount Himavat. There the KMT says: 'Lord 
Bhairava abides immobile, maintaining silence? and the SM adds that he is ‘intent 
on the bliss of meditation (SIM) ^ In this earthly paradise where it is 
always spring, Bhairava meets Himavat who praises him with great reverence. 
Bhairava responds by offering him five boons. Finally Himavat asks Bhairava to 
marry his daughter, the virgin (kumarika) Kalika and Bhairava agrees. Himavat 
blesses his daughter and then leaves her. At this stage, the goddess, although as 
i ife who venerates and serves her 

husband without question. As the KMT' says: 


And so it was for this reason that she who is endowed with (all good) 
qualities was present there. She propitiated the Lord of the gods with (her) 
good conduct and in many (other) ways. Having approached (him) for a long 
time with only reverence and with many kinds of hymns and lauds, the Lord 
of Kula (finally) said this to Kali: 

*O Kalika! I am pleased with you. Tell (me) whatever you desire. Be 
confident, ask for what is in your heart." Having thus obtained (his) true 


affection, free of shame and enthusiastic, she said: *O Lord! You are the 


Lord (natha) — be the one for us who is worshipped by the gods." 


! The reader is referred to the Schoterman (1986) for a translation and analysis of the first five 
chapters of the SSS where the myth is partially retold and internalised. 

? KMT 1/7cd. 

3 tatrastham [kh: -starh] bhairavara devam [kh: deva] samādhyānandatatparam [kh: 
devamāvrtānanda-] | SM 2/59b$. 

All that remains of the KMT in the first chapter of the SM is the first verse in which the 
Samvartamandala is described. An extensive commentary in prose follows. Prior to this a passage 
describes Bhairava’s home, the idyllic land of the City of the Moon. This is followed by a 
beautiful hymn in praise of Bhairava uttered by the beings that reside there. Chapter two opens 
with an elaborate description of the Santānabhuvana and an explanation of the inner equivalent of 
its components within the body. 

*KMT 1/28-31. 
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The god now goes on to remind the goddess how in the past the earlier 

was passed through the 
"(siddhakrama) by him. He does this by showing the goddess the extent of the 
hat operated in the previous (pūrva) Kaula tradition. The 
Command, which we shall have occasion to investigate in detail in the following 
chapter, is the energy of the liberating grace that is transmitted initially from the 
deity to his or her consort and then through i ei teachers and which is 
the essence of the teachings. At this stage Bhairava instructs the goddess by 
transmitting it to her by virtue of which she was shown ‘how everything in the 
purview of the earlier (Kaula) tradition (pūrvasantānagocaram) is mounted on the 

seat of the (the god's) Command".' 

The (ORBE makes the goddess (NSS, as normally happens 
when it is particularly intense.” According to the KMT and other sources, this 
happens to the god when he receives the Command from the goddess. It appears 
that the KMT implies by this omission that the Command transmitted by the god 
is not as intense as the one transmitted by the goddess. But, presumably, as this 
would spoil the balance and reciprocal nature of the transmission which the god is 
keen to establish in the subsequent dialogue with the goddess, the SM prefers to 
have the goddess swoon when she receives the Command just as the god does. 
Revived by the same Command, Parvati then praises Bhairava as the lord of all 
living beings and exalts that by his grace she recollects her previous worldly state 

(bhavāntara) and exhorts him to do the same.” 

Now in order to convince the goddess that she, like him, 'should be the one 
for us who is worshipped by the gods', Bhairava goes on to explain that the 
transmission of the Command and the imparting of the teaching is reciprocal. 
Thus he says: 


"O goddess, I was first impelled by you and then, again, you by me. In 
this Age I (am imparting the Teaching) to you and you will give it to me 
en "4 
again. 


! KMT 1/33. 
? She then became distraught and in an instant was paralysed and fell into a swoon. Then, by the 
grace of the true Command (samyagājūā), the Daughter of the Mountain regained consciousness. 


stamitaiva [kh: stambhineva; g: stammitena] prasuptaiva [kh: prasupteva; g: prasūptena] 
sambhrantaivabhavat [kh; sambhrantevabhavet; g: vibhrāntavārabhū] ksanat || 
samyagajfiaprasadena [g: samyakasam] tatah parvataputrikā | 

labdhasarnjfià [kh: lavdhasamjfüam] * * * * * * * * * * || SM 2/95cd-96abc. 

? See below p. 124, concerning the goddess's past life. 

^ KMT 1/47. 
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The format in which all Tantras are set is a dialogue between two beings, 
who are usually the god and the goddess. Prior to the emergence of the Kubjikā 
Tantras, the main speaker and teacher in the earlier  Bhairavatantras and 

s Siva who answers the goddess's questions. The teacher in the 
later Kaula Tantras is often the goddess.' The later Tantras distinguish these two 
types of scripture by referring to the former as. A i 
This nomenclature is totally unknown to the Kubjika Tantras. Although they are 
dominantly Sakta, both logically and historically, they are in an intermediate 
position between these two types. This is because the Kaula devotees of the 

A ae S : gunt inicio 
from the beginning of the formation of the system. Consequently, the texts 
repeatedly declare that the goddess, and hence the teachings she embodies and 
transmits 

This way of understanding the manner in which the teaching is transmitted 
is novel but not entirely without precedents. We may compare it with two other 
typical views found in Ww Onc is that scripture originates 
directly from the male deity who utters it. This is generally the view of the earlier 
nd th 


It is expressed succinctly in the following verse: 


The scripture that is supremely hard to acquire is in the form of 


the resonance (dhvani) that comes from Šiva, the supreme cause who 


is tranquil and (whose) form is invisible.’ 


Expressed in the following verse is the other, more subtle view, which 
approaches the one here insofar as scripture is understood to be the product of 
both the male deity and his partner: 


The god Sādāsiva, established on the plane of teacher and 
disciple, (generated) the Tantra by himself by means of questions and 
answers (brought about) by the split in the (one) foundation (of the 
deity who questions and the one who responds). 


But even though the god has divided himself up into the goddess who 
questions and the god who responds, the male deity remains the ultimate source of 


! This is not always the case. The earliest Tantra of the Kaula Srividya—Tripura tradition is the 
Nityāsodašikārņava. Although it post-dates these developments, the teacher remains the god. 

? Concerning the various types of Šaiva Agamas (also called Tantras) the reader is referred to 
Dyczkowski 1988 and Sanderson 1988. 

> SvT 8/27. 

^ SvT 8/31, quoted in the commentary of VB 7ab. 
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scripture. The KMT heralds a change which is destined. to mature. when the 
goddess assumes the role of the speaker, and hence teacher, in the subsequent 
Kubjika Tantras. When the god comes to visit Himavat and the latter offers his 
daughter to him in marriage Bhairava, pleased by her devout 
praise, bestows on her the vision of the earlier Kaula tradition impelled by him. 
But even though she has been shown everything in this way and the Tantras have 
been thereby revealed, she continues in her role as his disciple, asking the god to 
explain their meaning. She is especially interested to know what the scriptures 
have to say about the Command the god transmitted in the past from which there 
chás-been-a-füll! The god explains that the'realisation-of-the-transcendental 
he'supreme state, is known to the/Bhairavas and 


condition of Stillness (nirācāra), t 
(Sīddhrasjand has been transmitted through th the Transmission of 
the Siddhas. This, we are told, 1 hich is, 
effectively, the one WA SEN credited, as we shall 
see, with being the founder o This is the Command 
the god transmitted to the goddess. 
So the situation up to this point is clear and accords with what the goddess 
says in the KuKh is th The god is the 
But 
the door is left open. Aware that this is an earlier transmission of the Command 


and that, moreover, it has decayed, the god humbly declares that he not only gives 
it to the goddess, he must also receive it from her. 


This (teaching) should not be told to anybody else if devoid of the 
lineage of Siddhas. O mistress of the gods, you are compelled (to act as you 
should). You will be established in the Rule. Just as that knowledge was given 
to you, O far-famed lady, your power will extend (in the land) called 
Kumarika (i.e. India). As long you do not establish (your) authority in the 
land of Bharata, there will be no union here with me. Thus you must observe 
the pledges (samaya) in every way, O wise one, otherwise my knowledge (that 
has been imparted) to you will be lost. You will have sons in (this) world 
(bhava) at the (right) time and they will be of my own nature. Then, assuming 
a (transcendental) state devoid of (phenomenal) qualities, abandon (your) 
virginity (kumaritva)! 


The teaching concerning the Body of Kula (kulapinda) is the practice 
of the transmission of the body of the Sacred Seats (pīthapiņdakramācāra) in 


1! Tbid. 1/34-43. 
? See KuKh 5/2-7 and note. 
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the profane (adivya) world of men and is how the goddess is established 
(vyavasthitā) (there). 


The vision of the previous Kaula tradition, which is that of the lineage of 
or, more concretely, that of Matsyendra), was imparted to the goddess by 
the god’s Command. Thus the goddess received the preliminary empowerment 
into the first level of initiation that allows access to the knowledge transmitted 
through the earlier lineage. This initiation is called that of NT eee 
which is imparted by the first, purifying form of the Command.’ The Rule is a 
which is another meaning of the word samaya ~ to observe the teachings 
and the teacher's commands. In this case Bhairava orders the goddess to travel 
around India to establish the energy of her Command throughout it. In this way 


the land of Bharata, pervaded by the goddess's energy is made one with it and so 
becomes the land of the virgin goddess — Kumārikā.” 


(GST) as we shall see, the goddess must go to the Island of the Moon - 


and assume ther dll This is the goddess's state in which she is 
devoid of phenomenal qualities. No longer manifest in a differentiated form, here 


called the the entire universe is merged within her in the one 
transcendent and unmanifest reality. Immersed in the transcendent, as th 
Gomm as the SM says, ‘with her own radiant energy (ggg. . . she was the 
In this way, the goddess unites 
inwardly with the god and so abandons her virginity. By means of thi (SN 
the goddess will receive her nd with it theessgamdafom of the 
Command, namely, the one that imparts authority to be a teacher. Empowered in 
this way, the goddess can now emerge from the Linga able of fulfil her pledge to 
establish her authority as the supreme goddess throughout the land. Although, as 
we shall see, the goddess promulgates in this way her teachings, embodied in a 
new tradition, the god admonishes her to do this lest his ‘knowledge’ i.e. teaching 
is lost. In other words, the tradition that the goddess establishes is essentially the 
same as the one the god established before her transformed and freshly 
empowered. In this way continuity is maintained with the earlier Kaula tradition 
and this new one centred on the goddess Kubjika. In order to do this, the goddess 
will have.to initiate lineages in the main sacred seats (pitha) by means of her 
-spiritual sons and daughters, the accomplished adepts — Siddhas — and/Yoginis she 


appoints there. The spiritual sons will be, as Bhairava says, embodiments of the 


! KMT 1/48-53. 
? The second form of the Command is the one that bestows authority (adhikāra). 
? KMT 2/118 (= KuKh 6/220cd-221ab); cf. KMT 1/49cd. 
* candradvīpamanodyāne lingarūpām [g: -rüpari] dadarša tām | 
jvalantim [g: jvalamti] tejasā [kh: svena] svena [kh: tejena] bhairavavistamandalam [g: -lam] | 
SM 2/122cd-123ab. 
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god, just as the goddess’s spiritual daughters will be her embodiments. However, 


, and so will remain intact for the union 
that will follow with the god. Thus in the SM Bhairava says: 


First generate in the land of Bharata the astonishing emanation 
of (your) mind, namely, (every kind of) sacred seat, primary and 
secondary, (every kind of) meeting ground (sarndoha), (every) 
the 

cremation ground(s), crossroad(s) and forest(s), lake(s), valley(s), and 
cave(s). (Create) many (such) places (where) Siddhas (practice) 
(siddhasthāna), the many kinds of sacred bathing places (tīrtha) and 
the rest. And having illumined the surface of the earth with the lamp 
of the bliss of the (most) intense (form of) the Command, play there 
‘freely and innocently for a while. O mistress of the gods, if you will 
come again to me I will marry you then, offered (as custom requires) 


by an-elder (guru).' 


When the goddess has fulfilled her pledge and the Rule has thus been 
established throughout the land, she will unite with the god externally. But, even 
so, although Bhairava will penetrate her, she is outside the Lifiga, and so retains 
her virginity giese OSES yeere This is because 

she emerges from the transcendent.as the energy of the pure cosmogenic will 
-" Gcchasakri fthat«eanmever:be:sullied:by-any-object;of. desire) One is reminded of 
the GSivasütra which declares that (MIRIS SNI SS 
explain that Siva is the essential, impersonal subjectivity of 
each individual soul. As such he is the ‘enjoyer’ (bhoktr). Thus his energy can 
never be an object of enjoyment and so abides perpetually intact, unsullied by 
Maya. Indeed, she is kumārī — a virgin — because she destroys — mari — Maya and 
all that is bad — ku.’ 


! pīthopapīthasandoham [kh: pito-] ksetropaksetrasamgamam | 

smašānam [kh: -šāne] catvararanyam dronakandaragahvaram [kh: dori-; g: dronikuradara-] |1 
siddhasthānāny anekāni [kh: simha-] tīrthāni [g: tirthani] vividhāni ca | 

vidhāya bhārate varse manasim [kh: mānasī; g: mánasàám] srstim adbhutàm [kh: -mudbhatam; g: 
-madbhutah] || 

tivrajfianandadipena [kh: tivrajnanamda-] dyotayitvā tu bhūtalam [kh: -tale] | 

kridasva [kh: krīdatye; g: kridatvarn] helayā [kh: svecchayā] tatra kificit kalantaram muda [g: 
mudah] M 

yada yāsyasi [g: dhāsyasi] deveši [g: devesi] punar eva mamāntikam [g: himamtikam ] | 

tadā tvārh parinesyami gurund [g: guriinam] pratipāditām [g: -páditam] || SM 2/111-114. 

? icchasaktir uma kumārī ŚSū 1/13. 

3 See Dyczkowski 1992 (a): 39-40. 
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According to the teachings of the Kubjikā Tantras to which this passage in 


the KMT alludes, this energy arises out of the transcendent, which is without 
parts, as the Body of Kula. Kula, in this case, means ‘aggregate’. This may simply 


be th 
r Outlets such as the penis, anus and Cavity of Brahma. also 


calledgtiegBodygofüleulg) — is therebygiegggregatemtienergiesgiumiegbody of the 
individual which isGumitiedginmiientiumotsle UOVENEHNNHNOHUBINNS As such, 


< Kundalini transports the individual soul up through this dynamic medium. Thus it 


1s said that: 


The Body of Kula is located in the (pneumatic) channels (of 


the body) illi and its characteristic mark is the movement of the 


And so Bhairava says to the goddess: 


"You are Power (Sakti) an SMS 
GUIIEDIEQUINQGNIDNOÉSUNINSNDSINSSEUNEGNEES The individual soul 


consists of Fire (i.e. power) and Air (breath) and is established in the 
Body of Kula.* 


The Body of Kula may also be analysed in terms of other constituents. For 


example, in the following passage it is made of the twenty-five principles Carniva) 
that constitute Nature (prakrti) even though it is essentially Siva himself: | 


Earth, Water, Fire, Air and Space — the Body of Kula 
(kulapinda) is said to be (formed) by the division of the five times 
five. Divided into twenty-five, it is established in Nature (prakrti) and 
is Siva? 


! brahmarandhram [g: ramndhre] tata$ cordhve [kh: tata$ corddhvam; g: tato khadge] caturdasam 
udahrtam [k g: udahrtah] || 
sthūladvārānīty ete [k: -dvaranametesam] kulapinde vyavasthitah [k: -sthitih; kh g: -tah] | 

ŠM 20/107cd-108ab. 
? Surprisingly, while the term pinda — 'body' (literally 'aggregate', 'heap' or 'ball' occurs in many 
places in other Kubjikā Tantras, the term kulapiņda is found almost exclusively in the SM from 
which the following references are drawn. 
> kulapindam ca nadistham jivasamcaralaksanam |l SM 1/72cd. 
* tvar ca Saktir ahar jivah [kh: jivo] praninam [kh: pránànàm] pranasamjnakah | 
agnivāyumayo [kh: agnim- -yamam; g: mayam] jivah [kh g: jitvam] kulapinde vyavasthitah [k kh 
g: -tam] || SM 20/143. 
? prthivy āpas tathā tejo vàyur ākāšam eva ca | 
paficapaficaprabhedena kulapindam [kh: -pimdam; g: -pimda] prakirtitam || 
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And so, the Body of Kula is not only the container but also the supreme 
reality it contains: 


Those who are well established in the master’s teaching and 
draw support from the master’s mouth, attain the supreme reality, the 
Body of Kula which is very hard to attain.' 


In this case'the Body of Kula is that of theggoddessy It is formed from the 
Gifty-phonemic'energies)that constitute Ghieyalphabetand ar 


of thagggsmgenienwilb identified with (Spggslilirough which all things denoted 
by it are generated. The SM explains: 


When the unmanifest becomes manifest out of (Siva's) 
unmanifest nature, the supreme, imperishable 
emerged from his body. In this way, O fair lady, all the fifty | 
ho are the letters and which are established in the 
Body of Kula (kulapinda) were born.” This is because (the letters) 
beginning with the letter A and ending with the letter KSa are born 
from the Body of Kula? Conversely, the Body of Kula is generated 
from the fifty letters having differentiated (them). Born as (these 
who govern them).* 


These fifty energies are distributed in the goddess's main sacred seats. 
Moreover, each letter itself corresponds to a sacred site.? Externally, together they 
form the land of the goddess, her sacred geographic body. In this form the 
goddess is 'established there in the profane world of men'. Accordingly, in the 


paūcavirhšatibhedena prakrtisthara Sivātmakam | SM 5/70-71ab. 
! eurüpadesasaranistà [k: -stannisthā; kh: -tannisthā; g: -nannisthā] guruvaktravalambakdah [g: - 
vaktra- ] | 
te vindanti [k: vidanti; kh g: virndati] param tattvam kulapindam sudurlabham || 

ŠM 20/267cd-268ab. 
* avyaktam vyaktam ayatam [k kh: vyaktimā-; g: -yantam] tasyāvyaktasvarūpatah [kh: tasya 
vyaktim-] || 
tasya [g: tasyā] dehāt samūdbhūtā icchāšaktih [g: -Sakti] paravyaya | 
tena jata varārohe paficasat [kh: pamcasat; g: paricásat] kulanāyikāh [kh g: -nāyakāh | 
varnaripas ca tah [k kh g: te] sarvāh [k kh: sarvve; g: sarvam] kulapiņde vyavasthitah | 

ŠM 11/118cd-120ab. 
? akārādiksakārāntari kulapindasamudbhavam |l ŠM 1/43cd. 
* paūcāšadvarņasarnbhūtarm vibhajya [g: vinastha] kulapindakam [g: -pidakah] | 
paūcāšattattvam utpannam [kh: paūcāsat-] rudrapaūicāšakāvrtam || SM 20/83. 
? See KuKh 6/212cd-219ab. 
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following lines the god tells the goddess to go to dit@ihittebeaummaaiae the starting 
place of the pilgrimage by which she generates her sacred geography: 


Then, once the God had given (her) the Rule (samayā)' and having 
impelled the Great Goddess (with the words): “Go to mount Kaumara!”’ he 
disappeared in an instant. 

The goddess is supremely astonished (as she reflects) on what has 
happened and what she has seen by means of the Command. (She asks) 
* Who are (you) sir? What am I doing?" Having reflecting for a long time and 
having abandoned (her) companions in order to seek the god, she went to the 
venerable Mountain of the Moon.? 


There are several occasions when the god or the goddess disappears. 
According to the $M, the first time this occurs is when the god induces in the 
goddess the memory of the earlier transmission. In that case, he is as surprised by 
the goddess's disappearance as she is now by that of the god.* The transmission of 
the Command removes the goddess's residual impurities. Her consciousness thus 
freed of obscuration, the goddess can recall the previous Kaula tradition and has a 
vision of its contents. Apparently the goddess conceals herself out of bashfulness 
because she recalls that in the previous tradition she was united with the god." In 
this case it seems that god conceals himself to induce the goddess to go on her 
tour at least to seek him. Thus, according to the $M, they both hid themselves and 
lose each other. Bhairava says: 


"Go to mount Kaumāra and make the Rule (samaya) fruitful. 
Once you have observed the Rule you will return again." Once he had 
said that, the goddess Parvati became invisible in that very place. She 
could not see the Lord (any more than he could see her and so she) set 
out to search for him. Seeking (him), that Great Goddess went (over) 
the entire (world). 


' Read with MSs ACEGHK samayām in place of samayān of the edited text. 

? KMT 1/54-56. 

? $M 2/106. 

* See below, p. 70 ff.. 

? kuma@raparvatam gaccha saphalam [kh: samaya; saphala] samayam [kh: saphalam] kuru | 
samayam pālayitvā tu punar evāgamisyasi [g: + atra sthāne parīcakam ] || 

ity uktvā pārvatī devi [kh: devas; g: devis] tatraivāntaradhīgatā [kh g: -yate] | 

sāpi nātham apašyantī [g: -$yamnti] tasyanvestum upāgatā [kh: tamatvesamupāgata; g: 
tanvestharumupāgatāh ] || 

anvesya [g: anyesya] sā mahādevī samagram āgamat tadā | SM 2/115-117ab. 
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The goddess and the god conceal themselves from each other's view again 
after the goddess has completed tour of India. Then the god disappears back into 
his original transcendental abode on the summit of mount Triküta — the triangular 
mountain with three peaks (trikūta) that encloses the Santanabhuvana — the Land 
of the Tradition. It is located at the upper extremity of the subtle body at the End 
of the Twelve, which is twelve finger-widths above the head. Similarly when the 
goddess disappears and merges into the Linga, she too assumes her formless, 
transcendental state. After merging into the transcendent, the deities reappear and 
wed. Thus their disappearance, no less than their appearance, mark climactic 
phases in the transmission of the Command that eventually leads to their union. 

We may also understand the fainting spells the god and the goddess 
experience when the Command is transmitted in another way. When a deity 
disappears from the sight of the other, the deity who has disappeared has retreated 
to his or her original unmanifest form in the supreme state symbolically located 
on and beyond the plane at the End of the Twelve. The End of the Twelve is the 
‘place’ where the transcendent makes contact with the highest limit of 
immanence. There the deity’s mandala is displayed. The mandala of the earlier 
transmission is the Santanabhuvana and is Bhairava’s residence. The mandala of 
the subsequent and ultimat s that of the goddess. This, as 
we shall see in the following pages, figures in the myth as the Island-of the Moon: 

‘Flowing downwards, the energy of the transcendent passing through the mandala, 
the liturgical, microcosmic and physical universe is generated through it and thus 
th 


When the deity faints, it resumes its supreme, transcendental state in the 
centre of the mandala where it disappears into the transcendent. The mandala is a 


Queue of which the centre is the highest point. This is 
symbolically located at a further distance of four fingers above the body of the 
qa. the End of the Sixteen.' Thus, moving between these two polarities, 
-one or other of the divine couple (as the case may be), is present in the world or 


merged into the supreme transcendent. Here it is the god who becomes unmanifest 
and the goddess, who is manifest, sets out to find him. Later on in the narrative, 
when th in the centre of her mandala, that is, on 
the Island of the Moon, the god seeks her and, making himself manifest, evokes 
her from the Linga. Ultimately, this ascending and descending, appearance and 
disappearance, merger and emergence, concludes with the union of the two as 
equal partners on the common plane of the visible, 'mortal' world of myth. 

These periods of separation serve a purpose. The two, like human lovers, 
realise the need for each other and their mutual dependence in a loving bond in 
which neither oppresses the other with pretensions of personal superiority. First 


' Concerning the End of the Sixteen and its relationship to the End of the Twelve, see p. 376 ff.. 
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the scale tips in one direction and then, the other until a balance is established in 
which the polarities are equal. The god imparts his empowering Command, which 
is that of the earlier tradition (pūrvāmnāya), to the goddess. Conversely, as we 
shall see, when the goddess emerges from the Linga she imparts her empowering 
Command, which is that of the subsequent tradition (pascimamnaya), to the god. 
Once they have empowered each other and share a common state it is possible for 
them to unite. Consequently, the god, eager for union with the goddess, seeks to 
obtain her Command. 

Previously we were told implicitly tha 
and manifests in the world in and as her sacred sites which, charged with the 
energy of the letters, form her body. In the following passage, found in only a few 
manuscripts of the KMT, th as her 


"o ^—^ that is, the GSoundllAbsolates 
in the form of thegagpregatesníatiiggplronemigyeneriespanageno 


in the normal alphabetical order. As suchGisggismiiemoniginaiubusic tomo 
ewe understood in these terms as the pleroma of potential energies through 


which the world is generated. The goddess, called in the following 
passage, is the feminine equivalent of the same energies arranged in thef,mlalmm 
order of the alphabet tha PE IU IESIT this state 
the energies are active and effective. Within the god’s body Malini 1s Kundalini; 
Without her the god 
could not actualise the powers he possesses externally and he would, moreover, be 
inwardly deprived of his vital force. Later amamma both Tantric and 
(BUTARIC) would say that Siva deprived of théfifof hisgieehalg(i.c. ill) would be a 


‘Sava’, a corpse So. although the goddess emerges out of the god,|he is more - 


In this way, in accord with the proper method, the (BElEDOII).ord 
fashioned AS whose form begins with(Nājand ends with|Pha ) 
from the letters born from his own limbs. (Thus) the goddess who consists of - 

(aligthemletters) and who is marked by all (the auspicious) signs, greatly 
powerful, came forth (utpannā) and stood before Bhairava) 

The (goddess) Malini said, “Who are you?" (He replied:) “I am the 
god." (She then asked) *How have (I) come (here)?" (The god replied:) *How 
come you do not know me? O goddess, who has fashioned you? O beloved, in 
orde I have generated (you)." 

(The goddess, somewhat peaked, replied:) “(Well then) who has 
generated you? Bhairava, say something!" 
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^O fair lady, I am the Aggregate of Letters, the Self-born Lord of the 
, universe. I have generated you from the seed-syllables born from my limbs. 
Thus you are Viravali (the Row of Heroes) who is said to be 


Enraged (by this reply) Malini responds: **(If) I have been generated 
by the letters born from your body, take your own letters back here (and 
now)!" 

Then handing (back to Bhairava) the Garland of Letters whose form 
consists of the principles of existence, she resumed her prior body made of 


the seed-syllable (AIM), and (SHe--WHo--is--the--Kundalini--of--Nectar.- 


(Then) the Lord of the gods was confused: *^Where have all the letters 
gone?" Greatly astonished, (he) understood instantly that: *they are all fused 
together (lolibitüta) and have merged into the principle of the individual soul 
(jiva). O (great indeed) is the goddess's power!" Thus thought the lord of the 
universe." 


So on the one hand, th 


e Tantra tells us that Bhairava must learn that he is- 
‘not superior to the goddess. Indeed, it is he who depends on her, not she on him. 
But on the other, the god must persuade the goddess that she is not inferior to him, 
otherwise she will not teach him gimgeugimotiienispresencegtioymretessentiall ymo 
and In the SM Bhairava is more solicitous than in the 
KMT. He reminds the goddess that he too is getting married thus implying that he 
shares in the suffering she feels due to the separation that normally precedes 
marriage. At a deeper level, however, the two are inseparable. So Bhairava says to 
the goddess: 


"I am nowhere devoid of you, O goddess, and you are (never) 
without me. This triple world with all that is mobile and immobile is 
pervaded by both of us. A tree is not without shade nor is the shade 
without the tree (that makes it). (As) in (this) example, the triple 
universe is pervaded and we are also mutually pervaded (by each 
other). O fair lady, like you I (also) am getting married today. There is 
a reason for this. I will tell you that."” 


! KMT 1/71cd-80ab. 

? na tvam vind maya [kh: mayā vind] devi naham kvāpi tvayā vind | 

ubhabhyam vyaptam evedam trailokyam sacaracaram || 

na vrksarahità cchāyā na cchāyārahito drumah [kh: drumah] | 

anyānyam [g: anyonyam] api drstam tam [kh: drstantam; g: drstante] vyaptibhiitam jagattrayam 
[kh g: jagatrayam] M 

yathā tvam aham adyaiva [kh: ya tatvā; g: yattatva] panau grhnāmi [kh: grnhami] sundari | 

tatra kāraņam [g: kārara-] asti iti tac ca te [g: ke] kathayamy aham || SM 2/108-110. 
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The god and the goddess lose sight of each other not because they are 
really separated but because for a time they forget their own or each other’s true 
nature, as the case may be. When the goddess appears out of the god, she is 
confused. But instead of telling her her true identity, the god mistakenly asserts 
his independence. This implies an essential distinction between them. The 
goddess, however, stimulated by the god’s ignorance, regains insight into her true 
nature and so the one who was confused discomfits the other who, initially self- 
assured, becomes confused. However, like the goddess, the god instantly regains 
true insight into his own nature when he sees that it is the goddess who is the 
power that differentiates the energies that, in the first instant, constitute his body 
and in the second the goddess’s body when she emerges from that of the god 


ready COD 


Apart from illustrating the principle that the divine is repeatedly realised 
and thereby realises itself, the reason for this game of hide and seek, insight and 
obscuration, is ultimately to bring about the union of the god and the goddess. For 
them to unite and wed they must first be separated. This is essential also so that 
the goddess can go on the tour during which she establishes the sacred sites from 
where the teachings and the divine energy of her grace, the Command, can spread 
throughout the sacred land of Bharata. But before that can take place the goddess 
must receive the second form of the Command, which empowers her with the 
authority to teach and transmit it. This she acquires on the Mountain of the Moon, 
which is on the Island of the Moon where she, therefore, goes first of all. So the 
myth continues: 


(The Island of the Moon) is a great and beautiful garden. It has many 
trees and, divine, the ground is strewn with gems. It has many caves, lakes 
and thickets and is adorned with big lotuses. It is beautiful, very comfortable 
and full of many (pleasing) sounds. Always spring, the Lord of Love has 
taken up his residence there. It is located to the West of Meru near (Mount) 

'Gandhamālya and, all around, its circumference (measures) 5,000 leagues 
(yojana). Full of many forests and hermitages, divine, it is the very beauty of 
the Moon and is adorned with a mountain peak. There, in the centre (of the 
Island), is a beautiful Stone that extends for a hundred leagues. It has doors 
and arches and burns brilliantly with enclosing walls (prākāra) and temple 
towers (sikhara).' 


! KMT 1/57-62ab. 
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We were told at the end of the previous verse in the KMT that the goddess 
went to the Mountain of the Moon. However, we read there further ahead, with 
reference to this place, that the goddess does not wish to leave the Island of the © 

The SSS reproduces verbatim the lines referring to the location and 
dimensions of the place after declaring that it is the Island of the Moon.” We find 
the same in the equivalent passage in the SM.” Quoting the KMT elsewhere the 
SSS also says that this is the location of the Land of the Tradition. As it is also a 
mountain, it may also be another name for the Mountain of the Moon.^ 

Elsewhere in the SSS we are told that the Mountain of the Moon is near 
the City of the Moon (candrapura). The daughter of the king of that city went 
there to make offerings to the first Siddha who resided there immersed in 
meditation. Pleased, he transmitted to her and her retinue the liberating 
Command. Seeking the same, sages, gods, and other went there and offered him 
libations of wine and became inebriated by the bliss of his Command. The god 
declares to the goddess that he also sports on the Mountain of the Moon 
surrounded by the Eight Mothers who are worshipped there with libations of 
wine. On this holy mountain the But 

although the names are the same, this mountain should not be confused with the - 
one to which the goddess travels. 

The Mountain of the Moon associated with the goddess has lent its name 
to this other mountain. Endowed with similar powers and properties, it is the 
abode of the First Siddha who, like the goddess, meditates there and spreads the 
Command from there. Similarly, the Island of the Moon to which the goddess 
travels bears the name of the island on which Bhairava, imparting the earlier 
Kaula teachings to the goddess, was overheard by Matsyendranatha who 
transmitted them to his disciples. This myth concerning the origin of the Kula 


! KMT 2/21ab. 
2 The repository of Kula, it is (that) Kaula (reality) known as the Island of the Moon. It is 
located to the West of Meru near (Mount) Gandhamālya and its circumference all around is 5,000 
yojanas. 
candradvipeti vikhyatam kaulikam kulabhajanam [k kh: -ne] M 
merupašcimadigbhāge gandhamáàlyasamipatah | 
paficayojanasahasram samantāt parimandalam | 

SSS 47/98cd-99 (SSS 47/99 = KMT 1/59cd-60ab). 
7 The Island of the Moon is to the west of the Great Meru. 


candradvipam mahāmeroh pašcimāyām disi [g: disi] sthitam [kh: sthitah] M $M 2/117cd. 

^ Cf. SSS 1/27 (translation by Schoterman): [The Santānabhuvana is located] on the western side 
of Mt. Meru, in the western region of the earth, east of Mt. Gandhamādana — thus the adepts 
should know. 

> SSS 43/61cd-65ab. 

5 SSS 43/110cd ff.. 
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scriptures is retold in the Kularatnoddyota, one of the earliest Kubjikā Tantras. 
Although, it is not mentioned in the KMT, we may suppose that its redactor(s) 
knew it. It appears that the goddess's association with the Island of the Moon was 
inspired by the earlier Kaula traditions that associated it with Matsyendranātha 
and the origins of the Kula scriptures. 
The Island of the Moon appears again just twice in the KMT. In one place 
it is said to be the'fift and most important of five Islands that correspond to five 
We hear echoes of the sacred geography of the 
goddess’s myth in the description of these Islands. The Island of the Moon is the 
human world and the locus of creation. Grounded in a higher metaphysical 
identity it is 'both manifest and unmanifest, the bliss which is the essence of 
emanation'.' In the other reference, however, it fades out into a relatively minor 
symbolic cipher as just one of thirty-four ‘Islands’ wher 
The peripheral role the Island of the Moon plays in the 
complex symbolism of the KMT, although frequently mentioned in later Kubjikā 
Tantras,’ lends support to the view that it is has been inspired by another tradition. 


! KMT 20/13. The goddess declares that Bhairava has enjoined her to practice the Dvīpāmnāya in 
the past. Now she wants him to tell her about it according to the teaching concerning ultimate 
reality (paramārthopadeša). Bhairava responds by telling her the secret of the Descent of the 


Traditio that is, the Five Islands. These correspond 
t s follows: 


1) Matangadvipa: in the middle of the Ocean of the Garden (udyāna). The people on it are dark 

blue and red. This is where the emanation of the Current (of the tradition) takes place. 

2) The lord of this Island is Brahmaghna. It is scarlet and the people on it are yellow and red. This 

is where radiant energy (tejas) emanates. 

3) This Island shines with rajas. The people on it are yellow and red. It is were the emanation of 

play takes place. 

4) This Island is red like ruby and is washed by the waves of the waters of Udyana Bhairava. The 

people on it are white and red. It is the place of the emanation of the will. There is a garden here 

and a great forest, adorned with Mahocchusma. 

5) This Island is the location of the qualities of Candradvipa (the Island of the Moon). Its light is 

like that of 10 million moons. It is in the middle of the pure ocean. The people on it are full of the 
Glissmoigpassionm@@manamdap It gives rise to the fourfold emanation (of the four types of 

creatures). It is the bliss of the four castes, the manifestation of the fruit of the four goals of life. It 

is the support consisting of knowledge and action. It is both manifest and unmanifest, the bliss 

which is the essence of emanation (KMT 20/1-13). 

There are (LAT SCOUTS namely: pi T CED (ibid. 
20/15); The universe is born from all these Islands, Out of these, the supreme one is Candradvīpa: 
It is in the middle and is the cause of manifestation. It is in the middle of the Ocean of the Garden, 
which is the supreme bliss of the emanation of the Islands (ibid. 20/16-18). 

? KMT 21/1 2a, 73a. 

? For references in the KuKh see 5/77cd, 6/211, 16/89 (AS reads Candrapurya), and 38/23. The 
Vrksadvādašikasūtra is said to come from here (KuKh 51/15cd-16ab) as does the Mülasütra 
(KuKh 58/102). See also KuKh 58/28, 60/21 and 68/19. 
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Even so, a great deal of meaning is discovered in it. Like the Mountain of the 
Moon, the Island becomes a place where later developments in the transmission 


originate. According to the KuKh 
GT who was flows 


from here.’ Indeed, all four of the Siddhas who founded lineages and promulgated 


the teachings from the main sacred seats (pitha) are said to have come down from 
there into the world.” 

This association with the major sacred seats alerts us to a new 
development in the symbolism of the Island of the Moon that helps us to integrate 
the Island with the Mountain. In the later literature, the Island of the Moon 
becomes one of the many names for the core of the goddess’s mandala. 
Essentially, it consists of a triangle surrounding a Point (bindu) in the centre. 
Around the triangle is a hexagon, which is surrounded by an eight-petalled lotus. 
Outside that is another lotus of sixteen petals. In some versions of the mandala 
another one with thirty-two petals surrounds this. The texts focus in a special way 
on the core of the mandala, which is variously associated with the Island of the 
Moon. According to the KuKh the Mountain (there called the Stone — šīlā) is on 
the Island of the Moon.’ The Island of the Moon is sometimes the entire mandala. 
Sometimes, it seems, the Island of the Moon is just the hexagon* that surrounds 
the triangular core of the goddess’s mandala, which is identified with the 
goddess’s Yoni. In either case, whether the Island of the Moon is the entire 
mandala or just the hexagon, the Stone is the Triangle in the middle of the 
mandala. This is clearly stated by the god who addresses the goddess saying: 


You observed a vow of silence there for a thousand years 
within the Triangle. Then you became subtle (there) within the Stone, 
that is, in the middle of Meru.” 

And I am that (glory) called the venerable (triangular) Yoni 
(bhaga), she who is the series of worlds (bhuvanāvalī) within the 
Stone. Possessing seven sections (skandha), she is Bhairava’s deity. 
She moves in the middle of the Stone in a 


! KuKh 69/24. 

? KuKh 60/70. 

? KuKh 5/77cd. 

^ KuKh 58/28. 

> maunam varsasahasraikam trikonünte tvayā krtam | 

laghutvam ca tadā praptam šilānte merumadhyatah [kh: (?)] | YKh (2) 16/5. 
° sā cāham šrībhagākhyā ca šilānte bhuvanāvalī | 

saptaskandhasamāyuktā sā ca bhairavadevatā |1 

bhramate ca Silamadhye vāmāvartaparibhramāt | YKh (2) 16/13-14ab. 
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The reference to the goddess’s silence relates to the time she is said in the 
KMT to abide immersed in meditation seated on the Stone on the Island of the 
Moon.! Clearly, the Stone in this case is the Triangle in the centre of the mandala 


The following reference confirms this. We shall see that this triangular Yoni is 
filled with the (energies of the letters of the alphabet arranged within it in an 
‘anticlockwise spiral through which the goddess as Speech moves empowering her 
energies. Arranged in this way, they form seven rows of letters. The Stone is 
similarly described as a triangle with seven sections in the KuKh.^ The form of a 
water chestnut,’ it is a triangle the sides of which are made of the letters of the 
alphabet. Identified with the goddess, it is the matrix of phonemic energies. In 
short, also called TETEE the pure Stone on the Island of the Moon 
is the triangle in the centre of the mandala. On this, that is, within it, is the Point 
(bindu), which is the Linga into which the goddess enters and from which she 
subsequently emerges. In what is effectively a commentary on this passage, the 
SSS fills out the implied image of the Island of the Moon as a mandala located in 
the highest levels of the subtle body. There we read: 


One should bring that (reality) that is said to be the location 
(sthāna) of the goddess (down) from the Transmental (manottara). 
(That place here) in the world is the Island of the Moon, which is 
present both within (the subtle body) and outside. It is written about 
here in the scriptures in order to awaken the teacher. The two (the god 
and the goddess) are present in manifest form on the Island of the 
Moon. 

The divine Mandala of Samvarta, born of the Divine Current is 
here (in this world). The god there isgisitibjeSwili who is accompanied 
by Œo O goddess, (this,) the abode of the manifest and the 
unmanifest, abides perpetually. It shines radiantly and so is hard to 
look at (even) by the gods and demons. Perpetually active (sadodita) 
and eternal bliss, it is the source of the (OBICNPONEM (euna) of 
'omniscience. Full of many (yogic) sciences (vijfiana), it is the 


foundation of the (eight) yogic powers (guna) beginning with the 
power to make oneself small at will. The abode of all the Siddhas and 


! See KMT 1/58-66ab quoted below on p. 30 and $M 2/120-123ab quoted below on p. 31. 

? KuKh 3/24. 

> silā šrngātakākārā YKh (2) 26/40c. 

^ KuKh 3/31-32. 

? See KuKh 3/49. The entire Island is more commonly identified with the city as in KuKh 
6/211cd-212ab where the ‘City of the Island of the Moon’ (candradvipapura) is clearly the City of 
the Moon (candrapura). See also KuKh 38/23. 
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divine, it is the source of all wonders. The bestower of what one 


(desires and divine, it is the abode Kāmadeva has made (for himself). 


O repository of Kula, it is (that) Kaulika (reality) known as the Island 
of the Moon.' 


The Island of the Moon is clearly identified in this passage with the 
mandala of Samvarta. Sarnvarta (more commonly in these sources the feminine — 
samvarta) is the fire that burns within the Cosmic Ocean in which the universe 
floats and imparts to it the energy that sustains it. Literally called the Fire (that 
issues) from the Mare’s Vout a the Doomsday Fire flares up at the 
end of each cosmic cycle to consume the universe and make way for the next one 
generated at the beginning of the next cycle by means of its energy. In the 
mythical universe of the Kubjika Tantras it burns in the centre of the Island of the 
Moon, a place that in other contexts is called th thus 
reconciling the two perceptions of its nature and location, the one Puranic that 
places it at the bottom of the cosmic ocean, and the other Tantric. Thus, the 


energy in the centre of the Circle of the Fire of the Aeons (samvartamandala), the 


main mandala of the Kubjika Tantras, is said to consume the Ocean of Kula.” This 


! manottarat [kh: matottarāt] samānīyam [k kh: -ya] devīsthānam tu yat smrtam | 
candradvipam hi yal loke sabahyabhantare [k kh: svavahyebhyantare] sthitam || 
likhitam iha šāstresu ācāryabodhanārthakam | 

samsthitau vyaktarupena candradvipe * * * ne || 

dviyaughasambhavam [k kh: divyogha-] divyam samvartasyeha mandalam | 

tatra kubjesvaro devah [k kh: deva] kubjikayā [k kh: -kāyī] samanvitah [k kh: -tam] |I 
tisthate satatam devi vyaktāvyaktasamāšrayam | 

sphurantam [k kh: sphurantas] tena * * * durniriksam [k kh: -ksa] surasuraih || 
sadoditam sadanandam sarvajnagunasambhavam | 

sarvasiddhasrayam divyam sarvascaryapravartakam [k kh: sarvaScaryam-] | 
vanchitarthapradam divyam kāmadevakrtāšrayam |l 

candradvīpeti vikhyatam kaulikam kulabhājane | SSS 47/92cd-98. 

? According to the KuKh (13/121ab): She burns intensely with her beautiful rays in Rudra's sphere 
(mandala). 

Again (ibid. 8/77): The (reality) in the centre of the Kramamandala burns in the form of 
(the flame of a) lamp. That is the Linga, that the Tree and, according to the Rule, the master of the 
Krama. 

Abhinavagupta knew this symbolism well from other Tantric traditions. He incorporates 
it into his own Trika system presenting it, as he usually does, with a sophisticated interpretation 
based on a phenomenology of universal divine consciousness acting in and through each act of 
perception: 


This path is worthy of being described in this way because the yogi quickly (drāk) attains 
Bhairava's nature, contemplating the sequence of its configuration (prakriyākrama) (contained in 
the initial impulse towards perception) as explained in the Spanda teaching. Experiencing the 
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ocean is the maņdala itself, which is made of the energies of the goddess who is 
Kula. As the fire that burns at the end of a cosmic age and consumes all the 
worlds, it abides hidden in the darkness of the Void produced thereby. Kubjikā 
creates as she destroys and so it is from here, from the energy hidden within the 
Void, that creation proceeds. As the goddess tells the god: 


O Hara, within this void form, one with darkness, was the 


mind of the bliss of the play (of transcendental Being). It was 
tranquillity (itself) close to Kula (the energy of the absolute) and I 
knew nothing at all, O Hara, by speech, hearing or sight. Nor was I 
aware (of anything). The icy (RE of the fifty letters of the 
alphabet), which is the bliss of liberation (kaivalya) was within the 
Fire of the Aeons (samvarta). Its will i i 
(cinmatra), the Unmanifest whose form is subtly manifest. Then I was 
overcome with wonder and (asked myself): "what is this voidness?" 
And realizing that it was terrible and deep, I was frightened and (my) 
mind slumbered. Having entered into Bhairava's sacrifice, I remained 
there in (my) supreme form and as an atom (of consciousness) the 
Lion (sihaka) (bore) a subtle form. O Lord, the Lion Fire 


sirnhasarmvartaka), full of darkness, became manifest (vyavrta)." 


nto which the 
worlds are offered and from which they arise again. This is the Fire of Kula that 


It is the same energy, identified with the goddess who resides 


in the middle of the mandala, the Wheel of th 
SSS declares: 


She who is beyond the Cavity of Brahmā is said to be 
aay hat is the plane of the Doomsday Fire and there the Yogi 
issolves away. One should know that that which is called the 'Belly 

of Power (saktyodara) is the container of the Doomsday Fire. The 


entire (cosmic) path (in this way, the yogi) should dissolve it into the deities (who preside over it). 
They are (then merged), as before, progressively into the wheel of the body, vital breath and 
intellect. (Finally) all this (merges) collectively into his own consciousness. This consciousness 
that is full of all things and is continuously worshipped (and practiced) is (like) the fire of 
universal destruction (that dries up) the ocean of transmigration. TA 8/5-8. 

' KuKh 24/7-11. 

? In the Age of Strife the beautiful energy of the Fire of Kula resides within the Linga and 

makes both constantly blissful. KuKh 38/13d. 
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triple world is in the middle of it and it is said to be the (one) 
fundamental reality (pradhāna).' 


The goddess descends from the transcendent Transmental by the flux of its 
energy, to which the texts refer as the Divine Current. Here on the Island of the 
Moon, all the teachers of the tradition, like the goddess and the founders of her 
lineages, receive the Command. As this is where the Doomsday Fire is located, 
the Island of the Moon continues to exist when all else has been consumed by it. 
The SSS goes on to comment on the passage of the KMT we are examining. 
There we discover why the circumference of the Island of the Moon is said to 
measure 5,000 leagues (yojana): 


Meru is said to be the head. It is the last (1.e. highest place) and 
the location of the topknot (cūlikā). O fair lady, it is four fingers 
(distance) from the End of the Sixteen. That is said to be the Island of 
the Moon, which is above the extremity of the nose of the (upper) 
mouth. Below it is (mount) Gandhamālya, which measures one finger 
span. It is called Mahānāsa and is the western Himagahvara. In terms 
of the size of one’s own fingers it is a square (that measures) four 
finger spans. It is said, in brief, that the fifth one is in the middle. (The 
geography of the Island of the Moon measuring) five thousand leagues 
has (thus) been revealed by virtue of your devotion.” 


The 5,000 leagues correspond to the width of five fingers. The Island of 
the Moon is four finger spans below the End of the Sixteen. It is, in other words, 
in the End of the Twelve, which is twelve finger-spans above the top of the head. 
The goddess in her undifferentiated (niskala) aspect is said to be in the End of the 
Sixteen, which the previous passage refers to as the Transmental (manottara). 
Descending as the Divine Current of the energy of the Transmental, she spreads 


! brahmarandhrasya ürdhve tu yā sā kundalini smrtà || 

vádavryam padam tac ca tatra yogi ca līyate | 

Saktyodaram tu yat proktam jfieyam vādavodaram || 

trailokyam tasya madhyastham pradhànam parikīrtitam | SSS 25/153cd-155ab. 

? meru Sirah [k kh: -Sira] samuddistam [k kh: samuddistah] pascimam cülikaspadam | 
sodašāntād varārohe angulyanam catustayam || 

candradvīpam [k: pttham; kh: -pidvam] hi tat [kh: ta] proktam mukhanasagrakopari [k kh: 
mukha-] | 

tasyādho gandhamālyas tu [k kh: -lyastu] angulena [k kh: — leva] pramanatah || 
mahānāseti vikhyatam pascimam himagahvaram | 

svangulāngulamānena [k kh: amgulà-] caturasram caturangulam || 

paficamam madhyasamstham tu samāsāt parikirtitam | 

paficayojanasaáhasryam tava bhaktyā prakāšitam || SSS 47/100-103. 
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out her radiant energy in the form of her maņdala, the Island of the Moon, into the 
plane at the End of the Twelve. 

The goddess maintains her undifferentiated form in the Point (bindu) in the 
centre of the mandala, which here is called the Peak of the Stone, in the centre of 
the Island of the Moon. One finger's distance below the Island is mount 
Gandhamālya. It seems from the concise description in the text that it is 

‘with a square base. The sides of the base are «onevfinger=width” wide as is the 
height of the pyramid. Possibly because of its shape, Gandhamālya is called 
CES As Kundalini is, amongst other things, the energy of 
the vital breath that enters and exits from the nose, she is sometimes called 
| nāsikāšakti — the “energy of the nose’.' Possibly, then, the ‘Great Nose’ is this one 
above the head through which the energy of the vital breath travels in a straight 
ascending and descending movement. It is the nose of the upper face above the 
crown of the head. Moving through the channel of this nose, the energy of the 
vital breath is no longer ‘crooked’ (kutila) as it is when it travels through the nose 
of the lower face in the fettered condition. Moving up a distance of just one finger 
it reaches the peak of Gandhamalya and so enters the centre of the Island of the 
Moon where the Stone is located, on which the goddess abides in the form of a 


Another more general point to note is that this is revealed by the goddess 
because of the god's devotion. Nowadays it has become common to make a 


distinction between Tantric practice and devotion (bhakti). They are seen to be 
(two paths. The first consists of rituals, recitation of mantras and yogic practice. 


The latter is a simple, direct love for the deity and the teacher that does not require 
outer forms or even the practice of Yoga. This view has largely arisen by 
mistakenly identifying the attitude of devotion with what is loosely called the 
movement of devotion. The latter is a very broad and loose category that covers 
the theologies, sects and doctrines of the so-called Sants such as Kabir and Guru 
Nanak. Affected in various degree by the positive Sufi teachings of love for an 
ultimate and one, formless God, these teachers have preached religions of love 
and devotion to the one God. Other Bhakti movements, such as those of the 

nd those centred on Rama and Krsna, though much less affected 
if at all, by the influence of semitic religions, are also perceived to be essentially 
distinct from Tantric cults because of their focus on intense loving devotion for 
the deity. In actual fact this dichotomy is by no means so clear-cut. The attitude of 
devotion, however much tinged with selfish motives (as when, for example, one is 
invoking a minor being for some magical purpose) is essential in varying degrees 
to all religions concerned with divine beings, let alone the Supreme God or 
Goddess. 


! Cf. Dyczkowski 1992: 175 ff. in relation to $Sü 3/45. 
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Confining ourselves to the Kubjikā texts, which are typical in this respect, 
we see that devotion is a constantly recurrent theme. The MBT proclaims: 


(is of three kinds, namely, devotion) to the 

Transmission, devotion to the teacher, and devotion here to the 

nd the Transmission is transmitted 

by power. Speech is transmitted from the Transmission and the 

Command operates by Speech. Devotion is liberation that beholds the 
end of the Transmental.' 


The hymns with which the sources are peppered are clear examples of the 
spirit of devotion with which the devotee approaches the deity and the latter's 
response to it. The recitation of hymns with devotion is liberating in itself. He 
who recites the Stavarāja with this attitude becomes one with Bhairava. It is 
sacred and so should not be taught to anyone who has not been initiated and does 
not have devotion, even if he is one's own son.” Devotion is essential. The 
goddess protects those who regularly recite the Mālinīstava with devotion every 
day.’ When the goddess looks upon her devotee with loving eyes he is liberated 
and moves freely everywhere, his yogic power unobstructed.* But the goddess 
demands that this devotion be pure, unsullied by ulterior motives, like the 
devotion the god should have for her? The inner energy of Kundalini and the 
Vidyā that is, the goddess's mantra — function effectively only if one possesses 
true devotion for the goddess.^ And so, in a world devoid of devotion, the 
Command is weak.’ It is important therefore to help develop devotion in the 
world. To this end the deity has revealed the outer sacred sites? along with the 
inner ones. 


! krame [kh: krama] bhaktir guror bhaktir bhaktir atraiva [kh, g: bhakti-; k kh: gurorbhakti-] 
šāsane [kh g: sasane] | 

ya bhaktih [g: bhakteh] sā bhavec chaktih [g: sābhavetsakti] šaktyā [kh: -kticchaktyā; g: saktyā] 
samkramate kramam || 

kramāt samkramate vācā vacayajna [kh: vaca tu prajfía] pravartate | 

ya bhaktih [kh: šaktih] sā bhaven muktih [g: -mukti] unmanāntāvalokinī || SKh 4/36-37. 

* KuKh 3/144-146ab. 

> KuKh chapter four, line 113 of the Mālinīstava. 

^ KuKh chapter four, line 112 of the Mālinīstava. 

? KuKh 5/1. 

* KuKh 5/26. 

7 KuKh 6/166. 

* KuKh 14/83. 
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The objects of devotion include not only the deity itself but also her 
also called 
(ETldēnīs)) the scripture,’ which should be written with devotion,’ the deities in 
the body, the Krama and the sacred seats,° fire and its associated rites, the elders 
Gyestha) of the tradition,’ the teacher? and even his seat, sandals, rosary and other 
ritual implements.? There should be devotion in the disciple and the teacher 
should possess knowledge. The Kula scripture is thus obtained by the deity's 
divine Command." One whose devotion does not waver gains the teacher's 
compassion (kārunya) and is given the consecration.'' It is this compassion the 
god implores the goddess to have for him to come forth out of the Linga” and 
answer his questions and the compassion she has when she agrees to answer" and 
is necessary to achieve liberation. The god (bhagavat) assumed the form of the 
nd descended into the world impelled by his devotion to 
the goddess." Like the god, the host of Bhairavas also approach the goddess with 
devotion.'* 

Devotion is an essential prereguisite, first for the attainment of the 
teachings and then, through them, liberation. Knowledge should — indeed must be 
— revealed wherever people are intent on devotion (bhaktirata).'’ Such a place is 
tc eS) a country where people do possess devotion and 
persevere in the observance of their vows.'* The teachings should not be revealed 
to one who, devoid of devotion, is a cheat.'” The admonition to not give the 


' KuKh 5/50, 30/114, 126-128ab, 33/42. 

? KuKh 15/49. 

> KuKh 8/11, 30/32, 107-108, 126, 36/37, 37/25cd-26ab. 
^ KuKh 30/38. 

? KuKh 30/32-33ab. 

$ KuKh 30/239. 

7 KuKh 37/25cd-26ab. 

* KuKh 8/11, 17/56, 30/126. 

? KuKh 37/15cd-17ab, 37/37. 

10 $isye bhaktir [k, kh: bhakti] guror jūānam [k: gurojfiam ca; kh: gurojfiam] ajfialabdham 
kulāgamam [k: -gama] || YKh (2) 27/36cd. 

! KuKh 37/18cd-19ab. 

? KuKh 4/39. 

? KuKh 39/17. 

^ KuKh 42/12. 

5 KuKh 6/129. 

16 KuKh 6/75. 

7 KuKh 5/51. 

18 KuKh 6/73. We shall discuss the importance of the Deccan (daksināpatha) as a region where the 
Kubjika Tantras developed further ahead. 

? KuKh 17/56, 30/127-128ab, 136. 
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teachings to a person who lacks devotion, even if it is one's own son,' appears 
repeatedly.” The text finds several occasions to list the moral qualities required of 
a deserving aspirant. Invariably devotion is amongst the first if not the very first,’ 
just as the lack of devotion is usually the first of the disqualifying defects.* 
Devotion is so important that a teacher may adopt a disciple as his own and impart 
the gaiuteacniugsutuukiāgumajmtomnumi if he possesses true devotion for his 
teacher, even though he may possesses no other qualities. The scripture should 
only be given to one who is a true devotee.* He should be graced in this way only 
after being carefully tested by the teacher to see if his devotion is authentic. In one 
place we are told that he should do this for as long as twelve years.’ Elsewhere, 
the period of time ranges from 12 years for a Sidra to 3 years for a Brahmin.* 
Even so, this alone qualifies the aspirant to receive the teachings, not his caste or 
social status. A Brahmin devoid of devotion is an outcaste caņdāla. Conversely, a 
candala who possesses this devotion is a true Brahmin.” Even a learned man 
(pandit) devoid of discrimination is no better than a fool. Conversely, an 
uneducated person who possesses discrimination is pure and, intent on devotion, 
is enlightened (vibudha)."° Practicing devotion to the goddess is by itself sufficient 
to realise the purport of the scripture.'' 

Let us now return to the specific details of the text we are examining. The 
KMT says that the Island is ‘adorned with a mountain peak’. The SSS explains 
what that is as follows: 


The mountain is said to be the body. The peak (of the 
mountain) is the head. Adorned with that, O goddess, (the Island of 
the Moon) is adorned with a mountain peak. There, in the middle, 
(measuring a) finger-width that Stone (extends for) one hundred 
leagues. It has doors above and below and is adorned with Bhrgu (Sa) 
(as its) arches. The enclosing walls (prākāra) there are Cchagalin 
(Ba), which, (enclosed) all around, is a square. 


' KuKh 3/144-146ab. 

? E.g KuKh 30/148, 239, 32/70. 
> E.g. KuKh 36/51. 

^ E.g. KuKh 36/50 also 44/51. 
> KuKh 30/235. 

$ KuKh 36/51. 

? KuKh 28/120. 

* KuKh 33/66 = TS 9/37. 

? KuKh 32/68cd-69. 

10 KuKh 32/70-71ab. 

!! KuKh 4/9. 
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The supreme goddess, having playfully dissolved away 
(everything) there in (that) place, her form is that of an unmanifest 
Linga and, having withdrawn (the universe which is her) emanation, 
she is Šāmbhavī. (Thus) she who is bliss and bestows consciousness to 
all, assumed a body of bliss. 


O lady of good vows, outside (the dzumeduointhenSuxteem) which 


has sixteen parts, arcfiiliiEsipeaks. There, on the eim mount 
Three Peak) and on the left 1288898 The Island of the Moon is in 


front where the goddess has made (her) abode.' 


Previously we were told that Meru is on the head, which is the peak of the 
mountain. The mountain is the body, which elsewhere is identified with the earth. 
Moreover, in the same reference we are told that below Meru, which is the 
Topknot (cülika), is a mountain with three peaks called Gandhamadana, which is 
not to be confused with Gandhamalya. Presumably the shape of the former is an 
inverted triangle that has Meru at the centre of its base. To the right of Meru is the 
mountain called Three Peaks and to the left, Kiskindha. These, as we shall see, are 
the first two places the goddess visits after going to mount Kaumāra when she 
leaves the Island of the Moon. If we identify amemumicamuaramwitmiviem terms 
of the symbolism of the Kubjika Tantras, the goddess emerges out of the End of 
the Twelve where the Island of the Moon is located to first travel up to the End of 
the Sixteen. From there, as we shall see, she travels down into parts of the head 
and face.” 

Thus, the Island of the Moon in the End of the Twelve is in between two 
triangles. The one above faces downwards and the one below, upwards. Their 
peaks touch at the centre in the Stone in the centre of the Island of the Moon. 
These, I suppose, are the Ol OOISINONSISTONSI) The door below is the peak of 
Gandhamalya through which the goddess enters the Stone rising up from below. 
The upper door is the peak of mount Gandhamadana through which the goddess 
descends down into the Stone or, to be more precise, the Linga on the Stone. 
These two doors are represented by thesphomemrexenergysofsthesiettemSe which is 
governed by the The Stone, like the Island of the Moon, is 
uniformly described as a circle.” I suppose therefore, that the enclosing walls of 


! silā Sartram ity uktam Sekharam mastakam bhavet | 

tat tena Sobhitam devi Silasekharasobhitam |1 

angulam tatra madhye tu [k kh: madhyam * t] sa sila šatayojanā [k kh: -nāt] | 
adhordhvadvarasamyukta [k kh: -yuktam] bhrgutoranasobhita || 

prākārās [kh: prakara] tatra cchagalī samantāc caturasrakah | SSS 47/104-106ab. 

? See diagram in Dyczkowski 2004: 173. 

? The ŠM says: There is a Stone there made of jewels that extends for a hundred leagues. It 
appears to be circular and possesses doors and arches. 
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the stone are the four sides of the base of Gandhamālya. Seen from above or 
below, this is how they would appear to be in relation to the circular Stone in the 
centre above. 

According to the SSS, this is the Island of the Moon, the goddess's abode 
that persists when all else has been destroyed: 


The Doomsday Fire (vādava) is there in the middle, very 
brilliant (mahddyuti), its nature radiant energy (tejas). The Doomsday 
Fire destroys all (the universe) moving and immobile consisting of 
Maya just as it does all the waters (of phenomenal existence). [. . .] O 
Parvati, I have told you this before, why do you not understood? The 
entire triple world along with the gods, demons, and men, is subject to 
decay. Only the Island of the Moon is imperishable, where the 
goddess is the mother Kuja. O greatly austere one, she resides with 
me. This is true, true! 

and Vaikuntha is that of Visnu. 
Kailasa is Rudra’s place. They are (all) destroyed when the great 
destruction takes place. (Only) the Island of the Moon is imperishable 
where the goddess Nic) O goddess, there are (BGBIMĪmS;:!ere 
andsiddim O fair lady, all are the will (icchārūpadharā) and the 
power of all of them is unfailing. Free, and the essential nature (of all 
things) (svarüpa), they are all the light of Kubje$vara. Why speak so 
much here (about this) and think about it again and again? O fair lady, 
the Island of the Moon is devoid only of decay. That place is, by the 
power of the venerable Kubješvarī, the lord of the worlds. O mother of 
the host, it should be fashioned with thought (vikalpa). This is true, 
true! He who possesses that inner certainty that is brought about by 
(one's own) inner Self (adhyatman) and (comes) from the teacher's 
mouth, goes to (that) imperishable Island where the goddess is 
Kubješvarī. 

O beloved, (himself) imperishable and ever-blissful, he sports 
as he pleases and he does not perish even with the passage of billions 
of years, and he is never subject again to the pervasive influence of 
worldly existence. He is liberated and liberates (others) and (his) light 
is as great as that of the (goddess) Kulešvarī.! 


šatayojanavistīrņā tatra ratnamayā Sila | 

vibhāti mandalakara dváratoranasamkula || $M 2/119. 

'vádavam tatra madhye tu tejorūpari mahādyutim || 

yathā jalāni sarvāni samhared vādavānalam | 

tathā mayamayam sarvam samharet sacarācaram || SSS 47/109cd-110. 
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This then is the imperishable place to which the goddess goes in search of 
Bhairava and where she receives the complete transmission of the Command. The 
KMT goes on to tell us how this took place: 


After (the goddess) had wandered throughout the whole of that 
(Island), her mind filled with wonder, she saw that (Stone) and, having done 
so, ascended it, enveloping (and so concealing) (samvrtya) everything that 
very moment. The Great Goddess abided there, full of the bliss of the 
Command, for more than a thousand divine years and became very powerful 
(mahasamarthyam gata). The Supreme Goddess, playfully enveloping the 
entire universe, (assumed) the form of a Linga, having concealed the entire 
universe in an instant. Everything was enveloped (sarichadita) by the goddess 
and transcended (apakarsita)' by the Yoga of the Command. All that (was 
thereby) flawless (nirāmaya) and there was no Sambhavi creation (srsti).” 


The goddess has travelled throughout the entire world,* ascending through 


all the levels of manifestation. But only when she reaches the Island of the Moon 
in the Ead of the Twelve at the highest point of immanence in the cosmic order 


and her own yogic body, is she ‘filled with wonder’. The previous state of wonder 
with its ensuing confusion was brought about by a cosmic vision that induced her 


[...] pürvam maya tavākhyātam kirn na buddhyasi parvati || 

trailokyam [k kh: -kya] kstyate sarvam sadevāsuramānusam | 

aksayam candradvipaikam yatra devi kujāmbikā || 

tisthate ca maya sardham satyam satyam mahātape | 

kalpakhyam brahmanah [kh: -na] sthanam vaikuntham [k kh: -kulam] caiva vaisnavam |l 
kailasam rudrasamsthanam kstyante ca mahāksaye | 

aksayam candradvīpam tu yatra devi kulešvarī || 

yoginyas tatrasthā [k kh: -yā] devi siddhāš ca varavarnini | 

icchārūpadharāh sarve sarve cāmoghašaktayah |l 

svatantrāš ca svarūpās ca sarve kubjesvaraprabhah | 

kim atra bahunoktena kalpitena punah punah || 

ksayamātravihīnarm tu candradvipam varānane | 

šrīkubješvarīprabhāveņa sthanam tad bhuvanesvaram || 

vikalpenaiva kartavyam satyam satyam ganambike | 

nišcayo 'dhyātmanā yasya antarango guror [kh: gurur] mukhāt [k: mukhan] M 
sa yāti caksayam dvipam yatra devi kubješvarī | 

aksayah [kh: yo] satatanandah [kh: šatatānamdo] kridate svecchayā priye |l 
kalpakotišatais tasya ksayo nāsya [k kh: nasya] prajayate | 

naiva [k kh: * na] samsariki vyaptir bhūyas tasya pravartate || 

mukto 'sau mocakas caiva kulešvarīsamaprabhah [k kh: šrīkulešvari-] | SSS 47/117cd-127ab. 
' apakarsita literally means ‘diminished’ or ‘dragged down’. 

? KMT 1/58-66ab. 

? ŚM 2/117ab. 
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to wonder throughout the world in search of the god. This one reverses, as it were, 
what occurred in the previous one. She is astonished not by a universal reality — 
that is, the vision of the previous tradition immersed in the Command — but by a 
marvellous particular: the Island of the Moon, which is the ‘source of all 
wonders’.' Wonder is the experience of higher states. The Sivasiitra proclaims 
R o o Even so, the previous state of wonder the 
goddess experienced perplexed her. She loses her sense of identity and forgets not 
only who she is but also the god whom she has chosen as her deity. 

In this case, instead of inducing the goddess to action, the wonder she feels 
inspires her to contemplation and immobility. The following passage from the ŚM 
tells us how she sat in meditation, practicing austerities first outside the Linga and 
then the Yoga of the Command through which she unites with Bhairava within it: 


Seeing that wonderful and auspicious (šivā) stone, (the 
goddess), intent on that love (tatprīti), sat on it cross-legged and, 
unmoving, was immersed in meditation. For five hundred divine years 
Pārvatī practiced intense austerities with (her) mind fast (and powerful 
as a) waterfall. Then by (her) intense concentration she forcefully laid 
hold of (her) mind and then saw (her own) form as a Linga in the 
mind’s garden of the Island of the Moon. Shining with her own 
radiant energy (tejas), she was the Circle (mandala) penetrated 
(āvista) by Bhairava.? 


The SSS and the later Tantras explain that the goddess acquired power 
initially in her manifest, differentiated (sakala) form in the centre of the mandala 
in the End of the Twelve. In this aspect she can be ‘perceived’ and worshipped. In 
the later texts, she is represented in this phase as sitting in the fire that burns there 
observing a vow of continence. Then, tired of this, she assumes the form of a 
Linga, that is, the Point (bindu) in the centre. There, in her undifferentiated 
(niskala) form, she is penetrated by Bhairava and receives the Command. In union 
with the energy of the Command, through which both the teachings and the entire 


" SSS 47/100. 

? vismayo yogabhumikah ŚSū 1/12. 

* vicitrārh [g: vicitra] ca silàm [kh: silā; g: Sila] drstvā Sivam tatprītitatparā [kh: tatparam; g: 
tatparah] | 

tasthau sā dhyānam alambya [g: -layya] sthiraparyankabandhanat || 

divyamānena varsāņār pārvatyā šatapaūcakar [kh: sata-] | 

tatra taptam tapas tivram [g: tapam-] prapātadrutacetasā [kh: tapātadgata; g: -drüta-] M 
tataš cograsamādhānād [g: tatašcātra] balenākrsya mānasā | 

candradvīpamanodyāne lingarūpām [g: -rupam] dadarša tām || 

jvalantim [g: jvalamti] tejasā [kh: svena] svena [kh: tejena] bhairavavistamandalam [g: 
-mandalam] | SM 2/120-123ab. 
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cosmic order are generated, it is all withdrawn back into the energy of the 
goddess. And she abides there full of bliss as the energy of bliss (anandasakti) 
that radiates from the centre of the mandala.' 


When he saw that great wonder, Kulesvara, the God of the gods, was 
supremely astonished. (He thought) *How has the goddess done this difficult 
thing? The entire universe, mobile and immobile, and (all that is) made of 
words is without light. Even so, (this) Island alone, the venerable (Island of) 
the Moon, where the goddess resides, persists (as it was)”” Abandoning (his) 
unmanifest form, the Lord assumed a manifest one and began to worship the 
Linga (called) gym The goddess who had concealed (samvrtya)y 
everything, along with its bliss, assumed a blissful form. (The goddess who is) 
powerful by virtue (of her) austerities does not know the Lord of the gods 
who is worshipping her. Then the god began to intone a hymn of divine 
praise that enlightens to the entire meaning (of the teachings) with a voice 
(full of) bliss.* 


Now it is the god”s turn to be overawed to see that there, in the absence of 
Siva’s emanation (sambhavisrsti), everything shares in the perfection of absolute 
being (nirāmaya). The KRU enumerates a series of emanations (srsti) projected 
out of their corresponding metaphysical principles progressively down into outer 
gross manifestation. They are: 1) The emanation from Gi=@embhammm 2 ) The 
emanation from theegeddess 3) The emanation from thedigamilprinciple. 4) The 
emanation from the (Miiyülprinciple. 5) The emanation pertaining toglmmmsm 6) 
The emanation from dammimwie 7) The emanation from (mElEEHÉ The physical 
universe (PNG) s generated through the last four forms of emanation.? The 
first three are concerned with the emanation of the inner energies and the original, 
ideal components of the universe that is to be emanated further down at grosser 
levels. The higher form of emanation generates the principles below it. Thus, 


' See below, KuKh 1/1. 

? ‘samvrtya’ literally means ‘having enveloped’ or ‘covered over”. 

> KMT 1/67-70. 

^ prathamā [kh: prathamam] sambhavi srstir devyah [k kh g: — srsti devyā] srstir [k kh g: srsti-] 
dvittyakà [g: dviyaka] | 

trtīyā īšvarāt [k kh: īsvarā] tattvād [k: tradhvāda; kh: tratvā] vidyatattvac caturthikā || 
paūcamī paurusī srstih [k kh g: srsti] sasthī prakrtisambhava | 

saptamī brahmasrstis tu mayā te kathitā priye || KRU 1/92-93. 

? pūrvoditā [k kh: pürvadità] tu ya srstir maya [k kh: srsti; g: -timāyā] saptavidhā [k: sapravidha] 
priye Il 

ādyatrayavinirmuktā [kh: -trayācca nirmuktā; g: -ktam] saisā [kh: saisā; g: šesā] 
brahmandasambhava [g: -bhavāh]| KRU 1/97cd-98ab. 
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Šiva's emanation (sambhavisrsti) generates the goddess who then generates the 
I$vara principle, and so on. The absence of the first and highest form of emanation - 
therefore not only implies that there is no external manifestation and return to the- 
/pre-cosmic state, it also implies the withdrawal of the goddess into Siva, who is 
the godhead and her source. 


"The goddess is Speech, which consists of the energies of the phonemes. By 
their conjunction and separation, all the words and what they denote are 


generated. So, without the creative, the universe 
of words (i.e. manifestation), is and so recedes into the unmanifest 


state. Concealed in this way, the energy that sustains manifestation is withdrawn 
and with it the bliss which is that energy's essential nature. Thus the goddess, who 
is this pure energy of emanation, pulls out of her creation back into her own 
essential, blissful nature. The god is astonished to see this and how the Island of 
the Moon continues to exist unchanged, a beacon of light in the midst of 
unbounded darkness. And once again the wonder the deity feels leads to a 
transformation of his condition. In this case he abandons the unmanifest state he 
had assumed after directing the goddess and becomes manifest because only in 
that way can he worship the goddess who possesses the awesome and inexplicable 
power he is witnessing. 


He begins by worshipping the Linga. Note that this is a Bhairava Linga 
because Siva's wrathful form, Bhairava, is present within it. The Tantra implies 


that it is called Udyana Bhairava because it is situated on theSINNGBNTENMIGOID 
which is Cisne or, as the SM says, GT 


eame We may, perhaps, also perceive an echo of the name of the foremost of 
the goddess's sacred seats -(Oddiyana - which amongst its many other spellings 


is also — — The association is quite natural as|Oddiyāna / Udyana is 


The texts do not tell us this but we may suppose that just as the goddess is 


quumanitestgwithinghegisingaysostoostheggod, He is manifest outside the Linga, 
which is where the must be in-order-to- worship the goddess within its Within it, he 
is in the form of his energy, that is, thecCommand which is the goddess: Within 


i Bhairava penetrates her in this form. Thus, when she emerges from the 
Linga she is said to be ‘penetrated by the bliss of the Command’ ? Note also that 
irst she 


 Bhairava openly seeks the goddess, whereas she looks for him in secret. F 
seekschimvsinshesingasbut ultimately tfimdsdhimroutsidesitwwhen he finds her. Thus 


we have here a set of binaries that can be tabulated as follows: 


! KMT 1/57. 
? $M 2/122, quoted above, p. 48, note. 
3 KMT 2/6. 
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Manifest Unmanifest 
Unempowered Empowered 
Outside the Linga Inside the Linga 
Male penetrating female Female penetrating male 
Devoid of Bliss Blissful 
Union with the other Union with one's self 
Giving then receiving the Command Receiving then giving the Command 
Externally conscious Externally unconscious 


The inner nature of the goddess within the Linga is such intense bliss that, 
focused on it in profound contemplation, she is unaware of anything around her. 
The light radiating from her joy makes her astonishingly beautiful and the energy 
she accumulated outside the Linga, infinitely powerful. Somehow sensing that she 
is being worshipped, but too absorbed in contemplation to distinguish the god 
who is engaged in adoration, she needs to be roused. This the god does by 
intoning the Mālinīstava. As the SM says: "When the lord of the universe saw this 
astonishing (thing) he was overawed with wonder and horripilating with delight, 
began (to sing) a hymn full (of praise)'.' 

The first chapter of the KMT ends here. At this point in the $M, Bhairava 
intones a hymn to the goddess called the Bhairavistotra which replaces the 

intoned by the god in the KMT and in the KuKh. Notice how the 
rem ABESRHMEM AE 


Victory! Victory (to you) O goddess (bhagavatī)! (You) who 
are like the solar orb of the emergence of Supreme Reality! (You who 
are) the star that is the circle of all the directions illumined by the halo 
of the light of your own body! O plane of stability! (You whose) body 
of enjoyment (sambhogadeha) is radiant white (svacchā) and 
unlimited in all (its) limbs! O Mahāgaurī (Great White One)! 


! niriksya [g: nirtksa] vismayāvisto [kh: -vistho; g: — vista] hrstaromo [kh g: -ma] jagatpatih || 
savismayakaram drstvā stotram arabdham [kh: -rabdha; g: statram aradhva] nirbharam | 

SM 2/123cd-124ab. 
? Cf. KuKh 6/3-4ab. 
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O Gopālī! You whose earrings are snakes and who wears a 
great snake as a sacred thread! O well-mannered one! O Large-eyed 
(one)! O you who are the principle of the Self, intent on the 
contemplation of the accomplishment (siddha) that pours forth out of 
the root of the root (kandamūla) of that (divine form). 

You who delight in the well-prepared offerings made in the 


course of worship offered VVBIS the host of Heroes and 


" Herukas as part of the great Kaula sport! 

O you who bestows the joy of Nirvāņa which is the 
knowledge and bliss that comes from detachment, which is the very 
opposite of the defects of attachment and the rest of one who is 
subject (bhogin) to the poison of the objects of sense! 

Omnipresent goddess! Rudrāņī! Raudrī! Firmly fixed one 
(dhruvā)! Salvation from the world of transmigration, which is terrible 
and hard to traverse! 

Salutation (to you) whose nature is inaccessible (to the 
fettered)! Deformed one! Supreme one! Daughter of the Himalayas! 
Mother of the world! Seed of the universe! 

(Salutations to you) who bestow the play of freedom and 
enjoyment by means of all the liturgies (krama) and rites (kriyā) 
performed in the blissful meetings of great ghosts, demons (vetālas), 

witches (J@md) and planets (graha)! 
Dweller in cremation grounds! You who delight in the play of 
dance! Experienced in wonderfully diverse behaviour! Mahālaksmī! 
Subtle one! Siva! 

Victory to you who have merged the entire universe into a 
single vibrant state of oneness filling (thereby every) discontinuity! 

(You are) beautiful with the necklace that (hangs from your) 
neck made of the pearls of the great phonemic energies (varna)! 

You who are in the centre of the great wheel of the Six Yoginis | 
and the great group of six!" 


Present in the Sixteen Supports!" On the plane of susumnā) = 


Aroused by the upsurge of the processes (taking place in) the 
wheels of the body! Whose abode is that of Brahmā, Vaikuņtha, 


"Rudreša, Sādākhya and the Sidahas! 


! See below, p. 319 ff.. The(SiXXYoginis (Dakini)and the others, are described in chapter sixty- 
three of the KuKh. They are projected into the &greatwwheeb of the (GEXAgON) surrounding the 


? See note to KuKh 25/30-36ab. 
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You are illusion destroyed! You who bestow the delights»of, 
the liturgy (krama) of the 


Beautiful with intense radiant energy (tejas)! Mistress of the 
gods !Gandhart!!Gayatit! Praised by the Siddhas!- 

You are the first! (You are engaged in) the game (of playfully) 
withdrawing the vital breath of every living being in the worlds (when 
the time comes for them to die). 

(You are) the great power who attracts, deludes and paralyses; 
the the ancient one; You are Jaya (Victory), 
Siddhayogesvarī, Vajracanda, Bherunda, O you who have arisen out 
of th 


Your) accomplished (liberated state) has no beginning 
You are the goddess ho establishes 
rama) (of the sequence of energies symbolised in the 
letters of the Malini alphabet that range) from Na to Pha. 
(You are) Bhairavi whose being is (infinitely) great. (You are) 
the All and, (universally) pervasive, (are also) Revati. O (you) who 
grace (anugraha) and curse (nigraha)!" 


can bestow the means to both 


! Gāndhārī was the wife of the epic king Dhrtarāstra. As her husband was blind, out of sympathy 
and because she was ready to share everything with her husband, she kept her eyes covered with a 
blindfold. Kubjika, I suppose, is identified with her to represent her devotion and love for 
Bhairava, her consort. hat are worshipped 
in association wit sasthī bherundasamjnaka [k, 
g, gh: bharuņda-] || YKh (1) 44/30d). She is the fifth of sixteen Nityās described in the 
Tantrarāja that attend on Tripurasundari. Mahālaksmīvis a form of Kālasarmkarsiņī (see below p. 
558). Siddhayogesvari is the main goddess (Para) of the early Trika and, amongst Kubjika’s six 
faces, she is the eastern one (KuKh 29/47). (BIBJIKSNISI KONI SnnnSaitneRauaEED also 


cic ea well asmana. Revatī, was originally a female demon who 
afflicted small children. Propitiated, she protects them. 


* jaya [kh: missing] jaya bhagavati paramatattvodbhavādityabimbānukāri [kh: paramatatvad-] 
svadehaprabhāmandaloddyotoddyotitāšesadikcakratāre [kh: 
-maņdalodyānamudyotašesādicakravāle pravāle; g: -mandalodyanamudyotasesaredikcakra] | (1) 
pratisthāpade [kh: praticchayandan; g: yada] svecchayā 
svacchavicchinnasarvangasambhogadehe [kh: cecchayamvasca vicchinnasarvvage 
sambhogadeho; g: svacha- -dehā] | (2) 

mahāgauri [g: -gaurt] gopāli gonasakarnavatamse [g: gonavatamsa] mahānāgayajūopavīte [g: 
-nagayattopavitam] vinīte visalaksi [kh: visa-] tatkandamūlollasatsiddhicintāprasaktātmatattve 
[8: citrāprašaktātma-; kh: -tmanātva] || (3) 
mahākaulalīlākulācāryavīrāvalīherukārabdhapūjopahāraprabandhapriye [g: -hetukāravdha-; kh: 
-ra * vandha] || (4) 
visayavisabhogisaūgādidosaviparyāyavairāgyavijiānasānandanirvāņasaukhyaprade [kh: 


sarvage devi rudrāņi raudri [kh: raudra] dhruve [kh: dhrüve] || (6) 
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The following chapter of the KMT, called ‘concerning the (IEgiNIEOddESS) 
otherwise known as the Command’, begins with the(Mālinīstava:' The following 
passage describes the emergence of the goddess from the Linga which takes place 
when Bhairava implores her at the end of his hymn: “O mother of all the heroes, 
O Bhairavi, I Bhairava have come to take refuge. Forgive (my) sin (aparādha)! O 
Siva! Forgive (my) sin!” 

Presumably the sin Bhairava has committed is to have treated the goddess 

‘flippantly and then abandoned her. Although the goddess is hiding from the god, 
we should not forget that she originally set out to find him. Thus, on the one hand 
she entered the Linga to discover him inwardly and on the other she assumed this 
form to attract him outwardly. Anyway, whether it is due to Bhairava's contrition 


or the goddess's playfulness, thiscfinal'supplicationxinduces;the-goddess;to-finally» 


ghoradustarasamsarottare [k: -duspāra-; kh: -duhpārasarnsāramuttāre; g: gorasamsaáramutàra] 
sindhupravāhavyapakrāntatapastāpamāne [kh: -pātāpamāne; g: tapotapamane] | (7) 

namo 'gamyarūpe virüpe pare [kh: para] šailarājātmaje lokamāte jagadbījabhūte | (8) 
mahābhūtavetālabheruņdalāmāgrahānandagosthīsamārabdhākhilakriyāšesakramamuktibhuktilīlā 
prade [g: — mālāgrahā- -samāladhvakhedakriyāšesavaddha; kh: — gostī-] | (9) 

smašānālaye [kh: $masana-] lāsyalīlāvinode [kh: * * līlāvinoda] vicitracestānubhāve [kh, g: - 
cesthā-] mahālaksmi [kh: -laksmi] šūksme [kh: sūksma] sive | (10) 

jaya samarasībhāvalolīkrtāšesavišvāntarālaprapūryamāņe [kh: samarasā- -prapotāpamān; g: 
prapoyamāne] | (11) 

mahāvarņahārāvalīhārakanthabaddhaprašobhite [g: mahāhāra- -kaņthe * * * * * *] | (12) 
mahāsatkasadyoginīcakramadhyasthite [kh: * * * * şad- — sthita;] sodašādhārage 
kūrmanādīpadāvasthite [kh: -nādi-] | (13) 

dehacakrakramotthanasamksobhite [kh: -cakra] | (14) 
brahmavaikuņtharudrešasādākhyasiddhālaye [g: -rudrasa-] | (15) 

dhvastamohe catuhsastikramapramodaprade [kh: -pramode priyo] devarājārcite | (16) 
tīvratejasuteje [kh: tīvratejo-] surešāni [g: sura-] gāndhāri gāyatri siddhastute | (17) 
sakalabhuvanajanapranasamharalila [g: bhuvanajapranasamsaralila-] tvam ādye [k: tvamoghe; 
kh: -tvamoghe] | (18) 

mahāšaktir akarsant mohani stambhanī [g: starnbham ] vedamātā [kh, g: -te] purāņī jaya [kh: 
jaya] siddhayogešvarī vajracanda bheruņdā [kh: bhurundà; g: bhirūndā] tvam 
udyānalingodbhave | (19) 

anādisiddhā [kh: .anādi] mahāpingalā nādiphāntakramasthāpinī [k, g: -sthāyinī] | (20) 

bhairavī bhūribhāvākhilā vyāpinī revatī nugrahānugrahopāyadānaksame [k, g: -ksaye; kh: 
nigrahanugraho] | (21) ŠM 2/(1) — (21). 

' An extended version of this hymn to which seed-syllable mantras have been added appears in the 
analogous place in the narrative in chapter four of the KuKh after verse 4/39. See the notes there 
concerning the versions of this hymn and other details. Surprisingly, the SSS ignores this part of 
the myth and so the hymn is missing. 

? These are the last two lines (42 and 43) of the version of the Mālinīstava in chapter two of the 
KMT. Cf. line 126 of the version of the Malinistava in chapter four of the KuKh. 
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The goddess emerges out of the Linga 


After the great soul Bhairava had praised the Great Goddess in this 
way, the Supreme Goddess broke open the Linga and emerged (from it). She 
was (dark) like blue collyrium, her form bent (kubjarūpā) and her belly 
(large like a) wolf. Her mouth, with projecting teeth, was slightly open and 
her hair (was tied) up (in the) barbarian style (barbara). Of many forms, she 


was (both beautiful and deformed. Her left hand extended, (Mümmdgyp (the 
Goddess of the Left) spoke.' 


The SM describes this wonderful theophany in a similar way: 


When she heard the Bhairavīstotra, that Kulešvarī burst apart 
the Linga by means of Bhairava's unlimited energy (tejas) and having 
done so, emerged out (of it). She was dark blue (šyāmā) like the petals 
of a blue lotus and (her hair was) tied up in the barbarian style. 
Extending her left hand, she was bent over (kubjarūpā) and had a big 
belly. The goddess with a fierce (karāla) face, (her) mind full of 
wonder, spoke there in (that) dwelling (vāsara), looking around in all 
directions. 


The KMT seems to say little more than that the goddess is called the 


Couce because she extends her left hand. Normally impure, this is 
the hand used for special Tantric rituals which, therefore, came to be called those 

of the ‘left hand’. As the left is the feminine side, the side of power (Sakti), 
“magical, wworldly-and spiritual accomplishment (siddhi), such rites are generally 


related t who aid the adept to achieve these things. 
Perhaps only this was originally intended, that the goddess, empowered by 
centuries of contemplation within the Linga, issues forth, for the benefit of her 
devotees, already engaged in bestowing these boons that come from the left hand. 
Another source explains that the goddess is called QW because she practices 


! KMT 2/3-5. 
? ākarnya [g: ākarņa] bhairavistotram bhairavāmitatejasā [g: tejase] || 
vinirbhidya tato lingam nirgatā [kh: niggatā] sā kulešvarī | 
nīlotpaladalašyāmā barbarordhvaširoruhā || 
prasārya vamahastam [kh: -hastan] sā [kh: tā; g: tam] kubjarūpā [k, kh: kujā-; g: -riipim] 
mahodarī [g: -darīm] | 
karālavadanā devi vismayāvistamānasā || 
provaca vasare tatra vilokya kakubhākhilān [kh: kakubho.akhilā; g: kakubhamkhilam] | 
SM 2/124cd-127ab. 
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GEA In this contex GINE — the GAGS — denotes her 


she energises her phonemic energies within it. She impels herself by the rotation 
within herself in the same direction, which is that of emanation, whilst in her 
fertile seed state, which is at once Divine Light and Sound. In YKh (2) we read: 


She moves in the middle of the Stone in an anticlockwise 
circle. The energy Vāmā, who is called Ananta (Endless) and the soul» 
(a), is the ball of vital seed (kundagolaka). (Her) rotation is 
spherical, she is a'spark (of consciousness) (kakinyd) and her form is 
 Unstruck Sound (harsa)? 


While the goddess is rarely called Vāmādevī, here we have the very first 
reference which alludes to and explains the name by which she is most commonly 


known, that is, Kubjika: literally “hump backed’. The KMT tell us that the goddess 


who emerges from the Linga is bent (kubjarūpā).* Various reasons are given in the 


sources for her being ‘bent’. Some of these relate to her personal mythic identity. 


From this perspective, we are told a little further on in the text that she is bent 


with bashfulness (ajja) when she sees Bhairava, a condition we shall analyse in 
due course. Further ahead, after her marriage to the god, she is again *bent'. This 


time because she is engaged in union with him until she complains that she is tired 
of being in that position and wishes to disengage to straighten herself. In both 


cases, her "bent" form has to do with her relationship with the god, whether in 
immanent or actual union. 


Her bent condition relates also to Dec metapiasicu) eau as Kundan 
Commonly represented as a coiled, sleeping serpent symbolizing latent potency, 


Kundalini is regularly referred to in all as having a 


‘“crooked shape’ (kufilākārā). The Siddhantagamas, generally centred on the 
worship of the «mild, white Sadasiva ('Ever-auspicious') in the form of a (Lingas 
represent his female energy within it in this way. She is also said to be there in the 
“form of a sprout? (ankurākārarūpiņī), which is another common way of 
describing Kundalini in all the other major Saiva schools." Like the sprout that 
emerges from a seed, she issues forth from the pregnant potency of the womb-like 


! vāmācāreņa vāmākhyā Y Kh (2) 16/10c. 
? bhramate ca šilāmadhye vāmāvartaparibhramāt | 
vāmāšaktir anantākhyā [k, kh: -ratantakhya] jīvākhyā kundagolaka || 
vibhramā golakākārā kakinya hamsavigrahàá | YKh (2) 16/14-15ab. 
The Goddess in the form of the Point in the centre of the mandala is also described as a ‘spark’ 
in KuKh 31/57. 
? KMT 2/3-5. 
* KuKh 35/78cd-80; cf SSP 3/47cd, quoted below chapter 2, p. 277 ff.. 
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Linga bent at first to then straighten out into the fullness of manifestation. This 
image of the awakening of Kundalini was maintained in the later Kaula schools 
where she is regularly depicted as coiled around the Linga in the Root Foundation 
(mūlādhāra). In this case, however, the Linga is the Point in the centre of the 


mandala at PS O TIE AT the opposite extreme of the subtle body. Her 
emergence from the Linga heralds the birth of the transmission (krama) 
concretely as the teachings as well as the lineages through which it is transmitted. 
When the goddess emerges from the Linga it explodes, emitting Divine Light and 


Sound marking the of the outpouring of Siva’s emanation 
(Gāmbhavīsnsti), which was withdrawn when she entered it. Thus she flows down 
into manifestation, rather than up. Or better, she radiates all around, shining 
darkly as does the Moon in the darkness of the Night of Maya. The SKh explains: 


Kali fused together her own Yogas and assumed the form of the 
venerable Udyana Linga, which is her own pure body. Then, awakened 
by Samkara's hymn, she again came forth with great force from the 
Linga, having illumined the many directions with the profusion of (her) 
lunar rays. I constantly salute that (goddess) Khaūijī (who did this). She 
who is Raudri, hard to attain and, very tranquil, is endowed with the 


Kubjikā is not coiled around the Linga, as Kundalini is represented in the 
later Tantras, she is “bent Over within the Linga in the body of the deity. As such 
it contains the entire universe and, within it, the goddess pervades it. Analogously, 
Kubjika is present in the physical body, the microcosm. The limbs, senses, 
physiological processes, and even the changing moods, emotions, negative and 
positive sentiments, worshipped as the deities of the transmission (krama) are the 
energies of the goddess in the body. She is present there in a contracted form “bent 
over in the circulating flux of the-vital breath perceived there as its vivifying 
Sound. She is that Sound that reverberates in the Void of the transdimensionally 
minute ‘atom’ of consciousness that is the individual soul. The SSS says as much 
concisely: 


! pindikrtvà [g: pirndīkrkrtvāt] svayogān [kh: svayāgān; g: stayogā] nijavapur amalam 
šrīmadudyānalingar [kh g: -udyana-] 
rüpam samprapya kālī sašikaranikarodbhāvitānekadikkā [g: sasikaranikarodbhavitanekadivya] | 
niskrāntā [g: nihkramta] lingato ya [kh: ddo ya] punar api tarasā [kh: tunasā; g: tavasa] 
Samkarastotrabodhad [kh: -bodhā; g: samkarastotravodha] 
durgam [g: dugra] raudrim [g: raundrim] susantam [g: susamtam] trividhagatiyutam tam sada [g: 
samādā] naumi khafijim [kh: khafji] || SKh 29/19. 

This verse comes at the end of the Mālinīstava of the SKh. 
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She who, having contracted (herself), enters (into the body) 

(and is bent over) is (the goddess whose name begins with) Ku 

"(kukārā). It is for this reason that she is said to be (Kubjika, the Bent 

One). She is present in all living beings within the process of the 

which serves to vitalize 

the body) of embodied beings. O mistress of the god of the gods, she 
is Sound and resides in the 


Within the Linga the goddess is curled around herself receiving the 
empowerment of the Command, which, as the pure energy of the deity, is her own 
essential nature. Like the alchemical Uroboros — the snake that feeds on its own 
tail — the goddess draws energy from her own seed state. This metaphysical notion 
of deity as self-subsisting and self-empowering on the one hand and generating 
the universe on the other leads to the startling image of the goddess ‘churning her 
own 'navel' with her tongue’ and thereby generating the universe.” According to 
the KRU, 
teachings was generated by the goddess fro 

One of the many dimensions of the symbolism of the goddess in the Linga 
and her emergence from it that developed in the course of time, involved the 
metaphysical paradox implied here of the identity of the container and the 
contained. This is expressed, as we shall see in the following chapter, in the 
relationship between the Point (bindu) in the centre of the goddess's mandala and 
its triangular core. The goddess is both the Point, which in mythical terms is the 
Linga, and the triangle that emerges from it. Her bent form represents the latter. 
Thus the KuKh says that this triangle is the face of the goddess who emerges from 
the Linga.* In some places she is called Triangle — Trikoņā.* Accordingly, she is 


also commonly called Vakrà, which literally means *crooked"; or Vakrika — ‘little 


Vakrā'. These names implicitly refer to the Triangle, which is her sacred 


' Gkuficya pravised ya tu kukārā tena sā smrtà [k kh -tah] | 
pranayogakrame sā tu dehinārh sarvajantusu | 
sthitā sā devadeveši nādarūpā kha-m-āšritā || SSS 47/43cd-44. 

O goddess, by first churning her own navel with her tongue the universe was born from 
her womb by means of (her) divine Yoni. O great goddess, from then on she was known as the 
goddess Kujā. 


svanābhimathanād devi svakīyarasanā purā || 

brahmandam garbhatas tasyā jatam divyena yoninā | 
tadārabhya mahešāni kujā devīti višrutā || Parātantra 3/2cd-3ab. 
* KuKh 5/29. 

* KuKh 30/59. 


42 INTRODUCTION 


Note, finally, that other derivations of the Kubjikā's name do not relate to 
her bent or crooked shape. If, as Kuiper' suggests, the word kubja is of Munda 
origin, the following Sanskrit derivations of her name are no less fanciful than 
those we have examined. One explains it as a compound with the meaning 'she 
who is born (jā) from earth (ku) and water (ab)? Another derivation of the name 
Kubjikā is found in the Kubjikanityahnikatilaka where we read that: 'the letter Ku 
is the :seed-syllable-of-the-Earth- which is on-a-lotus- (abjikā):* In other words 
Kubjikā is the goddess who, as the divine embodiment of the Earth, sits on a lotus. 
This etymology appears to be an attempt to integrate the name Kubjika with Kuja, 
which is another common name of the goddess." This name is derived from ‘(she 
who is) born’ — 'jā' — from the *earth" — 'ku'? But although this is possibly a 
correct etymology, it does not provide us with any insight into the name or the 
nature of the goddess who is rarely, if at all, specifically associated with the earth 
in the sources. 

Let us now return to the narrative. When Kubjika emerged from the Linga: 


Penetrated y the bliss of the Command and aroused by 
the joy of the hymn (addressed to her), the great being said: “I do not know 
who is praising me here. To whom should I give a boon? My gaze (drstipata) 
is hard to behold like a venomous snake (astvisa). How have (you been able 
to) bear it? Then ask for whatever you please!” 


The version in the $M reports the goddess as saying: 


"Distracted and greatly aroused by the delight of the hymn, I 
do not know who is praising me. Who am I? To whom should I 
bestow boons? Like the venomous look of an angry snake 
(kruddhāhivisadrstivat) my look is hard to behold. I will grant a boon 
to whoever can endure it." Then (seeing that it was Bhairava, her) face 
filled with joy, she was ready to grant (him) a boon.’ 


' Kuiper 1948: 42ff. 

> Schoterman (1988: 11) based on the Sarivartāmaņdalasūtravyākhyā (fol. 1b). 

* kukārah párthivo [gh: pathivo] bījo abjikoparisamsthitah | KnT 1/3ab. 

^ This is the form of the goddess's name, for example, throughout the Hymn of Twelve Verses in 
chapter five of our text i.e. KuKh 5/72cd-84ab. Just as Kubjī and Kubjinī are common variants of 
the name Kubjika we also commonly find Kuje$vari or Kuješī for Kuja. 

? See BB quoted in notes to line two of the Mālinīstava in chapter 4 of the KuKh. 

* KMT 2/6-8. 

7 parityvaktasamādhānā stotrānandātivihvalā |l 

na vedmi [kh: vetti; g: venvi] ko mama stota [kh: stauti] kāham [kh g: koham] kasmai varapradā | 
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According to the version in the SKh, after the goddess expresses her 
surprise that the god can bear the power of her gaze she pledges that: “I am giving 
you a (Mii by virtue of which you will be able to see (me).” ' The KuKh, 
describes this powerful theophany as follows: 


O Sambhu, the Linga has been burst apart and I who possess a 
beautiful lustre have emerged (from it) in a crooked form, horrific and 


(my) face the Triangle. I am dark blue and red. I have three eyes and 
(my gE The gaze I possess (is like that of a) 
lion and so (I am called) ‘she who has the lion’s gaze’ 
(simmhavalokini). 


Although in the parallel passage in the KMT and the SM the goddess is 
said to be dark like ‘blue collyrium’, elsewhere she is repeatedly said to be both 
dark blue and red, as in our text.* The dark red and blue colour can be associated 
with blood. Commonly the colour of fierce Tantric deities, it symbolizes their 
power that is especially intense because it draws from negative forces that have 
been reformed for higher spiritual purposes. The Vedic goddess (Eg the 
embodiment of(§GHSSijMPis said to be this colour, reflecting that of the cloth that 
has been soiled by the bride on the night of the consummation of her marriage.’ 


duspreksyo [kh: duhpreksyo; g: duhpreksam] drstipāto [g: -yato] me kruddhāhivisadrstivat [kh: 
krūddhāšī; g: kruddhasim] || 

yena kenāpi sodho 'yarı varam tasmai dadāmy aham | SM 2/127cd-129ab. 

! divyam dadāmi te caksur yena tvam daršako [g: damsako] bhavet | SKh 29/18cd. See note to KuKh 
4/47cd-48ab. 

* KuKh 5/29-30. 

? For example in KuKh 68/2 where the goddess, there called Cificini and Mātanīgī, is said to be of 
this colour and very fierce. Her visualized form is described there in the following verses. 

^ [n order to counter the sorcery (krtyā) of someone who wishes evil for the bride, a purifying bath 
is prescribed as part of the Vedic marriage rites (AV 14/2/65). The couple recite the following 
verse while looking at the red and blue evening sky in order to propitiate the goddess Krtya: 


Her hue is blue and red: the fiend (krtya) who clingeth close is driven off. Well thrive the 
kinsmen of this bride: the husband is bound first in bonds. RV 10/85/28 = AV 14/1/26 (trans. by 
Griffith) 


Lal (1980: 45-46) explains: On the morning after the garbhādhāna ceremony, which is 
performed on the fourth day after marriage, the cloth worn by the bride, which has been soiled by 
the nuptial consummation, is given over to the priest. Indeed, the red and blue blood spots on the 
cloth are regarded as representing Krtyà and hence as inauspicious. The garment, which is called 
šāmulya, is supposed to be extremely ominous if retained in the house. It becomes a walking Krtya 
and associates herself with the husband thereby bringing all disasters upon him (RV 10/85/29 and 
AV 14/1/25). 
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The black (= dark blue) colour of the goddess is explained in the Kubjikā Tantras 
by her close connection to Kali. Called Kālikā in the KMT and Bhadrakali' in the 
KuKh, this is the identity of the goddess before she entered the Linga. Inside the 
Linga the goddess looses her dark colour and becomes the White Goddess 
(Gauri). There she receives Sambhu’s empowering Command (sāmbhavājūā) by 
her Kaula practice, which is grounded in her blissful, spiritually aroused state.’ 
Thus, when she emerges again from the Linga and so resumes her fierce condition 
she is not the same. She is not the same black Kālī who entered the Linga. This 
change is represented in the KuKh by the addition of a red component, 
representing the transformation that has taken place during her initiatory 


withdrawal. Another example of this change is recorded in YKh (1) where it is 
said ot Kall the goddess of the Northern Tradition (urtaramndya): 


(She) is the great, venerable and eternal power that moves 
within the energy of consciousness. When angry, she brings about 
destruction. When content, she is the means to gain success S 
Devoted to the practice of heroes (vīracaryā), she is 
Kubjikā) in the Western (tradition). Thus, that goddess is red fad 
passionate) (raktā) and is initiated into the Western Transmission (of 
the goddes 


Another reason why Kubjikā in this aspect is dark blue and red has to do 
with her relation to the NND the hymn in the SM Bhairava intones to her, 
that induces her to appear out of the Linga, he addresses her aiiim and 


(EEE) Moreover, throughout the Kubjika Tantras she appears as eigeisaémietig) In 
the Vedas, Rudra is said to be (lae and red Gatto). is throat is blue. His 
belly is black and his back red? — colours that probably relate to those of the Gg 

(9 The SM refers to the goddess asti ISS! 
establishes the order of the letters of the dēlimīmakpirabet. In this respect also, she 
is like Rudra who is also said to be a ruddy brown." This is because Rudra is the 


! See KuKh 3/160ff. 

? See, for example, KuKh 6/3-4ab. 

? mahāšrīšāšvatā [k, kh, gh: -svata] šaktih [missing in all MSs] cicchaktyantaracarini [k, gh: 
cisamktyatara-; kh: -taracarini] | 

samharakarini [k, gh: -nim] kruddhā sam tustā siddhisadhika [k, kh, gh: siddhisā * *] | 
vīracaryāratā sā tu pašcime sā kulālikā || 

tena raktā tu sa devi pa$cimakramadiksita [k, kh: pascime-] | YKh (1) 4/269cd-27 lab. 

^ sarvage devi rudrāni raudri [kh: raudra] dhruve [kh: dhrüve] || $M 2/(4). 

? Kubjika’s identity as Rudrašakti is due to her close relationship with the goddess of the Trika 
Tantras who is regularly portrayed as Rudrašakti. 

$ RV 2/33/5. 

TRV 1/114/1,5. 


THE MYTH OF THE GODDESS 45 


Fire just as the goddess is Sarnvartā, the energy of Fire. Drawing from Vedic, 
Epic and Purāņic literature, what Kramrisch' says of Rudra applies equally to the 
goddess: 


'Of ruddy brown complexion he shines in many colours"? lik 
Indeed Rudra is Agni and Agni is Rudra.’ 


dightning and the sun. Fire is the power of illumination and is concentrated in him. 
He burns; he is atrocious, and full of heat; like fire he devours flesh, blood and 
marrow.? The Wild God - the essence of fire — is in the fire, in the waters, in the 
plants; he has entered all beings.* 


Th olour symbolizes the (S0ddESgSYTIdSIKGTSpect) 


which she has in common with Kali, her form prior to her entry into the Linga. 


This colour is also consonant with her nature as Just as the (black 
colour symbolizes her @B8H#UGHVE) aspect, th 


According to the KuKh, she laid aside her black colour and, 


presumably, also thesredswhen she was @practisingyausteritiesyandycelibacyy in the 
KadambasGayeronsthesViountainsofsthes\ioons She was thengyylitey the colour of 
espiritualssaztvas Empowered first by the transcendence of these two aspects, she 
then resumes them and emerges from the Linga in the Cave to spread the 
teachings and the liberating energy of the Command. 

When the goddess appears from the Linga, the god tells her that he has 
suffered a loss in his own power due to her intense austerity. Even so, he is still 
powerful enough to bear her energy and for her to feel shame about her own 
presumption of excellence. Moreover, she is now by the 
bliss of the new, refreshed Command she has attained directly through her 
centuries of meditation in the Linga. And so it is she who now grants the god a 
boon." The Command of the old transmission, which is that of the god, is weak 


' Kramrisch 1981: 15. 

? RV 2/33/8-9. 

? TaiS 2/2/10/4; 3/5/52; 5/5/14; cf. MBh 13/146/1-2. 

^ TaiS 2/2/2/3. 

* MBh 13/146/4,7. 

5 TaiS 5/5/9/3; cf. AV 7/871. 

7 See, for example, KuKh 5/73cd-74ab, 9/28 and 13/61cd-62. 

8 See Dyczkowski 2004: 175 ff. concerning the ambivalence of Kubjika's erotic nature. 

? KuKh 6/3-5. 

10 KMT 2/6-8. There is an irregularity in the numbering of the printed edited text here. The diction 
*srībhairava uvāca” has been counted as if it were a separate line of a verse. The same error occurs 
after KMT 2/11. 
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compared to this new Command of the goddess, but even so, it is still powerful 
enough to allow the god to receive the new one from her. So the god implores her: 


“O Great Goddess! Be gracious! Give me the grace of the Command 
(GER O Mother Kujā, by your fierce austerity, I have suffered a 
loss (hani). O goddess, I have (already) said this (to you before)” 

When the Great Goddess heard this, overcome with shame (salajjā) 


and with a tearful look (she asked): “What have you achieved that I (should 
be made to feel so) embarrassed (/ajjapita)?"! 


Here the KuKh departs from the KMT. One could hazard to say that it is 
more consistent with the basic principle upon which the transmission is based. In 
its most excellent form, the transmission of the Command PES It 
is imparted in a moment by means of the highest, most sublime and powerful 
form of initiation, the vision of the goddess in which it is not only her that is seen 
but, above all, she who sees the neophyte who, like the god himself, is ready to 
receive it. Thus as soon as she emerges from the Linga, instead of imploring her 


for instruction, the god exclaims that he is experiencing the signs that he is 
undergoing the initiation the goddess imparts by her powerful and gracious gaze: 


(The goddess said). “When I saw you who are Bhairava’s bliss, 
I became bent over with thus I became 
Vakrika (the Little Crooked One) adorned with the rays of (my) eight 
limbs. I then became Vakra (the Crooked One), (endowed with) a 
divine body and very strong. You were pierced merely by being seen 
(by me). It is I who have brought about this reality (tathya)”. 

(The god replied) “I have been pierced by you who are power 
(Sakti). I am in distress because of (your) gaze. Deprived of 
(consciousness by sleep and inebriation (ghürmi), I have not seen your 
body. Stolen away by another mind, I neither see nor hear (anything). 
Then, O goddess, I was pierced by you with (your) gaze.” 


The god is looking for the goddess impelled solely by the desire to develop 
spiritually. He does not just want to unite with her, although this will ultimately 
take place to serve both as the sign and means of his spiritual fulfilment, 
according to the version in the KuKh, and hers according to the KMT. Previously, 
when the goddess was Kalika and was presented to Bhairava as his future spouse 
she was, as young women are in such circumstances, shy and bashful. But once 


! KMT 2/9-1 lab. 
* KuKh 5/31-34. 
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she has sincerely served the god for a time he realises that she is truly devoted to 
him and offers to give her whatever she desires. At that point, seeing that he is 
sincere and really loves her, she became ‘free of shame and enthusiastic”.' Now, 
conversely, the goddess feels shame because the god’s spiritual power is clear 


evidence o One is reminded of the great 
Kashmiri saint Lal Ded. She was so pure that no lustful thoughts ever came to her 
mind and so would walk naked in the streets without shame, until one day she met 


another great saint. Jayalal Kaul quotes the Asrār-ul Abrār that records the 


incident as follows: 


She was sitting nude at a wayside. People passed that way but she 
continued sitting nude and did not heed them at all till one of them came near her. 
When he came near, she at once veiled herself with herself and covered her limbs 
by pressing her knees against her abdomen. When he saw this, he accosted her: 
*O, you who are mad (sic) in love with God, what's this? You sat nude while a 
large crowd passed by, unmindful of them and unabashed as if none of them were 
a living human being. But now I came and you hastened to draw in your limbs." 
She said to him: "For all those who passed by me why should I, a mad one with 
matted hair, unkempt and dust-laden, care for them? Now you came, 'a man', and 


saw me nude. I felt it obligatory to cover my limbs out of modesty".” 


The bashfulness the goddess feels is like that of a woman who sees a man 
she secretly loves very much. She looks at him and he bears it — that is, he looks 
back into her eyes. She feels ashamed, as the goddess says, because she has 
pierced him with her gaze and brought about the reality that is their love. Thus she 
fulfils the wish Bhairava had expressed before when she was in the Linga and 
said: "And so look upon me with love so that I may be graced.'? She is ashamed 
because she wantonly looked at Bhairava with passion. Bhairava is smitten with 
love for her and she feels shame because it is unseemly for the woman to make a 
man fall in love with her. Moreover, it seems from what Bhairava implies in the 
KuKh that she appears out of the Linga naked. But Bhairava protests that he is so 
overwhelmed by her (alluring) look that he fell into a swoon and so did not see 
her body. Much of this is also implied in the version in the KMT although it is 
stated less overtly there than in the KuKh. This is, however, fairly clear in the $M 
where we read: 


! KMT 1/31b, quoted above, p. 4. 
? Jayalal Kaul 1973: 21-22. 
> KuKh 5/14. 
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The goddess who had (just) emerged from the Linga and heard 
the gods words, assumed a sweet (loving) (mādhurya) form (mūrti) 
and was bent over (kubjika) with shyness (/ajja). Then she thought (to 
herself): *How is it that the teacher and lord of the gods, demons and 
the three worlds desires grace (from me)?” Then Siva spoke (to 
Bhairava).! 


Bhairava's gaze is no less powerful than that of the goddess and his 
responses are strangely analogous. In the second myth narrated in the KMT, the 
When she is presented to 

him and he sees her, his sexually aroused state causes him to feel shame. 
Disturbed, he looks around to see Kamadeva, the god of love, whom he burns to 
ashes with the fury of his gaze.” In this case, when the goddess bursts out of the 
Linga, she is also fierce, angered by the arousal she feels. When she sees the god, 
she feels shame because of her own arousal. But although Bhairava is, like the 
god of love; passion itself (rati), despite his momentary weakness he is powerful 
enough, to bear the goddess's gaze. Although he is violently shaken by it and even 
he is not burnt to ashes like Kamadeva. Instead he receives 


initiation by means of the intense power of the goddess's gaze because, as we read 
in the KuKh: 


Whosoever she looks at also goes to the supreme abode and, 
once the supreme has been reached, O god, he then certainly attains 
accomplishment.* 


Called the Gaze of the Lion (sirnhāvalokana) in the later Kubjika Tantras, 

it is the most intense form of the Command (fivrajfia) and the radiant energy 
it gathers 

together the energies of the one to whom it is directed. It removes the impurities 
that break up the unity of the energies and so brings about a condition of oneness 
(samarasya) through which the Transmission (krama) is imparted.” The Gaze of 
the Lion serves in the same way to purify outer reality as well. The goddess's gaze 
sanctifies and empowers not only deities and living beings; places are also 


! iti lingodbhava devi šrutvā devasya bhāsitam [g: bhasatah] |I 

bibhrāņā [g: vibhrāšā] mürtimadhuryam [kh g: -ryya] lajjayā kubjikabhavat | 
surāsuragurusvāmī [kh g: -svami] trayanam jagatām api |1 

icchaty anugraham kasmād iti dhyātvāvadac chivā [g: -vadastivā] | SM 2/135cd-137ab. 
? See KMT 3/14cd-20. Quoted below on p. 66. 

* See KuKh 6/82-83. 

* KuKh 7/37cd-38ab. 

? KuKh 38/22. 
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transformed into sacred sites by her looking at them in this way.' Her gaze 
purifies amulets and the scriptures.” For the same reason, no doubt, the goddess 
views the mandala with the fierce and powerful gaze of a lion.’ Empowered by 
the goddess, the initiate can transmit this same purifying energy. He shares in the 
deity’s power, which he can use to initiate others and successfully complete the 
rituals and yogic practice he undertakes. Gazing in the ten directions he purifies 
them, creating the sacred space within which they can be performed. Protected in 
this sacred space from outer, negative forces he performs magical acts and attains 
magical power (siddhi)." 
The adept who has achieved perfection in the recitation of mantra gains the 

power to induce trance in others by his gaze." The First Siddha, a 

"the god, was such a man that whatever and whoever he gazed at reached the 
supreme plane of existence.° Sinners attained perfection (siddhi) just by seeing 
him, touching him or speaking with him.’ Similarly, the well-tested disciple 
receives initiation from the teacher by his powerful and compassionate gaze.* Like 
Bhairava in this passage, the disciple's body shakes and he experiences the 
pervasive presence of the deity.’ In this way the disciple is purified by the 
penetration (avesa) of the deity and its power. 

Monier-Williams suggests the following meanings for the word āveša-: 
'entering, entrance, taking possession of, absorption of the faculties in one wish or 
idea, intentness, devotedness to an object, demonical frenzy, possession, anger, 
wrath, pride, arrogance, indistinctness of idea, apoplectic or epileptic giddiness'. 
We can see from the range of meanings that the dominant notions associated with 
this word are strong emotive states, mental aberration and concentration combined 
with 'entering into', 'penetration' and, by extension, 'possession'. The last of these 
meanings in English generally carries with it negative connotations. 'Possession' 
in English normally means the entry into people of demonic beings who lay hold, 
control and derange them. But possession may also be a good thing if positive 
spiritual forces possess the person. Quakers, for example, value possession as the 
‘spirit of prophecy", and the signs of this form of possession are outwardly similar 
to that due to demonic beings. The most noticeable and common sign is a bodily 
tremor or even violent shaking — hence the name 'Quaker for the members of this 


' KMT 2/117 = KuKh 6/219cd-220ab. 
? KuKh 5/52. 

> KuKh 5/71. 

^ KuKh 39/158-159ab. 

* KuKh 8/76. 

* KuKh 30/199. 

7 KuKh 30/200cd-201ab. 

* KuKh 32/64cd-66ab. 

? KuKh 33/28. 
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Christian sect. Negative connotations are also associated with the word in 
Sanskrit, as we can see from the range of meanings supplied by Monier- Williams. 


and a wide range of other 
malevolent beings. But, the existence of positive, desirable forms of possession or 
‘penetration’ were acknowledged in India from Vedic times.' One name for a 
because, like 
the Quakers, he too was penetrated and 'possessed' by positive spiritual powers 
which made his body shake. 
Centuries later the Tantric traditions, especially those of the Gh 
"Tantras and, subsequently, those of the Kaula Tantras, paid attention to the 
positive, spiritual dimensions of possession. At the lower, more elementary levels, 
possession by the goddess bestows magical and yogic powers. The KMT, for 
example, declares that a virgin girl who is possessed (āvešapūrvikā) by Kalika, 
one of the attendants (ditt) and aspects of the goddess, is capable of telling those 
who inquire from her everything about the past and future, what is auspicious and 
what is not.” Possession came to be seen as a basic manner of understanding the 
most elevated forms of religious experience, including even that of the ultimate, 
liberating realisation. This is how it appears in the exegetical and independent 
works of monistic Kashmiri Saivites. Thus Abhinava defined it as follows: 


Penetration (avesa) is (the emergence of one's own) supreme 
nature due to the submergence (of the lower) fettered (asvatantra) 
(subject) brought about by Siva who precedes (all things) and is at one 
with (his own power). 


! Smith (1993: 4) explains: The verb in the sense of entry, 

though as a person through a door. Often it is used for 

or we might risk saying, possessing, a person (RV 1/91/11, 8/48/15, 9/8/7, 9/25/2, etc.), certainly 

indicating a ritual context. However, it also expresses the sense of a deity entering a house 

(10/85/43), an expression of personal intimacy (10/10/3, 10/85/29), of rivers entering the ocean 

(3/46/4, 6/36/3), of sickness entering a dwelling (6/74/2), of Agni entering the heaven and earth 

(3/3/4) or mortal (5/25/4), and finally, in a rather cryptic passage, of the protector of the universe 

entering into the speaker (1/164/21). The word occurs frequently in the Yajurveda texts, often with 

the meaning of divine powers entering the sacrifice or the sacrificer. (...) In the Vedas à-vis has 

the sense of pervasion, immersion, and participation, a conceptual neighbour to possession (. .. .) 
Here we note only the positive connotations although we also find, as we would expect, 

negative ones also. 

? Cf. Gombrich 1988: 37. 

> KMT 7/54. 

“TA 1/173cd-174ab. 


THE MYTH OF THE GODDESS 51 


This sophisticated understanding of possession is hardly found in the 
sources to which the Kashmiri exegetes refer. These focus instead on a notion 
well known to the Kubjika Tantras and more in consonance with the immediate 
meaning of the word. Thus, according to the MVT, which Abhinavagupta respects 


y this spiritual energy, 
the adept is ultimately elevated to the liberated condition which is said to be in the 
MVT, as it is in the the Total and complete 
penetration i otherwise it occurs in 
«ages; The MVT, for example, refers to as many as f 
penetration of Rudra's energy.' Central to Kashmiri Saiva soteriology, however, 
are three forms of penetration by this purifying energy. Although defined in the 
MVT, they do not appear anywhere else there. Even so Abhinavagupta elaborates 
them in his own extensive and profound way so as to include all forms of spiritual 
practice. 

The energizing penetration by the deity into the initiate, which is 
accompanied by bodily tremors and other outer signs of possession,’ is one of the 
cardinal features of all Kaula cults and their precursors, especially those of the 
Bhairava Tantras. The teacher looks for these outer signs in his disciple when he 
gives him initiation to check that this is taking place. Accompanying the outer 
signs is the inner, transformative experience that our text defines as 'the arising of 
the bliss of consciousness'.* From this perspective, āveša is both the means and 
the goal of initiation and, ultimately, of all spiritual discipline. Accordingly, the 
KMT describes a series offÁUtüas,Nü hat are set in relation to the Sixfold Path of 
the cosmic order projected into the body along which the individual soul travels to 
liberation.* They mark its progressive rise through the principles of existence up 
to the Transmental attained through Sambhavavesa, the sixth one In the course 
of the initiation that renders him fit to worship the deity,° the adept is purified of 
his sins and spiritual impurities by this penetration.’ It is brought about by the 
goddess herself who is th fmm) that is, by her Command’ of 


' This is explained in TA 1/186cd-196. 
* KuKh 36/32. 

> KuKh 26/17. 

* See note 57 to KuKh 2/29-30ab. 

* KMT 10/76-80. 

$ KuKh 13/140ab. 

7 KuKh 13/100-101ab, 130. 

8 KuKh 7/41cd-42ab. 

? KuKh 18/97. 
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which it is a sign.' And so although the goddess is gm she appears to 
biene because of the awesome power of the infusion of energy that 
her devotee experiences in this way. 

The devotee may receive this grace in a number of ways. It may come by 


just recalling the that is, the Triangle that is the 
' He receives the same grace by reciting the Malinistava 


in the goddess's honour.* A particularly intense form of penetration takes place 
when he hears the scripture. The goddess penetrates the body by the repetition of 
mantras” and seed-syllables." The KMT, for example, says of the mantra that lines 
the sides of the triangle — th that 'its utterance (meam and the 
penetration (ümmay(that accompanies it) occur at each place (within the body)'.* It 
also happens by (EI) the 
| and the The 
penetration of the Command is particularly intense if the Vidya of the goddess is 


recited while controling the movement of the breath." In these and other ways the 
adept who experiences the penetrating possession of theip the GiGi 
form of the goddess, acquires all the benefits GGRIWOHGIVNARGNSpiniiia, that she 


bestows." Indeed, penetrated by the Command, the yogi performs prodigious 
feats." 

Like the practice of mantra, Yoga also brings this about.'* Thus meditation 
on the Wheels (cakra) in the body is also said to induce it.” The yogi, immersed 
in (eenEmpladomN looking up into the infinite expanse of the 
transcendent (parākāša), experiences the penetration that is marked by the 
expansion of the bliss of consciousness and realises that that is his own essential 
nature.” Exhaling, he leads the energy of Kundalini upwards and, recalling the 


! KuKh 13/105-106ab. 

? KuKh 10/51. 

? KuKh 4/12cd-13. 

* KuKh 4/43-44ab. 

* KuKh 30/116. 

* KuKh 48/55. 

7 KuKh 8/98, 103, 54/10. 

* KMT 18/53ab uccāram tasya cavesam sthāne sthāne pravartate | 
? KuKh 11/37. 

10 KuKh 18/97. 

" KuKh 19/72. 

? KuKh 24/101. 

? KuKh 11/61-64ab. 

^ KuKh 12/5-6 ff.. 

5 KuKh 22/16. 

'5 KuKh 13/66-67. 

" See, for example, KuKh 36/31ff. (for Ādhāracakra) and 36/71 (for Anāhatacakra). 
'5 KuKh 26/17-18. 
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Divine Triangle, which is the goddess's face at the apex of Kuņdalinī's ascent, he 
penetrates into her and she into him.' Penetration into the centre of riangle 
above the head, which is the final resting place and ultimate seat of , brings 
about immediate possession because this is where the Command abides in its 
purist form.” 

The KMT goes on to report the dialogue that takes place between the 
goddess who has just emerged from the Linga and the god who now tries to 
persuade her again to give him the teaching. This too is a cause of her 
embarrassment.’ The god responds, consoling her: 


"First I told you (what is) in the field of the Rule of the Command and 
(then I told you that, as) my equal, once you have graced (the world, you 
should) then be the mother of the host (gana). To whom does this lineage of 
Siddhas belong that has come through the transmission from teacher to 
disciple (paramparyakramagata)? (In reality it belongs to both of us because) 
from me it (went) again to you and from you once more to me."* 


If the god taught the goddess in the past, it was not because he was 
superior to her but because it was his turn to teach. Now he pleads with her for the 
teachings, trying to persuade her to impart them by making her understand this. In 
this situation of humble give and take, not only does the god not present himself 
to the goddess as the better partner, but she also keeps trying, especially in the 
KuKh, but also to some degree in the KMT and the $M, to make him understand 
that he is the deity. Of course, neither the god nor the goddess can be less than 
perfect and pure in every way. Even so, for the sake of instruction and so that the 
original transmission of the Command between them may take place and initiate 
the transmission down through the lineages of teachers, the divine disciple must 
play the part of one who is short of realisation. Bhairava's initial transmission of 
the Command to the goddess was said to have removed her impurity, even 
though, of course, she cannot really be ever impure. The KuKh is more subtle. 
There the god who presents himself to the goddess is said to *wear the garment of 
Maya'. The goddess repeatedly tries to remind him that this Maya is just his 
ignorance of his true nature — not a real impurity. She tries at first to make him 
realise that he is perfect just as he is and so does not really need her to receive the 


enlightening Command. But this fails gi oudsmtavisdommM even for 


! KuKh 34/74cd-76. 

? KuKh 3/53. 

> KMT 2/11cd-19. 

^ KMT 2/11cd-13; cf. KMT 1/47 and 2/17-18 quoted above and below, respectively. 
? For example, KuKh 3/65cd-68. 

* KuKh 3/25-28. 
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a god. To set an example and topen he must 


receive the Command from the goddess to achieve the realisation of his supreme 
status and authority (adhikāra). The narrative continues: 


Once she had thus heard what Bhairava had said, the goddess averted 
her face from him and, overcome with shame, immediately and with force 
(rabhasā) she became manifest in a hunchbacked form (kubjikārūpā). (The 
god then asked her): “O goddess, why do you feel shame? I gave you the 
Command before. Now quickly give it to me. Do not doubt! Do not delay!" 

The venerable Kubjika said: “If that has happened (with such) force, 
it is due to the foolishness of ignorance. Or is it because of (your) intention to 
force (me to do it) (nigrahabuddhi)? O Kuje$vara, (is this) proper?" 

The venerable Bhairava said: “O goddess! You who grace everybody! 
Why do you not understand (this) within yourself? There is nothing devoid of 
me. Nor is there (anything) anywhere devoid of you because (our divine) 
attributes arefmmtummiymonjsiMü cause and effect. O mistress of the gods, 

ou are my teacher and I am certainly yours. This Command belongs to the 

Ghee RiGee AA not to (just) anyone. If you do not 

consider (me) to be (your) disciple then give (me the Command) because (of 
our) friendship." 


In the SM, Bhairava says: 


"O goddess, you are the mother of the universe. I am the god, 
the father of the universe. Nothing is devoid of you or I in the triple 
universe. The (most) intense Command on this path of the lineage of 

GGG now within you. O goddess, by virtue of (your) intense 
austerity, you have taken my Command away from me. O goddess, in 
order that you may grace the world in every age I give you the 
Command and, pleased (by this,) give it to me (also) in this (age). 
This, the Command of the Heroes, Bhairavas and Rudras has not been 
revealed. (But even so) O Parvati, it can easily be obtained from my 
mouth and yours. Be gracious and compassionate. Give (me) the 
Command (as you have done) before. I will (then) give it (to you) 
again. Do not feel shame; be (my) teacher.” 


! KMT 2/14-19. 

> devi tvam visvamátàsi [kh: vira-] devo 'harh [g: devaham] jagatah pita || 

na tvayā rahitam kificin [kh: kificit] na mayāpi jagattraye [kh g: jagatrayam] | 
siddhasantanamarge 'smin ājūā tīvrādhunā tvayi |l 

tivrena tapasā devi [g: devi] mamajnapahrta [kh: mayā-; g: -jfíaya-] tvayā | 
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arc three interchangeable for the 
male beings who preside over the phonemic energies of the letters. The Command 
belongs to them in the sense that they are the custodians of these energies that 
collectively are aspects of the Command. (SHSM ays that it is his Command, 
and it is by means of Bhairava’s ‘unlimited energy (tejas)' that the goddess bursts 
out of the Linga.” Even so, the Command is the essential nature of the goddess 
who contains the energies of the phonemes. So the god is saying to her that she 
should not be reticent. Even if she does impart the Command to him, it is 
nonetheless always his Command and so he does not lose his fundamental status 
as a teacher. It is merely renewed in accord with the natural course of the 
transmission. 

In the KuKh, the god refers to the reciprocal relationship between himself 
and the goddess as both teacher and taught before the goddess emerges from the 
Linga. He does this in order to encourage her to come out of it to impart the 
consecration and teach him.’ He tries to convince her that if she does not consider 
him to be her disciple, then she should think of him (GSM) and give him the 
Command.‘ He seeks the oneness of the passionate friendship of Siva and Sakti.° 
Both the means and the goal of knowledge, it is hard to know the power that is the 

Even so, the goddess promises that all this will take place. And 
when it does the god gratefully acknowledges that everything was revealed to him 
by virtue of the goddess's compassionate friendship towards him.’ For her part, 


_ the goddess always addresses the god as her friend, never as her husband, disciple _ 
_ or son, even though(Sliesisstrequentymsai Nro TbETHI STOUT ® 


In the version in the KMT, Bhairava again reminds the goddess of this 
reciprocal relationship after she emerges from the Linga because she is 
embarrassed, as women are, both by the awareness that union will follow, and 


kalpe kalpe tvayā devi [g: devi] lokanugrahakaranat || 

vīrabhairavarudrāņām ājūaisā [g: ajfiaya] na prakasita [kh: -sita] || 

sulabheyam tvadvaktrānte [kh: tvadvaktranam] madvaktrānte [kh: -vaktranam] ca parvati | 
prasīda kuru kārunyam ajnam [g: ājūā] dehi yatha pura [g: purah] M 

punar eva tu [kh, g: asmi] dāsyāmi mā lajjasva [kh: lajjāsva; g: larnjāsva] gurur [kh: gurumr] 
bhava | SM 2/130cd-135ab. 

! KuKh 6/21. 

> ŚM 2/124cd-127ab quoted above, p. 38. 

> See KuKh 3/22-24 and 5/8-14. 

* KuKh 3/21 and 4/50cd-51ab. 

* KuKh 38/13. 

* KuKh 3/21. 

” KuKh 69/1-2ab; cf. ibid. 4/50cd-51ab, 5/37, 44. 

8 See, for example, KuKh 4/3, 5/13 and 26/79. 
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also because she must be the god’s teacher for him to receive the consecration 
from her. In the KuKh the god points these things out to the goddess while she is 
still in the Linga presumably because once she has emerged from it, she is bound 
to initiate the god and impart the teaching if he passes the necessary test, as he is 
certain to do. In the KMT this is essentially a trial of the god's capacity to bear the 
intense energy of the Command, as every aspiring initiate must. In the KuKh 
another dimension is added to this test. The goddess insists that the god should be 
‘free of lust for her. The KMT makes no reference to this possible impediment to a 
pure and true union. In the KuKh, on the other hand, the goddess repeatedly 
accuses the god of approaching her not for the Command but rather for base sex. 
Moreover, she accuses him of intentionally being a temptation for her.’ Of course, 
the god strongly denies that this is his intention.’ He sincerely declares that all he 

and the Tantra also says that he comes ‘desiring grace’,* The 


god protests several times ——— 
This is one of the reasons he repeatedly addresses her a and even as 
"grandmother' He carefully distinguishes between the gexualgrelationship) they 
have had as husband and wife and the one in which he is the disciple and she the 


Even so the goddess repeatedly accuses him of 
being lustful.” She does, however, accept that he feels affection towards her, just 
as she feels towards him. Affection and friendship," not lust, is what there is 
between them.'' The god repeatedly expresses his devotion towards the goddess 
but rather than accept him as her devotee or disciple, she is moved to impart the 
teachings to him out of the love and affection she feels for him." At first, 
however, this very affection is an impediment. The intimate affection she feels for 
him does not allow her to assume the higher status of a teacher in relation to 
him." But in order to achieve any spiritual goal it is essential, even for the deity, 
to have a teacher. This means that he must become the goddess's disciple and, 

‘humbly attentive," be her servant.’ But the goddess does not want the god to 


' KuKh 3/67cd-68. 

? KuKh 4/3. 

> KuKh 3/22-24. 

* KuKh 3/165cd-167. 

* KuKh 4/2-3. 

* KuKh 3/64cd-65ab, 4/2 and 5/12. 
1 KuKh 3/20. 

8 KuKh 5/8-11ab, cf. 4/2. 
? KuKh 3/67cd-68. 

10 KuKh 4/49. 

'! KuKh 3/23. 

? Thid. 

5 KuKh 5/2. 

^ KuKh 4/4. 
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humiliate himself in this way. She accepts him as a disciple not as her servant, but 
‘as a friend. In this way she can establish a relationship with him that is one 


between (eguals and is free of gender distinctions? Finally, after she has 
empowered the god, the goddess instates him as her master (svamin), freely 
returning the status she previously received from him.” 

But, although the purity of their relationship is repeatedly emphasised by 
both parties, the god does finally ask the goddess to 'play' with him.* They must 
unite because this is the way the Command is transmitted. So the problem here is 
not what is done but the intent that is behind it. The god protests sincerely that he 
does not want mere sex. Indeed, in the Tīkā we are told that the god says that his 

power had been lost out of his foolish desire for sex.? Now his attitude is different. 
He has true devotion for the goddess and his sole intention is to regain the power 
he has lost. He can achieve this only through insight into his true nature, which 
can take place only by receiving the goddess's Command. This is what he truly 
wants. He understands clearly, as he himself says, that what one gains dishonestly 
is of no use. If he tries to cheat the goddess and unite with her under false 
pretences, it will be of no benefit to him. Moreover, he will have transgressed 
against the purity that is the basic nature of the Command and must be of the one 
who receives it. The goddess reminds the god that 'if the disciple possesses 
devotion and the teacher knowledge and both possess (an illumined) 
consciousness, then (a true) initiation takes place. Otherwise it is 
The 
purpose of the union is a spiritual one. It is the means by which the teachings are 
transmitted and with them the ultimate experience of liberating bliss. Their union 
could fulfil no other purpose. The god can create and destroy the entire universe. 
He can do everything alone without the goddess, except receive the liberating 
seed of the Command. This he freely admits in the concluding chapter of our text 
where he says: 


O Mistress of the gods, according to this teaching you are my 
teacher. Neither Rudra, Bhairava, the Heroes or anyone (else) possess 
the Command. (All this has been) revealed (to me) by virtue of your 
compassionate friendship towards me.’ 


! KuKh 5/3, 5/37. 

? KuKh 4/50cd-51ab, 5/37, 4/4. 

? KuKh 4/51. cf. note to ibid. 4/38. 
* KuKh 4/26cd-28ab. 

"T MS K fl. 67a. 

$ KuKh 5/7. 

7 KuKh 69/1-2ab. 
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Then we are told that the god was 'permitted to marry' the goddess and he, 
in the form or CER ceived the Transmission (krama) from her. So 
everything is set straight. It is not the god who condescends to marry the goddess, 
as it appeared in the beginning when they first met in her fathers home. 
Ultimately, in fact, it is she who permits him to marry her. As we shall see in 
chapter six of our text, the goddess does unite with Bhairava who comes to her in 


. each of the sacred seats. (hisidoesmotiakesplacesforitheysod'syorstheysoddess's 

(IESUS although this pleasure -mamada is essential for the ammonutosiyestuuitémis 
The union is essential to generate the lineages that propagate the transmission. 
Thus, in this perspective, there is 

CKknowledge and union with the goddess. The god hints at this process.' When they 


are (Reds hey arcepunesdisemiodiedabeimgss But when they 
The god says that this is not 


wrong because it is essential for the creation of the world and accounts for why it 
is full of passion." 

Once (Bhairava) had spoken thus, then the goddess (said): “All this 
will come to pass! O god, this, the final (teaching) (pascimedam) has (already) 
been created and it is free of the earlier portion (of the teaching) 
(pürvabhàga).? 


The ‘previous tradition’ ((pūrvasāntāna) is that of the/Siddhas. This new 
and final teaching is also transmitted through lineages of Siddhas) Thus it is, like 
the previous one, a Path of the Siddhas (siddhamārga). The ‘earlier portion’ is the 
previous! Kaula tradition established by(Matsyendranatha) The god revealed this, 
the previously to the goddess. Now the 
goddess assures the god that she has already generated the new, subsequent 
(pašcima) and final (pascima) transmission.(Blieggoddess;sateaehingaisoaula)but 
euenusomismmcepencenteoftulvinteyencnaismicanlamteadem In fact the ‘previous 
tradition’ is variously represented and incorporated into the Kubjikā Tantras and 
Matsyendranatha is credited, as he is in other contemporary Kaula traditions such 
as th with being the Siddha who originally 
revealed the Kula modality of Tantrism. Nonetheless, the Kubjikā tradition is 


concerned to establish itself as a trulyfimdependent Kaula selioob) which is a quite 


Once all this has taken place, the goddess reassures the god that he should 
not worry becaus 
"the world. In this version the goddess only promises that she will transmit the 


! See KuKh 5/8-11ab. 
? See KuKh 3/20-24, 4/1-12ab, 4/16cd-31ab, 47cd-51, 5/1-14, 37, 44. 
? KMT 2/20. 
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Command the god desires so much to receive. There is no explicit reference to her 
actually transmitting it to him. The version in the KuKh, as we have seen, differs 
in this respect. It even goes into some detail concerning the nature and manner the 
Command is transmitted on that occasion. The ŠM makes up for the omission by 
adding details to the mythical narrative instead. There we read: 


The venerable Kubjikā said: “Whom should I also praise here? 
(Tell me) you are my authority. Does not he who is the teacher of (all) 
teachers save me (also)?" Then once the god had heard Parvati’s 
words with regards to the activity of the Siddha Path he replied to the 
goddess, the beloved of (his) heart. 

Bhairava said: "O goddess, do not disdain (my) distress 
you do not consider (that you possess the) status of a teacher (in my 
regards then at least) do your own (work) out of friendship." When the 
(goddess) had understood the veneration (sadbhāva) the God of the 
gods had (for her), as it was in reality, the mistress of the gods smiled 
and said: "Be it so, how (could it be) otherwise?" 

The venerable goddess said: “O sinless one, I will give you the 
Command on the very beautiful Island of the Moon. On this path 
(traced by) the lineage of Siddhas, you will be Mitranatha I do not 
wish to leave the divine plane of the Island of the Moon, (but I will do 
so as) I am your beloved of the path of the Western Tradition. I 
received this Rule (samaya) previously by your permission (anujfia) 
and I will guard it and g 

When the Great Goddess had given to the God of gods the 
Command, she who is the mother was recollected in this way (by the 
god) within the Wheel in order to come from the Wheel of the 
Skyfaring Goddesses (khecaricakra) and the Island of the Moon. 
Then the goddess, setting out on the path with the aforementioned 


body, (assumed) a mild (komala) form and, having become propitious» 
s Sambhu, her mind was pierced with the flood of the nectar of - 


toward 


! See below, p. 86. 

? prastavyah ko [k: -vyā ka; kh, g: prastavyā kā] mayāpy atra pramánam me bhavān iti |l 
sa pratārayate kim mam gurünàam api yo guruh [g: guru] | 

Srutvā [g: stutvā] vākyāni [g: vākyāņi] pārvatyāh siddhamargakriyam prati || 

pratyuvaca tadā devo [kh g: devañ] devim [kh, g: devi] hrdayavallabhām [g: -vallabha] | 
Sribhairava uvāca 

mavajna [k, kh, g: māvajūā] viplavam devi prasadajfiam prayaccha mam |I 

manyase na gurutvam hi mitratvena nijam kuru | (cf. KMT 2/19cd) 
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The frame of the narrative of the KMT is loosely maintained in the KuKh 
by incorporating the concluding verses of the second chapter of the KMT, which 


refer to the/hierogamy that can take place once the god has been empowered» by 
the goddess and she-has-completed-her-tour,! If the god did not receive the 


Command when the goddess emerged from the Linga one can presume that she 

transmitted it to him on that occasion. All thdiililliays about this is that after her 
«UR the goddess 'having fashioned the Command again gave it to th 
his rather half-hearted reference is incongruous as the KMT continues in 
the following chapter to describe how the two got married. Moreover, it may be 
read another way to mean that once the god had been made the (igmenmienduob 
(Ge gave the Command again to the goddess.” Then, once the goddess 

awakened the Command, first by the tour and then by uniting with the god, she 

'returned there in accord with her previous for ? But this 

was her condition as NND 1: to Bhairava! 

So once union through which this transmission takes place is over, the 
whole series of events is repeated again in a perpetual cycle.* Reading the text in 
this way, the incongruity is reinforced. There is no getting away from the fact that, 
apart from this ambiguous reference, no mention is made of the transference of 


sadbhavam devadevasya vijfíaya paramārthatah || 

vihasyovāca devešī [g: deveši] evam astu [g: paramastu] kim anyathā | 

šrīdevy uvāca 

siddhasantānamārge 'smin mitranātho bhavisyasi | 

candradvipapadam [g: -pada] divyam [kh: dvipam; g: dvipyam] na me tyaktum manotsahah [kh 
g: — he] M 

pašcimāmnāyamārgasya bhavāmi bhavatah [kh: bhavata] priya [g: priye] | 

pūrve [kh: pürvvam] yah samayo [kh: samayā] deva grhītas tvadanujfiaya [kh: grhitas-] |l 

tam aham palayisyami yāmi kaumāraparvatam | 

agantum [kh g: ágamtu] khecarīcakrāt [kh: -cakrat] smrtā [kh: smrtvā] cakre [kh: ca *] 
tathāmbikā | 

mārgaprayāne [g: -pramāņe] kathitangayoge [kh: kathinā- yogye; g: kathinā- -yoge] devi tatah 
komalavigrahā sā [g: -sah] || 

krtaprapannā [g: krtah-] prababhūva [g: pravabhüya] šarhbhor ājūāmrtasyandamanāptavedhā 
[kh: — manāptaravedā; g: -spandamanāndhedā] | SM 2/137cd-146ab. 

! KMT 2/121 = KuKh 6/223cd-224ab. 

are commonly treated as neuter, the *great lord of Odra” may be the subject not the object. The 
meaning then would be that he gave the Command to the goddess. A variant in the second half of 
this line in the KuKh (6/224) eliminates this possible ambiguity, at least as far as the KuKh is 
chapter 3, p. 572. 

? KMT 2/120. 

* See note to KuKh 6/224cd-225ab. 
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the Command in the KMT even though the god supplicates the goddess insistently 
that she give it to him. Moreover, the goddess in the KMT says that upon 
receiving the Command, Bhairava should propagate the teachings: 


O god, I do not wish to leave the beautiful Island of the Moon. You 
should thus attend (to this), the last (pascima) of all the paths. Give it to all ` 


Nonetheless, in the following chapter of the KMT the two get married as if 
nothing had happened in the previous one. Indeed, both the god and goddess are 
so totally oblivious of what has happened in the previous chapter that the god asks 
her who she is. Anyway, once they get married and the couple have had sex for a 
long time, the goddess asks the god to stop because she is tired. The god says he is 
pleased with the goddess and says he is ready to give her whatever she wants and 


‘begins to instruct her. Significantly, the very first thing he tells her concerns the 
nature of a true teacher. 


‘drop of his vital seed (virya), that is, the Command. But he hastens to add that 
although it comes from him it is the Command of the supreme goddess. So once 
he has again established that he is the teacher, he assumes the role of the main 
speaker for the rest of the KMT, although the goddess does also teach in some 
places.” The situation in the explanatory Tantras, the SM and SSS, is the same — 
the speaker and teacher is Bhairava. There it is his role to explain and teach the 
KMT, which the goddess declares herself incapable of doing in the SM at the 
beginning of which she says: 


Very sacred, (the Srimata which is) the essence of the Tantras 


has been uttered by you in divine speech. I am not very intelligent, O 
lord; I cannot understand or utter (it). O god, hi NE 
has been hidden by you.’ 


Clearly, the god is the teacher in the SM rather than the goddess and so the 
problems that arise when the goddess is the teacher are not pertinent. The situation 
in the SSS is the same. It is the god who teaches and explains the meaning of the 
KMT to the goddess. Accordingly, there is hardly more than one allusion there to 
their conversation concerning who should be the teacher.* Actually, the problem is 


! KMT 2/21-22ab. 

? The goddess is the sole speaker in chapter seven and the teacher in chapters eleven to thirteen of 
the KMT. 

3 tantrasüram mahadivyam divyabhasoditam [g: bhaseditar] tvayā || 

alpaprajna tv aham nātha jndtum vaktum na Sakyate | 

gopitam [g: gopita] tu tvayā deva Srimatedam matottaram [kh: matottamam] || SM 1/64cd-65. 

* Formerly when the god and the goddess where conversing with one another, a decision was 
reached in the course of the dialogue concerning the relationship between teacher and disciple. 
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not resolved because in the KMT this exchange takes place well before the 
goddess enters the Linga, whereas in the SSS it follows the tour. Even so, the SSS 
leaves the matter there, although much further ahead in the SSS the god repeats 
what he has said to the goddess in an isolated statement in the KMT: 


You (have told) me (this) and I (have told it) to you. I (have 
been instructed) by you and you by me (in turn) again. O fair-hipped 
one, it has been told to you and from you it bestows liberation to 
others.' But even so, the god says: This (teaching) which is hard to 
attain arises for (the one) amongst men who is up to (his) last birth and 
has worshipped me with devotion for thousands of years.” 


The SM chooses instead to paraphrase a part of the dialogue in the KMT 
that takes place between the god and the goddess after she appears out of the 
Linga promising that she will give the god the Command on the Island of the 
Moon, and so he will become Mitranatha, the first teacher in the Age of Strife 
(kaliyuga) For the rest of the SM the god is the teacher whom the goddess 
questions and from whom she receives the teachings. The situation in the MBT is 
as we would expect. There the goddess is the teacher. Consequently, the dialogue 
between the god and the goddess concerning her status as the teacher is longer and 
more complex in the KuKh than it is in the KMT. This matter is not taken up in 
the other sections (khanda) of the MBT. One gets the impression that the KuKh, 
aligning itself in this way with the KMT, attempts to present itself as the first and 
hence oldest section of the MBT, although it is certainly not. It is also an 
opportunity to narrate the myth again in bits and pieces in chapters three to six, 
supplementing and modifying it to prepare Bhairava’s devotees to accept the 
eminence of the goddess. Although the excellence of the goddess is already 


clearly established in the KMT, there her status was not yet fully acknowledged. 
Although 11S eae NIRE eRe eave GN ISD 


' goddess Kubjika) is the goddess’s teaching, Bhairava is still the main speaker as 
in the preceding traditions. Here, in the MBT, the goddess comes completely into 
her own. 


The (god) said at that time: “Go to the land of Bharata in order to (establish your) authority in 
every way." SSS 4/2-3. 
! tvayā mahyam maya tubhyam tvayāham tvam maya punah | 
kathitam tava sušroņi tvatto hy anyesu [k: hy antesu KMT: tvatsanganyesu] moksadam |l 
SSS 19/103 = KMT 13/89cd-90ab. 
? yena varsasahasrāņi bhaktyā cārādhito hy aham | 
janmany apašcime pumsam prapyatedam sudurlabham | SSS 19/105 = KMT 13/90cd-91ab. 
> ŚM 2/147cd-148ab; cf. KuKh 4/50cd-51ab, 5/37, 44. 
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In short, we can say that the contradictions and anomalies in the myth of 
the KMT, which are corrected in various ways by later versions, are due in part to 
the evolution of doctrine in the KMT accommodated by the addition of passages 
and adaptation of others in the course of the redaction of the text. It is also the 
conseguence of an only partly successful attempt to integrate different narratives, 
a sign that the KMT was probably redacted in stages over a period of time and, 
perhaps, in more than one place. These narratives are as follows: 


1) Bhairava's marriage to the goddess. There GSNBNOBIEISIGHSIOBIIS) The first is 


spread over the first two chapters and begins with Bhairava’s acceptance of the 
goddess’s hand, offered to him by Himavat. In this version the daughter of 
Himavat is referred to as Kalika. The seeondsversion is found at the beginning of 
chapter three and is, essentially, a reworking of the well-known story of the 


Avati In that version the (@oRdeSSHiSMeveR metered ORS) 
2) The goddess’s tour that culminates in Bhairava’s union with the goddess and so 


concludes th 
3) The goddess's entry into the Linga on the Island of the Moon and her 
emergence as Kubjikā. If this long section' is removed we find that the preceding 
and succeeding parts of the first account fit neatly together. The first part ends 


with the god’s disappearance after he has admonished the goddess to tour India 
beginning with mount Kumara.” The GEGONINBIHNDEBIISENWIITINHENEOddESsis) 


4) The fourth narrative is woven into the third. It is the dialogue between the god 


and the goddess that serves to establish(ilīBIBOGCIESSISIRNORIŅ and, according to 
the KMT, permits her to transmit the Command to the god who, thereby 


empowered, becomes the @iS(ISIGGHANGNSIOPASAISMHSMEAGHAESS Thus, the 


! KMT 1/56cd-2/22ab. 

? KMT 1/56ab. 

? KMT 2/22cd. This insertion may account for an inconsistency in the narrative we have noted 
above. The first line of the section relating to the goddess's entry into the Linga begins with the 
statement that she went to Šrīcandraparvata — the venerable Mountain of the Moon (ibid.1/56cd), 
although in the rest of the narrative it is the Island of the Moon (dvipari šrīcandradevikālayam 
ibid. 1/68ab, candradvīpari manoramyam ibid. 2/21ab). It is possible that in order to weld this 
insertion into the previous account the line that introduces it — anvesandrtham devasya gata 
Sricandraparvatam (she went to the venerable Mountain of the Moon in order to search for the 
god) — is a modified version of a line which originally read (. . .) gata kaumāraparvatam (. . . she 
went to Mount Kaumara). This would make more sense. The god had told her to go to Mount 
Kaumāra, not to the Mountain / Island of the Moon. It makes sense that she should go there to look 
for him. The first line after the presumed insertion fits well with this hypothetical reading. There 
the goddess says: gacchamy aham punas tatra bhārate kulaparvatam (1 am going there again to 
the Kula mountain in India). This Kula mountain is, evidently, mount Kaumara. 
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Indeed, there is 


SL —— —.— 
them into her sacred sites. She does not remain there. Instead she appoints the 


local goddess there and her consort as guardians. No mention is made, as it is 
elsewhere, of the relation of these places to the propagation of the teachings, nor 
are the Siddhas there those that are commonly said in the Kubjika Tantras to be 


the founders of the lineages through which the teachings are spread. 

However, references to these developments are already found in the KMT 
and its most closely related Tantras. By the time we reach the MBT, the doctrines 
relating to the sacred seats and the propagation of the teachings from there 
reached their full development, as did another theme of the myth, namely, the 

which the KMT and its explanatory Tantras 
hardly care to develop. Thus, according to the KuKh, the emergence of the 
goddess from the Linga is presented unambiguously as the occasion for the 
transmission of the Command. The KuKh may well be making explicit what was 
originally only implicitly intended. At any rate the matter is treated at length, as 
this central theme deserves to be. Moreover, according to the KuKh, the goddess 
nd (Bhairavasis«thesSiddhá?in each one who 
founds the (Boddess'sdlineagecassoeiatedowithothatzseat. Finally, when the two 
meet,'they unite, Thus the marriage described in chapter three of the KMT is 
redundant and so is omitted altogether. 


The marriage of the goddess with the god' is, essentially, a brief adaptation 
of the well-known story of Siva's marriage to Pārvatī. Ignoring all that has 
happened in the previous two chapters, in accord with the earlier model, 
ostensibly the reason for the marriage is the; birth of their son Skanda who is 
destined to overcome a powerful demon, although the actual birth of Skanda and 
his fight with the demon is totally ignored. Goudriaan has also translated the 
following passage up to verse 33. He introduces his translation with a brief 
overview of the classic narration of Siva’s wedding found in the Parvatikhanda of 
the Sivapurāna.” Note that in the common version of the myth, of which the 
account in the Sivapurāņa is typical, the demon that threatens the earth that only 
Siva's son can overcome, is Tāraka. The demon Kraufica appears in the Purāņic 


! The marriage is described in verse 1 to 40 of chapter three of the KMT, which is called the Union 
of Passion that Propagates the Division of (the Act of) Churning (manthānabhedapracārarati- 
sangamah). 

? Goudriaan 2001: 190-194. 

* ŠPu 2/3/1-20. 
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version as Tāraka s general.' Moreover, he is born from the sweat of Siva’s brow, 
not that of the goddess’ as happens in the version in the KMT which is as follows. 


The venerable Kubjika said: “O Bhairava, tell me how marriage with 
you takes place. O Great God! What is the reason (for it) (nimitta) and whose 
purpose (does it serve)?" The venerable Bhairava said: “O goddess! O fair 
lady! (Previously) you went to (your) father’s temple (pitrmandira) (in the 
Himalayas) and, in order to kill (the demon) Kraufica, we were worshipped 
(there) by the gods. I will tell you all about how that (demon) Krauūica came 
into being. 

(When you were) travelling swiftly from place to place, (a drop of 
your) sweat fell somewhere. The demon called Krauíica, arrogant due to (his) 
strength, was born there. The entire host of gods who reside in the seven 
worlds, oppressed by that mighty one, went to the abode of Brahma. O 
goddess, along with them Brahma also went to see Visnu. Together with 
Visnu they considered: ''what shall we who are (thus) oppressed by the 
mighty demon Krauíica do? O Lord, tell (us) the remedy for that." “O Lord 
of Garuda," (said Brahma). “I have come in order to (find a way) to destroy 
(him)." 

Hari then said: “Apart from the son of the god and the goddess, none 
shall be able to kill him. Therefore reflect on how his birth can take place and 
having done so (find out) where Kuje$vara resides". (Brahma) the 
Grandfather (of the gods) said smiling: *(Lord Siva) has abandoned the body 
of the goddess and so is the guardian (of the worlds). Now may whosoever is 
capable make offerings once the fire (of passion) has been aroused. Where is 
such a one (to be found who is willing to be) burnt by the fire (of the god's) 
wrath when the job is done? We have fallen due to (our) great pride. We gods 
are destroyed?" Perceived by Hari (to be troubled) in this way (although) 
generated by Brahma, they all then said: "Now what is the remedy? The 
daughter of mount Himavat resides (there). She is single (eka) and, well 
cultivated, is devoted to the (sacred) feet of the lord of the universe. And the 
lord of the universe (himself) is (also) there." Having said this to the Spring 
and Kamadeva, these two who, endowed with (many fine) qualities, attracted 
the minds of the god and the goddess, were impelled by the gods (to do their 
job).* 


i ŚPu 2/3/14 and 16. 
? $Pu 2/3/10. 
3 KMT 3/1-14ab. 
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The version in the ŠM reads: 


When the goddess had thus established her fame in the country 
called Bhārata she then exerted herself again to fashion the rest. The 
mistress of the gods moved guickly from sacred field to seat, from 
forest to forest. As she moved from place to place (her) sweat, born of 
(her) exertion, fell on the ground. From that a great and fierce demon 
(mahāsura) was born called Kraufica. 

The three worlds suffered due to that very violent (pratāpa) 
being. Then all the gods along with Indra having approached Brahma 
asked him how Kraufica could be killed and (said): “O Lord, destroy 
(this) sin.” Brahma replied to those gods: “This great demon is hard to 
overcome. O Srikantha, O Vaikuntha, neither am I able to restrain 
(him). I tell (you) the truth: Parvati will give birth to a son from Siva 
(Bhava). She should kill this demon as he too is born from her." 


Now that the (right) time has come; Parvatī is close to Hara, 
out of love intent, on serving lord Siva. Place both Kamadeva and 
Spring there in the forest in such a way that union takes place 


»1 


(between the two) so as to restrain your enemy". 


! evam krtvà nijam [g: nijā] kīrtim [g: kīrti] varse bhāratasamjūake [g: -kar] | 

udyamam ca punas cakre §esam kartum samudyatà [g: samutsukam] M 

bhramaty āšu [k: asuh; kh: prabhramatyāh; g: asuh] surešānyā [kh g: -nyah] pitham ksetrad [kh: 
pīthāksetrād; g: pīthāksetrā] vanād vanam | 

prakramantyāh [g: prakramantyā] papdtorvyam [g: yapatovyam] prasvedah [kh: prasveda] 
Sramasambhavah [kh g: -bhavam] |I 

tato jātah pracaņdātmā krauficanama [kh: krauficanama; g: kroficanama] mahāsurah [kh: -ra] | 
tena tivrapratapena [kh g: -pena] piditam bhuvanatrayam |l 

tato brahmanam āsādya [k, kh: brahmāsam ā-; g: brahmamsa-] sarve [kh: sarvva; g: sarvai] 
devah [g: deva] savāsavāh | 

papraccha [kh: papracchah] krauficanasaya tatah [kh: tasyo] papam hana prabho [kh: prabhāh; 
g: prabha] M 

brahmā provaca tàn [g: missing] devān [g: devanam] durgharso 'yam [kh: urddharsoyam] 
mahasurah [g: -rah] | 

na Srikantho [kh: šrīkaņthā; k g: srikanthe] na vaikuntho [k kh g: vaikunthe] naham [g: na vai] 
Saktas ca [g: šaktyāšca] nigrahe [g: vigrahe] |l 

satyam vacmi [kh: vedmi] bhavat [kh: bhavān] putrara pārvatī [kh: pārvvatī; g: parvatya] 
janayisyati | 

tayāsāv asuro [k: tasyā-; kh: tasyāsācāsuro; g: tasyā-] vadhyo [g: vatyo] yasmāt [g: yasmā] so pi 
[kh: sampi; g: Sobhi] tadudbhavah [g: tadumbhavah] M 

samprapte [g: + ša] samaye tatra [k: tesam] pārvatī harasannidhau | 

vartate sampratam prītyā paricaryāparāyaņā || 

tatra kāmo [g: kama] vasantas ca ubhau prasthāpyatām [k: prasthapitam] vane | 

samyogo ghatate [g: ghātate] yena bhavatàm šatrunigrahe [g: šavigrahe] || SM 3/141-148. 
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The Burning of Kāmadeva 


In this way they (the gods) arranged everything: flowers, (newborn) 
sprouts and the like. Seeing that spring had come with sounds of cuckoos and 
full of bees, (Spring) said this at that time with a sweet voice: *'Kāma is 
piercing Bhairava! See with eyes full of the bliss of playful passion (madalasa) 
the thigh of (this young) virgin! Grasping (her) hand with enthusiasm as (she) 
embraced (him) round (his) neck, (the god) looked around (in every) 
direction. Doing so he was embarrassed and angry and burning with the 
great fire that destroys the triple world, Kama fell (to the ground) in a 
moment struck by the look (the god shot at) Kama. 

When the bliss of Kama (Passion) that obstructs (austerity) was burnt, 
Pritirati (the Intercourse of Love, his wife) seeing (this thing so) hard to bear, 
weeping, said: “My husband Ananga is no more!” Once that passion is 
controlled by (Bhairava), the one who bears the three-eyed form,-restraint; 


 gracean 
The $M narrates: 


Having decided (to do this), those gods did as Brahma 
suggested; (and so) having taken (this) order from them, Kama 
reached Hara's hermitage. Kama, along with Spring, Passion (Rati) 
and Love (prīti), entered the forest where the Lord himself was. There 
were great Putranga, Karnikara, Kadamba, Ašoka, mango, Arjuna and 
Campaka trees (there). (All of them) blossomed profusely due to 
Kama's arrival. These new flowers stimulated the god Hara. 
Gathering many (of them), the goddess come close to Hara. Kama 
also reached (the same place) at that moment and, seeing that the lord 
was blissful (with love), playfully shoot th 

The Three-eyed One noticing that his mind had wavered 
(savikara) he, the God of the gods, embarrassed and angry, looked 
around in (every) direction. (Then), burnt by the great fire that 
destroys the triple world, Kàma fell instantly, struck down by (Siva's) 
angry look. Bhairava saw the one who bore the bow and arrow and, 
angry with Madana, turned him completely to ashes with the fire from 
(his) third eye. A great hue and cry arouse from the gods in the sky 
and from Rati due to (this) senseless destruction. That moment Siva 
disappeared. Himācala got the news in detail from the forest deities. 


! KMT 3/14cd-20. 
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Then, when he reached the hermitage of the Three-eyed One, taking 
(his) daughter (with him, returned) to his home.' 


The version in the KMT continues: 


Then, when they reached (Bhairava), all the hosts of gods headed by 

the Q@SiSGISIGGHASjalong with the mhyalas pleased 

Kuješvara with divine hymns and lauds; (then) Hari and Brahma said this: 

“O god, devoid of your (sacred) presence (pada - lit. ‘feet’) we are worried. O 

Supreme God, attacked by Krauūca who is ferociously powerful, (even we) 

the gods of the gods are oppressed. O Lord, out of compassion, be gracious. 

We petition (you) to grant us freedom from fear. O Lord, marry the goddess 
who is tormented by suffering and fatigue." 


The Wedding Ceremony 


The venerable Bhairava said: *Where does she reside and to whom 
does she belong? Who is (her) mother? Who is (her) grandfather? Who will 


' iti niscitya [k: saficintya] devās te [k: manasa; g: devāsta] brahmoktam cakrire vacah [g: vaca] | 
grhitasamayas tebhyah [k: grhītarn samayajfiebhyah; g: samayes tanyeh] kamah [k kh g: kamarn] 
prāptaharāšramah [kh g: praptam-; k: -Srayam; kh g: -mam] |1 

vasantena sahāyena ratiprītisahāyavān | 

praviveša vanam kāmah [g: kamam] sthito [kh: sthita] yatrešvarah [g: -svarah] svayam || 
putrāngāh karnikaras ca kadambāšokapātalāh | 

sahakārārjunās [g: -karjunas] tatra campakāš ca mahādrumāh [g: -driimah] |1 
kandarpasamgamat [k kh g: -samgamas] tatra dadhire puspasampadah [kh: -padāh; g: -padam] | 
devam utkarsayāmāsa puspair ebhir [kh: -rebhih; g: — rebhi] haram navaih |1 

samādāya prabhūtāni [kh g: prasūtāni] devi prāptā [k, g: prāha] harantikam | 

kamo "pi tatksaņāt prāpya drstvā sanandam i$varam || 

bànam sammohanam nama presayāmāsa līlayā || 

savikaram tatas tryaksah [k: -ksyah] samlaksya [kh: sarnkalpā; g: samkalpya] ca [g: va] nijam 
manah | 

digo 'valokayamasa [kh: disamaloka-; g: dišā-] devadevas trilocanah [g: -na] || 

lajjāyamānena sakopena trailokyasamharamahanalena | 

sandipito 'sau patitah [kh, g: patita] ksanena kamo hatah [kh, g: hata] krodhanirīksaņena |1 
isucapadharam drstvā sakopam madanam prati [kh, g: pati] | 

trttyanayanotthena tejasā jatavedasam [kh: -sām; g: -si] |I 

bhasmavasesatam kamam [g: kamah] prāpayāmāsa bhairavah | 

hāhākolāhalo [kh, g: -lam] jāto [kh, g: jatam] devanam gaganāntare [g: gaganamvare] |I 

rates ca [k: rate va; g: rates va] vyarthanāšāya [g: vyartham-] tatksanantarhitah Sivah | 
himācalas tam upalabhya [g: -tamupalaye] vartam savistaram [k: savista *; kh: savistarās; g: 
savistaro] tadvanadevatabhyah |1 

tryaksasramam [g: tryaksarasrama] prāpya sutam [g: Sutam] grhītvā jagama [g: jama] 
tatrāvasare [g: -Sare] svagehe | SM 3/149-159. 
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give (her) to me? To whom should (I make my) reguest? What should we do, 
we who are without family?" Brahma said: “I am the one to whom one 
makes the request (for the maiden). We are those who make it. The one who 
offers the sacrifice (of the marriage rites) is called Himavat and the sacrificial 
priest is the Supreme God.” Once the Aged One had spoken thus to the Rsis © 

(he continued): *The messenger should (go) quickly and say 
this (to Himavat), namely: offer (your daughter) in marriage!" 

All who had gone (there) agreed and acknowledged the order by (a 
nod of) the head. Then with costly preparations and all auspicious things, the 
auspicious occasion full of bliss, the marriage, took place. From then on all 
this is the very fulfilment of desire.' 


The version in the $M reads: 


After (all this had taken place), Brahma; Visņu and Indra» 


informed the god (about what had happened), having first praised the 
Three-eyed One. "Be victorious ERES IEEE SEE IEEE) 

of the gods and demons! O Hara! Save (us)! Save (us), O Lord of the 
three worlds in order to make the triple world (once again) auspicious. 
O you who are worshipped as the refuge of the triple world, recollect, 
O god, the previous age (kalpa). O lord, you yourself have reflected 
on this (marriage) and are (now) thinking about it again. There is a 
great demon called Kraufica born from the sweat of the Daughter of 
the Mountains. He can be killed only by (her and) your son (tvatsuta), 
so take (her) hand in marriage." 

Having heard the words of Brahma and the rest, he agreed 
(saying): "So be it!” (And so) the god took the hands (of the) Daughter 
of the Himalaya with (great) respect. Then the gods along with 
Brahmā, having (thus) attained (their) goal, returned to heaven. 

After he had thus accepted the god of love along with the 
(many forms of) love that are (his) adornments, he was blissful and 
sported with Pārvatī out of love (for her). Then Sambhu, who was in 
love (with the goddess), said to the one born in the clan of the 
mountains: *O goddess, I am pleased by (your) veneration (sadbhāva) 
(for me). O lady of good vows, ask (of me any) boon. 


! KMT 3/21-29. 

* anantaram samāgatya brahmácyutapurandaráh | 

devam vijfiapayamasa [kh g: vijfía *ya-] stutim [g: stuti] krtvā trilocanam |l 
jaya deva jagannatha surāsuraguro [g: -rum] hara [g: harar] | 

trāhi trāhi trilokeša trailokyamangalaya [g: trailokya-] ca | 
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The Union of the God and the Goddess 


In the SM the goddess now begins by asking a series of questions. The rest 
of the Tantra continues in this way. The SM omits all that follows in the KMT up 


to beginning of chapter five.’ The corresponding account in the KMT continues 
with details of the actual union of the god with the goddess. Although omitted in 
the SM, this is the central event in this myth, as is the emergence of the goddess 
from the Linga in the previous one. These are the moments in which the goddess 
manifests in her most specific 'crooked' or 'bent over' form. Emerging from the 


Liüga, she is coming out of internal union with Bhairava's (and her own) energy 


(tejas) and is ready for outer union. In that context she is bent with 'shame'. Here 
the vision of the 'bent goddess' is attended by a reversal of the previous 
theophany. There she was powerful, solitary and new. Here she is weak, fully 
mature, in union and 'shameless': 


Bhairava was intent on churning (his energy) (mathana), while the 
womb (yoni) of the universe was constantly active (sadoditā). He was then 
centred on the act of churning in order to bring about the emanation of the 


smara [kh: smare] deva purakalpam trailokyašaraņārdite [kh: -bhasurarddite] | 

tvayaivāsya krtà cinta punas cintayase prabho |l 

adrijasvedasambhitah [g: -bhūteh] krauficanamo [k, g: -nāmā; kh: -nama;] mahasurah | 
tvatsutasyaiva vaddhyo ‘sau tasmāt pāņau grhanatam || 

brahmádinàm vacah [g: vaca] šrutvā tatheti pratyapadyata [k: pratipadyata; kh: prativadyasah; 
g: pratipadyate] | 

himadritanayam devah pāņau jagrāha [g: ya-] sadaram |l 

sabrahmāņas tato [kh: sabrahmakās tato] devah krtarthah [kh g: -rtha] pragamad [kh: pragamat] 
divam | 

angīkrtas [g: -krtam] tato nanga [k kh: nangair] anangakarabhüsanaih [g: 
ranamgakarabhüsaneh] | 

pārvatyā sahasanandas tadā reme 'nurāgatah [g: svadáareyenuragatam] | 

anuranyitas tadà [k: anurafijitavan; g: antarajyam tatah] Sambhuh [g: Sarnbhu] provāca 
girigotrajam || 

devi [g: devi] tusto 'smi sadbhāvāt varam prārthaya suvrate | SM 4/1-8ab. 

' Instead the SM continues with a long discussion of the nature of Akula, Kula and Kaula and the 
twenty-five metaphysical principles. The latter, are also discussed in chapter thirteen of the KuKh. 
This is followed by a section summarizing the contents of the sacred seats, which is said to be their 
‘pervasion’. This is followed by a long section on the eight Mothers (mātrkā), their form, Wheel 
and worship, including the fire sacrifice dedicated to them and the seven flames of fire. It extends 
from the middle of chapter three up to the end of chapter four. Chapter five of the $M begins with 
a brief section on the characteristics and location of the Mothers in the body. Then from here the 
SM takes up an exposition of a long mantra called Trikhaņdā and so returns to the KMT which 
deals with this Vidyā in chapter five. Note that in this way the $M has omitted a large amount of 
the Tantrasadbhāva, chapters 3, 6 and 8 of which are chapters 4 to 6 of the KMT. This is probably 
because it is originally an expansion of an earlier version of the KMT that did not incorporate it. 
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triple world. In love with (the goddess) Kubjī, the Lord of Kula was in a state 
at intense passion because of the pleasures of (their love) games, (and) was 
intent on the practice of the bliss of the nectar of Kula. The (goddess) Kuješī, 

bowing (before him) asked him this: *You have melted my limbs with the 
Yoga of Love (praņaya). O Bhairava, I am greatly pained because of the 
crooked form (kubja) (I have assumed in order to make love).”' 


This passage which describes the 'churning' of the goddess, that is, her 
union with the god, is analysed further ahead where the dynamic interaction of the 
goddess and the Churning Bhairava is discussed. Here we may note that in this 
way, the god and the goddess are finally united and both receive the Command, 
the goddess from the god within the Lifiga and the 
it. Thus both have the authority (adhikāra) to propagate the teachings and spread 
the same enlightening empowerment of the Command. Accordingly, the Tantra 
now moves on to discuss the conditions and manner in which this transmission 
takes place. The first requirement is a true teacher, that is, one who has undergone 
the same process and is fully initiated, and so the qualities of such a teacher are 
described next and the manner in which Bhairava assumes the form of the Five 

The rest of the chapter is concerned with the 
disciple's code of conduct, the Command, the descent of power (saktipāta) and 
the rise of Kundalini, which piercing through his inner centres, initiates him.” 
Something is also said about the tradition to be known and finally penance is 
perscribed for disrespecting the teacher.* 


The Goddess’s Pilgrimage 


We now move on to the next major theme of the goddess’s myth — her 
pilgrimage around the land of Bharata. When the goddess emerges out of the 
Linga, she reluctantly leaves the beautiful Island of the Moon she loves. She sets 
out on the pilgrimage Bhairava has ordained for her to spread the Command and 


to finally unite with him.(BHEINNEOIIOIEMI ISES) all of which are already 


! KMT 3/30-32. 

? In KMT 3/41-47ab and KMT 3/94-100ab, respectively. 

* These are taught in KMT 3/47cd-88, 3/89-93, and 105-111, respectively. 

“In KMT 3/112-119 and 3/126-134, respectively. 

5 See Schoterman 1981: 148-149 for a summary of the equivalent in the SSS and comparative 
table of KMT 2/24-116, SSS 1/36-37 and 4/5, 26-132. The SSS (1/36-37) lists thirteen places 
(sthāna) namely: Himavat, Meru, Candrādi (i.e. Candradvīpa or Candraparvata), Gandhamādana, 
Šrīgiri, Trikūta, Daradandi, Olamba, Karālākhya (MS A: karālarnvarn MSs BC: karālāsyam), 
Sahya, the Ucchusma forest, the lakes Hrada and ^ Nilahrada. The first four do not form part of the 
goddess's tour. Kiskinda which is mentioned in the following account is not listed. Olamba 
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sacred sites where goddesses reside. The goddess goes to each place and, looking 
at them with her empowering gaze, the beings who reside there become aspects of 
herself and the god. Then the goddess installs them there again as the protectors of 
the place, which is similarly transformed into the goddess's sacred site. 

The ĢIRNNIJONISIES) are given new names of which the KMT supplies 
didactic etymologies that relate to their origin or nature. Out of these ten places, 


the last five are especially important as they are transformed into the sacred seats - 
in which the Gma The 


genealogical analogy demands the presence in these sites of both the female and 
male partners, which is not necessary in the other places. The Great Goddess must 
therefore SERERE and then furnish her with a 
consort so that iri i This transformation and 
elevation of the local goddess to an aspect of the Great Goddess who visits and 
graces her is paralleled by the transformation of the site. Unfortunately, the 
original ‘untransformed’ sites cannot, at present at least, be identified except for 
the Sahya forest on the mountains near modern Pune of that name. This place, 
along with the others, was probably part of an earlier, possibly regional sacred 
geography. It is possible that after the goddess has gone to major sites around 
India she concentrates on those that are closer to her place of origin. By projecting 
into them the great seats located around India that are especially important as 
major Tantric sites, she transforms a minor, local sacred geography into a major 
pan-Indian one. The SSS subsequently internalises all these places by projecting 
them onto parts of the face and the area above it to the End of the Twelve above 
the head.' 

The goddess initially visits The four that can be identified are 


U in central and South India. The first is mounilmalat is identified with 
eas. she went td which is probably a mountain in the 
(@onkanamegion The next place is isk famous in the Ramayana for the 
forest in which Rama meets Hanuman and the monkey tribe who help him in his 
quest for Sita. It is commonly identified with the region around modern Hampi, 
which roughly corresponds to the medieval kingdom of Vijayanagara. After going 
to a cave called Daradaņdī whose location is uncertain, the goddess finally went to 
Kanyakumari that is, Cape Comorin on the shores of the southernmost tip of 
India. Thus she begins her tour in central India and travels in a roundabout way 
down to the extreme south. It is as if the Tantra is anticipating the future 


corresponds to the Western Himagahvara where the forest called Olambika is located (KMT 2/36- 
38). This place is transformed by the goddess into Oddiyāna. Karāla is transformed into Jalandhara 
(KMT 2/50-63ab) and mount Sahya into Pūrņagiri. The Ucchusma forest and the lakes Hrada and 
Nilahrada are in the place that is transformed into Kāmarūpa. See Schoterman 1981: 53-54. 

' See Dyczkowski 2004: 173 for a visual representation of their location on the face. 
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expansion of the Kubjikā cult into the Deccan, which, as we shall see, took place 
in the second phase of its development. The first of these five places is so 
important that it is treated as elaborately as if it were one of the major seats of the 
goddess. She does little more than grace the remaining four places with her 
presence and the emanation of her energy, the grace of her Command. In the first 
and last of these places, she also leaves behind a sacred shadow of herself. 


“I am (now) going again there to the Kula mountain in India 
that has been praised by those who know it as/$riparvata from ages 
without beginning. (Also) called (mount) Kumara, it is adorned with 
an umbrella for shade.” 

Once (the goddess) had said this, she immediately reached the 
venerable mount Kaumāra. The goddess who is the shade (chāyātmikā 
of the umbrella!) (resided) there (and although) unmanifest was (then 
in a clearly) manifest form. (The goddess) spent the time required 
(there) surveying the quarters. is all a great 
forest full of Lingas. Its circumference extends all around for 80 
leagues (yojana). It has four doors and, covered with countless sacred 
bathing places (tīrtha) and (inhabited by) (many Siddhas, it is 
incomparably beautiful. Populated by the hosts that belong to the 
attribute of , it was filled with many wonders. All of a 
Mec pm there) by the goddess's (gracious) 
gaze (drstinipāta), and so it is called Srīšaila (Srī's Mountain) 
established with the goddess's name. 

(The goddess then) drew a line (on the ground) of that, her own 
place, with her toe. A river arose there that is the boundary of both. 
She fixed (the goddess) Chāyā there and gave (her) th 
(Command, saying): *Whoever enters here will be my equal. Free, he 
will be the creator and destroyer, the illuminator of those whose 
knowledge has fallen (from the truth). From (my) Command (he will 
realise the divine) attribute of lordship in the triple world and in (all) 
that moves and is immobile.”* 


! The goddess of this place is called Chaya — 'Shade' (KMT 2/29) as befits her nature. 
? KMT 2/21-31. 
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According to the SM: 


Kaumāra, the best of mountains, is covered with many kinds of 
trees and, flowing with streams (that come from its) caves, it has many 
kinds of birds. Its high peak is hard to reach due to the vast cliffs (that 
surround it). There the goddess resided on beautiful mount Kumara. 
She stayed there for a while and then (Siva; who bore the form of (a 
divine) shadow, looked towards the north. She rode a vehicle in the 
sky and aroused wonder in the heart (of those who saw her). 
Suddenly, (the goddess) Sri, who possesses many (good) 
characteristics, appeared there. That very moment, everything (in) the 
forest became a Linga. The grove where (ascetics) performed penance 
possessed countless sacred bathing places. Then the goddess 
fashioned Srigaila out of that mountain. And there she fashioned a 
river by means of a line (made) with one of (her) toes. Establishing 
(there) the immobile (goddess) Chaya (Shade), the beautiful (goddess) 


said to her; “those men who will come near you from today onwards 
on this mountain will have the Divine Command C 
yogis will come (here) to Srisaila.”' 

Like Kailāša and Meru, Srisaila, also known as GERRARD is projected 


into the- to crown the sacred body. Srigaila is the mountain of 
Šrī — good fortune, sovereign power, spiritual and material wealth. Šrīšaila is a 


! vicitradrumasaricchannam [g: -drüma] sravatkandaranirjharam | 
nànávihangasamyuktam [kh: -samghustam] kaumāram acalottamam || 
tungašrngašikhāprāntar [kh: -práptam] guruprakāradurgamam [g: gurukrāntāra-] | 
kumaraparvatam ramyam tatra devi samāvasat [g: samasanam] || 

sthitvā kalantaram kificit tatra sā yavad uttarām [kh: yamvaduttaram; g: -ram] | 

disam ālokayāmāsa [kh: diša-] cchāyārūpadharā [g: ichyārūpavarā] Siva [kh: šivāh] || 
vimānagāminī [g: -gnāminī] vyomni kurvantī [kh: kurvvanti; g: kurvvanna] vismayam [g: 
pismayam] hrdi | 

akasmat tàvad udbhūtā tatra šrīr [g: šrī] bahulaksaņā [kh: -na; g: -nāt] M 

tatksanàd abhavat [kh: bhavavat; g: -ksanāt tadbhavat] sarvam [kh: sarvva] kananam 
lingarūpiņam | 

tirthakotisahasrais tu [kh, g: -sahasrāņi] tapovanasamākulam [g: tapodhana-] || 

tato devi [kh: devi] gires tasya [g: giristhasya] śrīśailam [g: -la] samakalpayat [kh: 
samakalpayet; g: mapyakalpayat] | 

tatrangusthena caikena [kh: devasyā; g: caikasya] rekhayā [kh: rekhayam; g: resayā] nirmame 
[kh: nirggame] nadim [kh, g: nadi] II 

vidhāya niscalam cchayam tām evam [kh: tām eva] prāha sundari | 

adyaprabhrti ye kecid āgamisyanti [g: kecit-] te 'ntikam [kh: tantikam] II 

atra šaile [kh: Sile] nrnārh tesam divyajna [g: divyasiddhi] sambhavisyati [g: * bhavisyati] | 
dhanyah [kh g: dhānyā] samāgamisyanti [g: -şyarıtim] šrīsailarh kulayoginah || SM 3/1-8. 
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hill, explains Day: 'situated in the Karnal country in the Balaghaut Ceded districts | 
and on the-south-side- of the Krsna river, at the north-western extremity of the 
Karnul territory, about 102 miles west, south-west of Dharanikota and 82 miles 
east, north-east of Karnul and 50 miles from the Krsna station of the G.I.P. 
Railway... . [It is] an isolated hill about 1570 feet high surrounded on three sides 
by the river Krsņā and on the fourth partly by the Bhimanakollam torrent." Day 
goes on to refer to the Linga of Light, which our text” also mentions, and the 
goddess: 'it contains the temple of Mallikarjuna, one of the twelve great Lingas of 
Mahādeva and Brahmarambhā (sic. Bhramaramba) Devi. From the name of the 
goddess, the mountain was called Brahmarambhagiri (sic. Bhramarambagiri) or 
briefly Brahmaragiri (sic. Bhramaragiri).' Under the early Calukyas (c. 7th century 
CE) many beautiful Saiva shrines where built in Satyavolu in the Kurnool district 
of Andhra, where Srisaila is located. Of these, the shrines of the Lingas 
are mentioned in early inscriptions.? 
Perhaps these were amongst the Lingas in the forest to the fiortli-of Sriéaila" to 
which the KMT refers. Similarly, the bathing places mentioned in the KMT 
associated with Sriparvata are famous in the Epics and the Puranas. According to 
the Mahābhārata those who go to this mountain and worship Siva after bathing in 
the rivers of the forest there get the same reward they would receive by 

performing a 

The veneration the Saktas had for this sacred mountain is evident by its 
presence in most of the major sources, both early and late. But above all, it is an 
important Šaiva centre venerated by various Saiva groups for centuries. The 
S The presence of these 
mildly antinomian Brahminical Šaiva ascetics combined with that of other Šaiva 
groups including, it seems, the'extremist Kapalikas, Precursors of the Kāulas, they 
were infamous for their intensely antinomian behaviour. Observing the Great 
Vow (mahāvrata) that included carrying and eating from a skull (kapala), '(...) 
they profess to have their knowing power sharpened by drinking wine and eating 
a certain kind of food (probably a disgusting substance) and always embraced by 
the power (Sakti) of Kapālin i.e. Bhairava." Their existence is attested from at 
least the beginning of the seventh century. This was when the (Mattavilasa) 
attributed to the Pallava king Mahendravarman I (c. 600-35 AD) was written in 
Kanchi, Tamil Nadu, satirizing the Kāpālika's outrageous behaviour.’ An early 


! Day (1927) 1990: 193. 

? KuKh 16/75cd-76ab. 

? Nandi 1973: 7. 

^ MBh vanaparvan, 85/18. Quoted by Mani 1984: 737. 
> RT 3/267. 

* Bhandarkar 1965: 128. 

7 Translated by Lorenzen in White 2001: 81-96. 
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Cālukya inscription dated 639 AD. refers to the worship ofeSivavas«Kapālešvara» 
and to the maintenance of ascetics who observed the Great Vow (mahāvratin). 
Bhandarkar notes: 'In the copper-plate charter of Nagavardhana, the nephew of 
Pulakesin II of Maharastra, who ascended the throne in 610 AD and was living in 
639 AD, a grant is recorded of a village near Igatpuri in Nasik district for the 
worship of /Kapale$vara i.e. the lord of the wearer of skulls, and for the 
maintenance of the Mahāvratins residing in the temple." In the late seventh 
century when @Bhavabhiti® (born about 680 CE) wrote the (Malatimadhava, | 
Sriparvata was especially linked, at least in the popular imagination, with these 
proto-Kaulas. Sircar summarizes the salient points for us: 'Bhavabhüti's 
Mālatīmādhava speaks of a woman styled Yoginī, who performed the 
Kāpālikavrata at the Sriparvata and illustrates the vrata by the horrible activities 
o nd his female disciple Kāpālākundālā, who are represented as 
coming from the Sriparvata and staying near the mahāšmašāna (at Padmāvatī in 
the Gwalior State) containing a temple of Camunda to whom they were going to 
offer the girl Mālatī in sacrifice’. 

If our text reflects in some way 'outer' reality, the Kāpālikas have given) 
Indeed, this was the case with (Buddhist Siddhas amongst 
whom the famous Kanhapada (Skt) Krsnapada) of the Sahajiya school) who lived 
in the eleventh century in Bengal, calls himself a Kapalin? By the time the KMT 
was redacted Srisaila had become a major focal point for Kaulas, and the prestige 
of this mountain had a powerful influence on the^votaries of the Kubjikācult We 
may perhaps perceive the echoes of its association with Kāpālikas in the 
goddess’s statement that the initiate into her cult who goes there will illumine 
‘those whose knowledge has fallen (from the truth)' by reforming and initiating 
them'. According to the SM it is one of along with 
(SIE) CGI and (BRIEST) which are considered to be the secondary seats 

(upapitha) generated by the @gguiessisegazes* The CMSS substitutes (uiouedum ith 


! Bhandarkar 1965: 117-118. 

? Sircar 1973: 10n. See acts I and IX of Mālatīmādhava. Warder (1983: 273-4) summarizes the 
plot of this famous play as follows: The Kapalika Aghoraghanta wishes to propitiate the Great 
Goddess Gauri, Siva's consort, by sacrificing to her the most beautiful girl he can find, at her 
Karala temple in a cemetery in Padmāvatī. He abducts Malati for the purpose, but Mādhava, 
performing a tantric rite in the same cemetery, hears her cries and rescues her, killing 
Aghoraghanta. ... But Kapalakundala, a female pupil of Aghoraghanta who was present, seeks to 
avenge her teacher by abducting Mālatī when an opportunity arises later. . . . Kapālakuņdalā 
carries Mālatī off to Sriparvata . . . with the intention of inflicting a painful death on her there. 
Sudāminī is at Sriparvata, however, where she has completed her mastery of the [magical] 
sciences. Her powers enable her to know what is happening and she intercepts Kapalakundala and 
rescues Mālatī, bringing the heroine back (through the air) to Padmāvatī. 

? See Dasgupta 1962: 90 and Dyczkowski 1989: 26 ff. 

^ érisailam [g: šrīcaile] caiva máhendram kailāšam [kh: kailāsam] arbudam tathā | 
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the Island of the Moon (Candradvīpa) and calls them (GMMBBIIN Moreover, it 
locates the residences of the GIRIKISCIŅIESIONIVIGISŅANIEM who founded Kaula 
lineages in relation to Srīšaila.” 

Here the goddess left her ‘shade’ to replace her in her absence, reminding 
us of another goddess called Shade — Chāyā - who appears in the Purāņas. Chāyā 
was a substitute for the goddess qm daughter of the god Vi$vakarma 
(All Action). Samjfia was the wife of Sūrya, the god Sun. The heat of Surya 
became unbearable for her and so she created a substitute in her exact form and, 
leaving her to look after Surya, she left him and went to her father. Sūrya, 
unaware of what had happened, had three children with Chaya. But when he did 
eventually find out that Chaya was not his real wife he divorced her and took back 
Samjfia. Although the texts do not tell us explicitly, we may presume that the 

i Just as the 
umbrellas that shade kings and other dignitaries from the sun are signs of their 
eminence, the same is the case with deities and sacred objects. In this case the 
umbrella signals the sanctity of the mountain and its shade is itself sacred. Indeed, 
it is identified in the sources with Siva.’ Like the(īn SKA dviempand, as 
we shall see, GESEINSHEBBBaccording to the SSS” is projected into the End of 
the Twelve: 


The subtle condition arises progressively by following the 
gross path. The gross is said to be the Transmission (krama), while the 
subtle is within the End of the Twelve. It is where mount SriSaila is 


located, that is @GGVERIEIGAVIIONBialiia O far-famed one, this is 
called the Division (iam), Cavity quema) or Hole (euiniuina) .° 


upapithani devesi [g: devesi] krtvaitany [kh: -tān; g: krtvenany] avalokanat [g: evilokayan] |l 
ŠM 3/124. See below, chapter 3, p. 563. 

' srīšailarh srimahendram ca candradvipam varānane || 

kailāsam ca catur devi šivapītham udāhrtam [ gh: -dahyatam] | CMSS 5/41cd-42ab. 

* See chart in Dyczkowski 1988: 70. 

? See chapter 9 of the Harivarnša and chapter 2, part 3 of the Visņupurāņa and Mani 1984: 182. 

* In KuKh 57/86cd the goddess says: J am that Crooked Form, while the parasol for the shade is 

Siva. 

> SSS 1/36. 

6 sthūlamārgeņa [k kh: sthūlarh-] sūksmatvar kramād etat pravartate [KMT: eva prajayate] || 

sthülam ca kramam ity uktam sūksmar vai dvādašāntagam | [this and the following line are 

missing in the KMT] 

brahmarandhrasya ūrdhve tu $risailam yatra parvatam [k kh: -te] || 

bhedo randhras tathā cchidram eka samjna yasasvini [k kh: -nī] | SSS 19/62cd-64ab = KMT 

13/67cd, 68ab. 
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This is where the goddess’s inner journey begins. According to the later 
Kubjikā Tantras, the Linga from which the goddess comes forth is located in the 
centre of the triangular Yoni in the End of the Twelve. In this perspective, the 

Comi to which these lines (īeiemismiamoliiuemiamgiem which is 
ddentilieduheruuwithuSnīsaias In other words, in terms of these symbolic 
associations, when to go t 
he is telling her to descend from the plane in which the god and the goddess are 
together to the one from which creation unfolds at the uppermost extreme of the 
subtle body. 


Having spoken thus, she went to mount Trikūta and, having passed 
(some) time there, she graced (the place) called Kiskindha. She gave that 
(place) the power of her Command and graced the demons (Raksasas) (who 
lived there). 

(Then she went to the shores of the ocean where she tarried) for some 
time (and said to the goddess who resided there): “As I am standing on the 
shore of the sea, free of worry, you are there Kanyakumari."' 


According to the ŠM: 


Once she had said this, she went to the first Trikūta, which is 
within (its) peaks. There she graced (the world) and then, having done 
so, went to (the place) called Kiskindha. (Then) she graced the 
demons (raksasa) and the sea.” 


There are not less than four mountains called Trikūta. One is the mythical 
peak on the island of Srilanka on which the city of Lanka is supposed to have 


been situated.’ Another is in Andhra, nowadays called-Kotappakonda near Kavur - 
in the Narasaraopet Taluk in the Guntur district. A third is th 


hill at Nàasik.^ It has also been identified with Junnar-and the Yamunotri 
mountain.” Another is, as Bhattacharyya tells us:''a hill in Aparanta or northern 


! KMT 2/32-34ab. 

? evam uktvā [kh: evamuttkā; g: yevamuktvā] jagāmādyatrikūtam [g: jaya devi trikūtā] 
šikharāntagam [g: -gam] | 

tatrasthanugraham krtvā kiskindhyākhyam [g: kiskim-] tato 'gamat |1 
raksasānanugrhyāsau [g: -grahaihyāsāu] samudram anugrhya sā | SM 3/9-10ab. 

> Sircar 1967: 97, Day (1927) 1990: 205. 

* Bhattacharyya 1999: 292-293. 

? Day (1927) 1990: 205-206. 
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'Koūkaņa from which the Traikūtaka kings had derived their family name. The 


In view of the subseguent 
history of the Kubjikā tradition, which stresses its association with the Deccan 
(daksināpatha) in general and the it may well be 
that this is the mountain meant here. 

Inwardly, Triküta — the Triple Peak — encloses the (Samanablnvanayat the 
It is examined in the section dealing with the 


. End of the Twelve above the head.” 
See the context of the history of the development of the Triangle 
m he End ofthe Twelve.’ In one place the I 


is transcendental and 
hence ‘inexplicable’ (anākhya). It is said to be the path ‘within the Cavity’.* This, 


I suppose, is the centre of the goddess’s Triangle in the End of the Twelve, which 
is represented here by mount Trikūta. This alternation between the transcendental 


End of the Sixteen in the centre and the End of the Twelve, qmsimgathestpouncany 
iS 
discussed in a different context further ahead.” The SSS explains the relationship 
between them succinctly in this way: 


It is the base of (the channel called) susumņā and it is at the 
end of the End of the Twelve. That is the divine mandala, which 
should be worshipped and contemplated by the wise. That most 
excellent Wheel is divine wherein the universe is established. O fair 


lady, the End of the Sixteen, divided into many forms, has come forth 
from its centre. Those who are foolish do not know it. 


! EI XXV 225. 

? There is another Triküta, the peaks of which are projected into the two eyes and the crown of the 
head. See below, commentary on KMT 2/86cd-91, p. 98 ff.. 

? See below chapter two, p. 269. 

* kaumaraparvatam yac ca anakhyam sodašāntakam || 

tad vai yad randhragam márgam tac ca kaumāraparvatam | SSS 1/49cd-50ab. 

According to Schoterman (1981: 61) the sodašāntaka means ‘the sixteenth’. He concludes that 
‘the Kaumāraparvata symbolizes then the totality of the human body.” But Schoterman was 
unaware, it seems, of the existence of the End of the Sixteen beyond the End of the Twelve. 
Schoterman translates randhragam mārgar as ‘the path, which leads to the [Brahma-] randhra’. 
In other words, according to him, mount Kaumara is the body which is the path leading to the 
Cavity of Brahma on the crown of the head. If this interpretation is correct, one wonders why the 
mountain / body is said to be ‘inexplicable’ (anākhya). 

? See chapter two p. 376 ff.. 
$ SSS 1/31-33ab. 
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* Kanyakumari - the Virgin Goddess ~ is the only deity mentioned in these 


places. There seems no reason to doubt that the place on the seashore to which the 
texts refer is Cape Comorin, which draws its name from the local goddess who is 
worshipped there. The seashore also symbolizes the brink of finitude that marks 


‘the boundary, as it were, with th 


Once she had graced the sea (thus), she went next to (the cave called) 
| Daradandi. There the goddess assumed the form of the Bearer of Shade 


((chayadhari), her mind set on theggualibguipihgmanríco There she again 


released (her) Command in order to grace the world. 


Schoterman suggests that Daradaņdī is the name of a cave.? It makes sense 


that the goddess should become the shade within a sacred cave. According to 


some accounts, she assumed th in a cave on the Mountain of the 
Moon, The darkness amd dep or hal Gave cabo simbolizē e Vol of the) 


“The (the goddess) Speech who was (present) in the previous place will 
(also) be here itself." Having said this she went a great distance to the 
western Himagahvara where there is a village in the forest (vanapallikà)* 


! See KuKh 3/137 and 14/64cd-66ab. 
? KMT 2/34cd-35. 
> Schoterman 1981: 53. According to the SSS (47/118bc): The cave and that which is the nape of 
the neck is called Daradandi. gartā yà ca krkātikā daradandi samākhyātā. 
^ MSs ABCEFG of the KMT read 'vanapālikā'. MSs A of the SSS reads: -palikamh. Other MSs of 
these two texts read 'vanapallikā'. The SM also reads 'vanapālikā'. It says: 

Then Pārvatī reached the Western Himagahvara. There was a guardian of the forest 
(vanapālikā) there called Ratnavatya. 


tato 'pi paScimam prāpya pārvatī himagahvaram |l i 
ratnāvatyā ca nāmnā vai [g: nàmena] tatrasthā vanapālikā [kh: -kī] || SM 3/11. 


A little further ahead the reading is confirmed twice more: 
The goddess who was the guardian of the forest bowed her head to the goddess surrounded 


by the host of female skyfarers. Her face charming, the goddess said to the guardian (pālikā) (of the 
forest) (...). 
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called Olambika. (The goddess there is) Raktā who wears red clothes and, 
immersed in blood (raktasthā), craves sex (ratilālasā).' She resides there in a 
canyon within a deep cave. Everything was made of (her) yoga’ as long as she 
stayed (there). 

The goddess was satisfied by them (that is, the goddess there and her 
attendants) and by many ways and means (nayopāya). Then content and 
profound, Kuješvarī who is endowed with the quality of discernment and 
whose creation (takes place) by many means said this: “As (I) have flown up 


(odditā) (here) within Oddisa, therefore this (place will be known) as 
Oddiyanaka." ` 
lacey a devyā ya [kh: nam; g: tam] vanapālikā [kh: -kam; g: vanapālikī] | 


pranamya širasā devim [g: devi] khecariganasamvrtam || , 
prasannavadanā [g: -nam] devi provāca pālikām prati [kh: vanapalikam] | SM 3/12b-13ab. 


However, despite these readings, rather than consider that the goddess here is also called 

i i which would mean that, unlike the goddesses of the other seats, she 

has two names. I accept this reading which is, moreover, the lectio difficilior. Schoterman (1981: 
53-54) read NND agrees that it is the name of a village, not a goddess. 

! KMT 2/37cd reads: raktāmbaradharā raktā raktasthā ratilālasā. The reading in SSS 4:5/12cd is 

the same except for the word 'raktā' which is replaced by 'devi'. We may take Rakta to be the name 

of the goddess here, as Schoterman does. This view is supported by the KMT (2/49) where 


Although the MSs of both the KMT and the SSS agree on the reading yogimayam, it makes no 
sense and so has been emended to 
* KMT 2/36-40. The last line of this passage in the edited text of the KMT (2/40cd) is problematic. 
It reads: 


The intended meaning appears to be: 'The (place) will be (called) Oddiyana because (I have) 
flow up (into the sky here) with (my) two limbs'. 


Sanderson (2002: 10) notes that 'the reading accepted by the editors gives no sense’. He 
therefore refers to the more satisfactory reading of this line in the SSS (4:5/15cd-17ab) which is: 


uddita (k: udrita; kh,gG: uddita) yena uddīše tenedam uddiyānakam |l 
This is (called) Uddiyāna because (the goddess) flew up by means of it within Uddisa. 


Sanderson proposes to emend the first half of this line to — uddito yena uddīša (sic for uddisas) 
and so translates the entire line as: This is (called) Uddiyana because the (Siddha) Uddīša 
ascended (here) into the sky. He finds support for his emendation in the commentary which says: 
uddīšam udinam (em: udyīšam udyanam Cod) karoti yadā tadā uddiyanakam. The commentary 
does indeed appear to say that it is Uddi$a who is ascending, not the goddess. However, this is 
probably not so, we could just as well emend the first word to uddise. This would make more 
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The SM simply says that this is where the Divine Command has flown up 
(odditā)'.' The goddess flies up into the Wheel of the Skyfaring goddesses at the 
summit of existence. From there she will descend, as does her consort and then 
their spiritual offspring, to spread the teachings. The SSS expands the last line 
into the following explanation: 


sense. The Kubjika sources portray this seat as one in which it is the goddess who flies. Thus, 
describing the goddess when she is in this seat the KuKh (6/32cd-33ab) says of her: 


Full (bharitā) (of energy), she is Bhairava's bliss and has taken flight (khegata) on Siva's 
path. 


It is not unreasonable, therefore to accept the reading of the SSS as it stands. It is saying, 
essentially, that the power of this place stimulated the ascent of Kundalini in the body of the 
who resides here, Sin who was a teacher of the Kashmiri Kālīkrama, derives the 


name of this seat in a similar way: here in (this) sacred seat Sakti flies up by the outpouring of 
energy (pīthe sakter ullāsanena šaktir atra uddīnā MP (1) p. 49). Sanderson himself quotes the 
line that follows in the same passage which he translates as: The (name) Oddiyāna is appropriately 
applied because the Sakti of the residents of this Pitha is seen to be very, i.e. permanently, ‘in 
ascent’ (uddīnā, i.e. vibrant)’. Clearly, according to the Kalikrama, it is the goddess, not the Siddha 
of this seat, who is ‘in ascent’. The KuKh (42/16ab) confirms that this is the view in the Kubjika 
tradition also when it explains that the name of this seat is related to the goddess who, is the 
and 'the form of the breath is that of a bird (that flies upwards), and so 

(her seat) is Odyanaka' (patangarüpino vayus tena odyanakam bhavet). 
This didactic etymology was so well accepted that it persisted for centuries. So, for example, 
we find it again in th in relation to a hat derives its 
name from this place. There we read: 


inn emere 


uddinam kurute yasmāt avisrantam mahākhagah | 
uddīyānam tad eva syān mrtyumātangakešarī M GS 77. 


There are a surprisingly large number of spellings of the name of this seat. These are discussed 
in a note to the Sanskrit text of KuKh 2/28a. The reader will notice some variants in the following 
pages. Uddiyāna is probably the best 'average' form of the name across the different schools. It is 
thqqonesgeneraliyeprotemecsnetenicatinamamsounsessand may well be the original one. But note 
that Sitikantha uses two spellings; Uddiyana and Oddiyana, in the same sentence (op. cit. p. 49- 
50). Clearly the latter is a common variant and it is this one or some variant beginning with the 
same vowel that is, on the whole, the main spelling in the Kubjika sources. Thus it is not unlikely 
that the redactors of the KMT intended to promote the spelling *oddiyana' even if this meant 


further corruption of the Sanskrit. Accordingly, we may posit the following original reading of this 


' oddità [g: oditā] yatra divyājūā........ | SM 3/12a. 
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O fair-hipped lady, she sports there, (her) body consisting of 
She abides constantly flying up (udditā) (as an aspect) 
of the totality of Speech consisting of the Subtle One (sūksma) and the 


other (levels of Speech). As (she) has flown up (uddita) within 
therefore this [place will be known] ] as Uddiyanaka. It is the 


«repose of the-totality-of Speech. Without it there is no hearing. ' 


The goddess is portrayed in these lines as Mālinī who embodies the fifty) 
energies of Speech, of which she encompasses all the levels from the Subtle One 
onwards. As such she is Kundalini who, as the energy of Uddīša, the god of this 
seat, rises within him. Thus this is the seat especially associated with Speech. This 
is its location and so it ‘rests’ here. Accordingly, this sacred seat is associated with 

the capacity to hear.” The three other seats are similarly associated with the - 
"faculties to speak, nourish and see. The fifth one pervades the other four and so 

does not represent a separate faculty. The SSS explains: 


(You) desire to hear (srotukama) in (the place) called Odda. — 
(You) desire to speak (vaktukāmā) in the one called Jalaka (i.e. 
Jālandhara). (You are in the place) called 
(nourishing) fulfilment (puşti) and (in the place) called Kāma 
(impelled) by the desire to see. The goddess abides (associated) with 
these places and (these) sacred seats burn splendidly with their own 


qualities. Without them living beings (would be) deaf, dumb, impotent 
and blind? 


The SSS presents a systematically interiorized version of the myth in the 
KMT. It is based on the implicit understanding that the goddess is the power of 
consciousness that vitalizes the primary physiological functions of the body, 
which are the domain of the gross elements symbolized by the sacred seats. These 
primary functions are delegated to aspects of the same energy that, in conjunction 
with the corresponding power-holders that stimulate their operation, generate the 
subsidiary energies and power-holders who instigate and preside over the 
subsidiary functions, parts and constituents of the body. From this perspective, the 


' ramate tatra susroni paiicāšārnamayā tanuh || 

suksmadisabdasamghasya udditā tisthate sada | 

udditā yena uddīše tenedam uddiyānakam |I 

Sabdasamghasya visramam vina tena šrutir na hi | SSS 4:5/15cd-17ab. 

? At first sight one would suppose that the capacity to speak would be the one associated with this 
seat. Two of the four faculties are active — speech and nourishment — and two passive — hearing 
and seeing. 

> SSS 4:5/20-21. 
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land of Bhārata is the body, and the goddess's sanctifying and colonizing tour of 
its sacred sites is the movement of this energy through the body. In this way the 
body is not only vitalized, it is transformed into the body of the goddess. 
Emerging from the Linga where she abides in her unmanifest, undifferentiated 
(niskala) form, the goddess moves through this sacred microcosm deploying her 
sacred energies fashioning thus her body, the Yoni which is the most sacred part 
of the virgin goddess (kumārikākhaņda). The SSS represents this process in two 
phases, corresponding to the two major parts of the body, the head and the trunk. 
How the locations are projected into the head and the End of the Twelve and the 
Sixteen above it is described in chapter one of the SSS. In chapters 4 and 5 of the 
SSS only the main seats are described and these, along with their inhabitants, are 
related to the body. The head in this context is just one of many parts of the body. 
The seats are not allotted specific locations in the body as they were on the head 
and face in chapter one of the SSS. In this context, they relate to physiological 
functions. So the two accounts balance each other. 
Now let us return to the goddess Kubjika who goes on to instruct Rakta:: 


*The previous condition will prevail (and it will be) the abode of eight 
billions (koti) (fine) gualities.' When (you) return from the assembly of the 
Skyfaring (Yoginis) (khecaricakra), by the grace of (my) unfailing 
Command, you will have eight mind-born sons and there will be six servants 
(guna). You (will be) the mother of the eight Sakinis? and (there will be) eight 
kings of thrones. 

[...] (You are the goddess who) regulates (the cosmic order) 
(niyamika), abides in tranquillity (nivrttistha) and, accompanied by eight sons 
and daughters, brings about many creations. In the Krta Age your consort is 


(Mitrānandas the great lord of Odda, who burns well, full of (every good) 


! According to the $M this number refers to the number of disciples of the eight sons: 


And eight lords of the lion's throne will protect the Kaulika (teachings). There will be eight 
billions (koti) of them in my lineages (santāna). 


sirnhāsanādhipāš castau [g: -dhiyacastau] pālayisyanti [kh: pālayanti] kaulikam [kh: 

kulakramam] |I 

bhavisyanti ca santane [kh: samtana; g: santanam] me tesam astakotayah || ŠM 3/17. 

? Located in the End of the Twelve, Khecaricakra is the highest centre in the macro - microcosm. 
As the highest of a set of five Wheels, it is described in chapter 16 of the KMT. See Heilijgers- 
Seelen 1992: 150 ff.. 

? Then the names of these eight goddesses are listed, followed by those of the eight sons (the "kings 
of thrones') and the six servants (KMT 2/43-45). See appendix II where all the sons, daughters and 
guardians of the seats are listed. The daughters of the goddess of this seat are said to be Sakinis in 
the $M (3/18) as well. 
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guality.' Eight sons will exert (their) authority in (this) the final (pascima) 
tradition (anvaya). Six Lords of Kula” will (similarly) exert authority (there) 
and in each Age traditions will arise (kramodaya) with different names. Thus 
you have been informed of everything that is to come, the Current of the 
Transmission (kramaugha) and the Kula liturgy (paddhati). Raktacamunda! : 
Let us go as (we) please.” 


The account of these seats in the SM adds two features not found in the 
other two sources. One is the description of the iconic form of the deities in each 
seat and that of their spiritual offspring. According to their gender, they are 
invariably portrayed as the same as one or other of the two deities. This set up 
works for the sons and daughters, but as all the guardians are Gaņešas, one would 
expect variant iconic representations of the elephant god. The SM also describes a 
yantra for each of the first four sacred seats." The fifth one, the seat of Matanga, is 
the abode of the goddess who presides over the fifth gross element, namely, Space 
(ākāša). This is ‘unmanifest’ (avyakta) and for this reason, perhaps, this seat has 
no yantra. As the other seats are each related to one of the other four elements, 
their yantra is probably that of their corresponding element. According to the 
KuKh, the reason why the fifth seat (there called Tisra) is not manifest is that it is 
the sacred seat of the future”, which is also implied in the account in the KMT. 

Of all the places the goddess visits, the five pithas or 'sacred seats’ are 
particularly important. Accordingly, they are described in greater detail and, 
acknowledging their special status, the SSS devotes a separate chapter to them. It 
is from these seats that the teachings have and will be propagated. Presented in 
increasingly greater details in the subsequent Tantras after the KMT, the first four 
seats are each coupled with a Siddha who propagates a transmission (krama) 
through a lineage (oli) of teachers and disciples founded by him. The absence of 


any reference to these particular Siddhas and their lineages in the myth narrated in 


' The SM says: That sacred seat is called Odiyāņa. Well known, it came to the earth. In the Krta Age, 
th e venerable Odu is your master (ndtha). Along with you, he will protect 
the unfailing Command here in (this) sacred seat. 


tat pitham [g: pitha] odiyanakhyam [kh: oddiyana-] prasiddham agamad [kh: agamat; g: 
agamah] bhuvi [g: bhuvih] || 


* Thesix Lords of Kula are th 
these six will be the leaders of the heroes (sad ete vīranāyakāh). 
? KMT 2/41-42; 46-49. 

4 


The $M (3/20d) says that: 


? Concerning the seat Tisra see KuKh 6/ 164-190ab. 
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the KMT and its expansions suggests that this legend had not been formulated at 
the earliest stages of the development of the Kubjika cult when, presumably, this 
myth was first committed to writing. Nonetheless, the seeds of future, elaborate 
developments concerning these hich we shall have 
occasion to examine later, have been sown in the KMT. Indeed, they are already 
considered so important that, despite the lack of elaboration, the tradition 
(āmnāya) is defined there as the worship of the sacred seats, their lords, the 
Siddhas, the mothers of the sacred seats close to them, and the goddess in the 
middle of the seats who is accompanied by the four Siddhas.' 

The myth does present a model for the transmission of the teachings from 
these seats; however it is destined to be aborted. Here, unlike the other sites the 
goddess visits, the as Bhairava 
enjoins that she must if she is to unite with him. In order to do this, she blesses 
the resident goddess (which the SSS refers to as the Yoginī") and Siddha to have 
sons and daughters who, produced at her instigation, are considered to be her 
'mind-born' progeny.* Thus th 


, and they come from the assembly of Skyfaring 
Yoginis — the Khecaricakra at the extremity of the End of the Twelve above the 
head. This is where the goddesses of the seats are sent. "Play (there)," says Kubjikā 
to the goddess here in Oddiyana, "with the Skyfaring maidens, by the grace of my 
Command. You will be the mother of the lineage of Siddhas in each Age".^ The 
goddess of the seat must return to her seat if she is to receive Kubjika's Command" 
by the grace of which she bears the spiritual offspring who are one with its bliss.’ 
Ultimately, however, all the progeny of the sacred seats, like the goddesses and 
their consorts, come from the assembly of Skyfaring Yoginis impelled by the 
Command.* 

Descending from her supreme state in the centre of the Khecarīcakra, the 
goddess of the sacred seat returns to the mortal world to generate her offspring 
when the Siddha who is her consort similarly descends to join her.” And so 
Kubjikā promises the goddess of Oddiyāna that: "there will be eight sons according 


! pīthāh pīthādhipāh siddhāh pīthāmbās tatsamipatah | 
pithamadhyagatam devim catuhsiddhasamanvitam || KMT 19/109 
Note that the names of the four Siddhas are not mentioned. 

? SSS 4:5/5. 

> SSS 4:5/7. 

*KMT 2/42. 

5 ŚM 3/41ab. 


7 KMT 2/39-42; 2/55-57. 
* KMT 2/74-75. 
? KMT 2/53-55. 
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to your intention and pleasure after (your consort) has come from the assembly of 
Skyfaring Yoginīs' by the grace of (my) unfailing Command." In the Wheel the 
two, god and goddess, are one, both with each other and their supreme archetypes, 
and so Odīšī, the goddess of Oddiyāna, is the mistress of the Wheel 
But in the mortal world she is separate from her consort just as she is from the Great 
Goddess who exercises her authority to bestow the Command, first on the goddess 
to make her like herself, and then to arrange her union with the god. In 
ee example, the goddess says to her counterpart in that seat: "May the 
god Kuņdalīšvara come from the Wheel of the Skyfaring maidens. He, Siddhanātha, 


who possesses great power, will be your lord (nàtha)" ^ 
The sons and daughters are very powerful and, possessing the authority to 


do so, they will "bring down the Kula and Kaula (teachings into the world) The 
Siddhas they generate thereby will multiply to great numbers. There will be 
"twelve billion (Koti) in Pürnagiri'^ The twelve virgin daughters of the goddess | 
there will each produce'ten million more.’ Similarly, the goddess's offspring in 
"Kāmarūpa ‘will have descendents (santāna) in every age. They are the kings of 
the thrones and number fourteen billion (kori)? The spiritual offspring in each 
seat are like their parents. The goddessQmmmmmammulu has fierce daughters 
dkumālīj As protectors of the lineages and the teachings, they are always fierce 


and appear angry.'? Th 
with respect to In other words, they punish 


with the same powerful intensity those who err against the tradition as they grace 


sincere devotees of the goddess. But they are also Yoginis 'born of Yoga’, who 


spread the teachings and so illumine like lamps and fill all beings with bliss.' 


! Instead of: 'after (your consort) has come from the assembly of Skyfaring Yoginis, MS G reads: 
‘after having seen the assembly of Skyfaring Yoginis’. 

? astau putrā bhavisyanti tavoddešānumānasā [kh: tavoddešika-; g: tavodešā-] || 

āgatya [g: agatam] khecarīcakrād amoghajnaprasddatah [g: khecarī drstvā 
amoghàjfiaprabhavatah] || SM 3/15 

> odanāthasamopetā [g: -nāthari samopetàrn] odīšī cakranāyikā [g: -karn] || SM 3/29cd. 

^ āgatu [kh: āgantu] khecarīcakrād devah šrīkuņdalīšvarah [kh: -lesvarah] M 

siddhanātho [g: siddhi-] mahātejas [kh: -jās; g: — jā] tava [g: nava] nātho bhavisyati || SM 3/38. 
> dvādašaite mahātejāh kulakaulāvatārakāh [kh: -kaulaprakasakah] | ŠM 3/65ab. 

6 sirnhāsanādhipāh sarve [kh: sarvvā] siddhā dvādaša kotayah | ŠM 3/68cd. 

7 KMT 2/74. 

8 sirhhāsanādhipā [g: -dhiyā] hy ete kotayas tu [k: kotayas ca; g: kotayas tus] caturdasa [kh g: 
caturddasah] M $M 3/90cd. 

? KMT 2/56. 

10 KMT 2/99. 

"| era duhitaraś cogrā nigrahanugraham prati || ŚM 3/88cd. 

? KMT 2/93-94ab. 
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There ard 134 sons, daughters and guardians (praticāraka) (also called 
“Lords of the Kula’) i in the five sacred seats." The SSS lists their locations in the 
‘body, that is, the ^i 


that correspond to those in the 'foundation of reality' (tattvādhāra),” that is, the 
outer world. The SSS also lists the Tantric consorts — šakti — of the sons and, in 
one case, those of the guardians. The former are the fifty goddesses (or, one could 
call them Yoginis) governing the letters of the Malini alphabet. It seems unlikely 
that the redactor(s) of the KMT originally intended this equation. It is unknown to 
the SM. Moreover, as we can see from the chart,” the 

To make up the full number the SSS has had to resort to the ploy of identifying 
the last two sons in the seat of Màtaüga with the lord of the seat himself, although 
they are sons of the goddess. 

The KMT says that the sons are 'kings of the thrones' (simhasanadhipa) 
just as the daughters are said to be 'gueens'.* According to the SSS these thrones 
are the parts of the body onto which the energies of the letters of the Mālinī 
alphabet are projected.? There we read: 


The kings of the thrones are created in association with the 
All that (body) is garlanded (malita) with them and is 
conjoined with the energies of Mālinī (the 'Garlanded One'). The 


! According to the $M (4/118ab): The total extent of (the contents) of all these seats is one 
sarvesám parimānam [kh: parimāne; g: -ne] ca [kh: na] 
catustrimsadhikam [kh: catutrimsadhikam] šatam [g: tatam] | This figure clearly refers to the 


(qunbemotesonsmciausinensrmncseuanicmsrinmnentinversmenedssems In the SSS we read: 


Formerly on the occasion of a conversation between Deva and Devi, when the conversation 
became decisive with regard to the relation between teacher and pupil, in that moment [Deva] 
emphatically said [to Devi] the following words: "Go to Bharata Varsa [to establish] the authority [of 
the doctrine] everywhere; i RM STRIKE cote offspring in a manifold way. When 
[Your offspring] is completed, you will have sons, daughters and guardians; all of them together the 
number will be 134 on the earth. When this is accomplished, there will be union with me [again]; on 
their side they will form a community on earth encompassing millions of people. Go to Bhārata Varsa, 
and create such an offspring! SSS 4:5/2-6 (translation by Schoterman). 

? SSS 4:5/19. 

? See appendix II. 

* KMT 2/96ab. 

? See chapter 18 of the KuKh which deals with the Malini alphabet and its projection onto the 
body. 

° SSS 4:5/30-31. 
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The daughters and guardians, like the sons, also have their own residences. 
These too are 'within the body' (gatrante)' and form part of th 


((adhyātmāY , which is intended only for the practice of Kula yogis.’ The 'places' 
(pura) in which they reside are not outer parts of the body as is the case with the 
energies of the Mālinī alphabet. They are instead 1) bodily constituents, such as 
'bone' and 'sinew' and fluids such as 'tears', 'semen' and 'blood', 2) physiological 
processes such as those which produce the 'heat' of the body and the 'cooking' or 
digestion of food, 3) the complexion of the body, its 'splendour, 'brilliance' and 
the like, 4) bodily movements such as 'guivering', 'running', exhalation', 
‘inhalation’ and 'coughing'. 


(Then) having thus given them a boon, she reached Karāla.* The place 
is brilliant with rows of mighty flames (;mahājvāla), the greatly astonishing 
energy (fejas) of the goddess, and so is called Jala. Passing some time (there), 
she burnt with the awakened rays (of her radiance) and beheld before (her) 
countless marvellous creations like (those produced) by magic (indrajala). 

*Whose is this divine creation that was here before in the sacrifice? 
You have fallen due to the great heat (pratapa) of my energy (but) have not 
fled (from it). O Karalavadana (One with a Fierce Face), you who extend the 
net (jāla) of Maya? You will soon (be given) lordship over Jalandhara. Once 
he comes from the assembly of the Skyfaring (Yoginis) (khecaricakra), the 
venerable lord Siddhakaundalin, the lord (nātha) who knows all things 
(ašesārtha), will be your lord (natha).° 


' SSS 4:5/118. 

? ibid. 4:5/74. 

? ibid. 4:5/61, 89. 

^ The name of this place according to the SSS (1/37a and 4:5/40b) is AAA ccording to the 
SM it iS here we read: 


Once déuigsymiphad established this intention@@@@Z8@ and given the boon, then the mother 
of the universe went to (the place) calledilkitā S) 


ity uddesam [kh: uddesim; g: uddešī] paristhāpya varam datvā kulesvart | 

tatah karalavamsakhyam [kh g: -vamsákhyam] jagāma jagadambikā [g: -kar] || SM 3/31. 

? Instead of māyājālaprasārike the SSS (4:5/45d) reads GHBNEHIGRHHHNEB- you who control the 
net of Maya. 

5 Cf. SM 3/38 quoted above, p. 88. 
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You will have ten fearsome daughters and these ten (will) possess the 
most excellent qualities and higher bliss (UNA) O fair lady, you will 
havefSimttedddiSin (your) entourage and the race of (your) fierce (karālī) 
daughters? (will possess) the equal oneness of the bliss of the Command.? 

[. . .] (These) lords (isvara) will generate the higher bliss (uttarānanda) 
in each Age, and when the fall from (true) knowledge comes to an end (they 
will create other teachers) again and again with diverse names (sarhjūābheda) 
and, O Karālī,* they will be in your lineage by (the grace of) my Command” 


The KMT supplies (ONE) etymologies of the name of this seat, 
which is understood to consist offi) One idm hich is fancifully derived 
from (ZIG ISES — or may be understood as what it literally means, 
that is illi in the sense of thagmggmenmviayaDor the Gi quumiuimui.e. 
émagig. The second part of the name is derived fromedharasthat means to ‘endures 


‘control or possess’. Jalandhara is the seat whichgpossesses dara) this magical 


apparition, or according to the following lines in the SSS, where it is controlled: 


As (the goddess's) great heat (pratāpa) was endured (leg) 
here, it is called āta As the net of Maya is controlled (dhrta) (here), 


that is the most excellent (place) for And so, the one who 
restrains the net of Maya is calle 


The ŠM underscores that this sacred seat is especially associated with 
magical, yogic feats. There we read: 


She who is the light of fire burnt with the power of the great 
light and displayed a wonder (adbhuta) by the radiant energy (tejas) 
of her own power. Then, having seen (this) the goddess said: “whose 
is this auspicious creation? Who is (the god) who has previously made 
(his) residence here? Who is (the goddess) here who can bear my 
energy (tejas)?" 

Then Karālavadanā (the One with a Fierce Face), looking in 
front, said: “O goddess, I was previously appointed (sthāpitā) by you 


' Perhaps this expression should be translated as ‘elevated’ (uttara) sons. Cf. the following lines 
where the expression recurs. 

> The SSS (4:5/47c) refers to them as 'Karalinis'. 

? | take this to be the meaning of the ungrammatical sentence: ājūānandasamekatvari 
karālīduhitājanam (KMT 2/57cd). 

* Read karāli for karālī. 

> KMT 2/50-57; 62-63ab. 

6 SSS 4:5/42-43ab. 
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here to this zone.” The fierce (karālinī) goddess, seeing the one who 
could bear intense austerities said: "O fair lady! Well done! O 
beautiful one! O beloved of devotion! I am satisfied. You will soon 
rule over the sacred seat of Jāla. Your sons will have a divine form 
and will be very powerful. O fierce-faced one! You have covered it 
with the net (jāla) of Māyā and so it will be known in the world as the 


sacred seat of Jālandhara".' 


Note that the $M implicitly says that the reason why the goddess in this 
seat managed to bear oras 2: because Kubjika had previously 
appointed her to be there. In other words, she had already been empowered by the 


goddess's Command that protected her. 


c= = 


Having said this, the Great Goddess (mahešānī) went to the great 
forest called Sahya. She filled the triple universe with the flames of her 
complete (sampurna) mandala. (She filled) the entire universe without 
residue, (and the world) within (the area demarcated by the mountain) 
Lokaloka.? 


The forest to which the KMT refers draws its name from the well-known 
Sahya mountain near modern Pune, on which it grows.’ The goddess transforms 
this place into the sacred mountain called Full — Pūrņagiri; Its new name is 
derived from the *complet f energy that encompassed the 
entire universe. The mountain 1s not only itself full of the flaming energy of the 


! mahāprabhāpratāpena jvalantī jvalanaprabhā [g: -prabhāri] | 

adbhutam daršayāmāsa svapratāpena [g: sa-] tejasā || 

tato drstvavadad [g: vade] devi kasyaisā [g: kasyaica] racanā šubhā | 

ko ‘tra pūrvakrtāvāsas [g: pürvvà-] tejo me sahate 'tra kā |l 

tato devi vilokyāgre karālavadanāvadat [kh: -vadano-; g: vadat] | 

sthapitaham [g: sthapito-] tvayā devi [g: devi] pūrvam evātra gocare |l 

tivratapasaham [g: tam pratapasaham] drstvā devi praha karālinī | 

sādhu bhadre mahābhāge tustaham [kh g: tustoham] bhaktivatsale [g: -vachale] M 
jalapithadhipatyam te [g: tam] sighram eva bhavisyati | 

putrās [g: putrā] tava bhavisyanti divyarūpā mahābalāh [g: -vala] M 

māyājālāvrtam [kh: -jālavrtam; g: -jālarhvrtarh] yasmāt [kh: tasmāt] karālavadane [kh: -vadanā] 
tvayā | 

tasmāj jalandharam pitham loke khyátim gamisyati || SM 3/32-37. 

? KMT 2/63cd-64. 

> The $M confirms this identification saying that the goddess went not to the Sahya forest but the 
Sahya mountain (prāpya sahyam mahigirim — SM 3/58ab). 
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goddess; it also marks the centre from which the goddess radiates it. The SM 
describes this event as follows: 


Covered for the full extent of (its) area with many sacred 
bathing sites on rivers, great and small. It is illumined by many jewels 
and apparitions (vibhrama) of many forms and full, beautiful 
(sacrificial) jars that (shine) like divine gold. There that (sacred seat) 
is completely full with the rays of the (goddess’s) divine body (filled 
in this way) by (her) mere arrival there and so it is called Pūrņagiri 
(the Full Mountain).' 


The mountain burns intensely with the goddess’s fire. It blazes with the 
intensity of the fire of universal destruction that burns at the end of each cosmic 
age. Brought about by the goddess’s intense gaze, her representative here is 


appropriately called/Candaksi - (she with fierce ((burning) eyes!) From here the 


goddess fills the universe with her energy right up to mount Lokāloka that marks 
the boundary of the universe. Accordingly, this seat is associated with the 
element Fire. But fire burns and consumes whereas Pürnagiri, as we have seen,” is 
associated with nourishing fulfilment (pusti), which seems to be the very opposite. 
The goddess’s gaze burns up dross, supplies light and produces wonderful 
luminous forms. It also exudes nectar. Here then the two phases of the liberating 
action of initiation are reproduced on a cosmic scale. First comes the purification 
that takes place, as we are told, by the action of the Yoga of the Equinox. This is 


theļīise of Kundalini that takes place by the (equalization of the Solar and Lunar) 
breath; This phase is called (dahana which means "burning" because in this 


! nānānadanadītīrthair [g: — sumdanaditirthair] vyaptam [kh g: vyapta] paryantamandalam [g: - 

paryyana- ] || 

nānāratnaih samuddyotam [kh, g: samudyotam] anekakaravibhramaih | 

divyakāficanasamkāšaih [g: samkasaih] pūrņaih [kh: pūrņa; g: pūrņai] kumbhair [kh: kumbha; g: 

kumbhai] manoramaih [kh g: manorathaih] |I 

tatra sarnprāptamātrena divyadehamaricibhih [kh g: -deharh — ] | 

tatrāsau paripürnas tu [kh: -pūrnābhūt; g: -pūrnāstu] tasmāt pūrņagirih [kh g: -giri] smrtah |l 
ŠM 3/58cd-60. 

? Mani (1984: 457) referring to chapter (skandha) eight of the Devībhāgavata says: There is a 

mountain between'Loka and Aloka. This is called/Eokalokaparvata and the land beside it is called 

Lokāloka. The mountain is as long as the distance between/Manasottara and Mahameru. This place 

is golden in colour and as smooth as glass. Not a single being lives there. God has created this as a 

boundary to the three worlds. All the planets like the Sun get light from the brilliance of this 

mountain. Brahma has posted/four diggājas) [elephants that guard the quarters] named 

nd (APparājitā at the four corners of this mountain. 

> SSS 4:5/20-21, see above, p. 84. 

^ See note KuKh 2/15-16 concerning the Yoga (lit. ‘union’) of thé inner equinox, which comes 

about by equalizing and merging the inhaled and exhaled breath, symbolized as night and day. 
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phase impurities are consumed by the fire of the goddess in her form as Kuņdalinī 
within the body. It is followed and completed by the next one, which is called 
meaning "flooding". In this phase the «body-and-universe is consecrated 
with the nectar of the Tunar fluid that pours down from the lunar goddess who is 
the energy of the Moon. The SSS alludes to how this happens in a verse not found 
in the KMT: 


The universe is said to be the body. The energy (kala) above 
the palate, by virtue of the nectar (that drips from the palate), is the 
life (jīvita) that is the essence of the universe beginning and ending 
with th 


We shall see in detail in the following chapter that this energy above the 
palate is that of the which, inwardly 
nourished by it, exudes nectar. This nectar is the life of the body and the whole 
universe represented here by the (fifty Rudras who govern the energies of the 
letters projected onto the cosmic body. In this way the desire of the goddess who - 
arm era i ui imisnímifilimd This 0 


then is the third reason why this mountain is called(kullk As the KMT tells us: 


As long as (the goddess) was there, Caņdāksī (offered her) fervent 
(balavat worship of many kinds by many means and ways! and she 
produced many beautiful creations by various means. And they shine with 
the lights of (her) energy filled with the (divine) qualities of Candaksi. 

The mountain where the goddess stayed, burning intensely and 
shining with flames, became a firm (well protected) place (while all) the rest 
of the mobile and immobile (universe) was burnt (away). All of this was filled 
with countless (beautiful) creations and the like. The Mother beheld the 
mountain (then) at the end of time with joyful eyes. (Thus) as long as 
Caņdāksī, whose power was without limit, desirous of the qualities of the 
Divine Current (of the transmission), gazed (at the things) in front (of her), 
she filled the universe with (many kinds of divine) nectar." 

The Great Goddess (now) said this: Well done, you whose desire has 
been fulfilled! As this place has been filled (by you in this way), your nature is 
full (purnarüpini). And (you) will (possess) sovereignty (over this place which 


! SSS 4:5/63. 

> Perhaps ‘balavat’ should be understood to mean ‘balavat’ and referred to Caņdāksī or as it 
stands in a compound with *paricaryam ^as I have done. 

> Read nayopāyair for nayopādair. 

^ | take visvamrtaih to be an irregular compound. The sense being visvam amrtaih. | 
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is) this mountain that is your creation (udbhava). As you have purified 
(samskrta) this (place) with the Yoga of the Equinox (visuvayoga) you will 
indeed be the mistress of (this) sacred seat in every Age. (You will be given) 
authority at the end of the Dvāpara Age.' The seat on the shoulders of fire 
(tejaskandhāsana)* (will be given) to you and your consort in the world will 
surely be Cakrānanda. He is the Lord of Kula, the foundation of the Knots 
and his form is that of themagidala, completely full (with all that is sacred). 


Another reason why this seat is called Full is because it contains the three) 

cother-main-seats. This notion is implied in a number of obscure statements 

scattered in these verses. One is the ND as the foundation of the"Knots, 
cisthe complete ardala- The other is the reference to the Pāth of the Division of. | 
the /Gander (hamsabheda) that occurs further ahead in the narrative. Chapter 27 of 
the SSS explains these connections and how they are related to the Moon, the 
Yoga of the Equinox, the Fire of Time, time itself and the Divine Current. The 
latter is the eurrent-of energy-that flows within the supreme principle. Time-and-— 
the lunarjenergy) of this seat are implicitly represented by the reference to the 
(Kots of which the/Eord'ofthis-seatiis the "foundation" and-masterz We shall see in 


chapter three how these sixteen Knots are related to the phases of the Moon and 
the four sacred seats." It is sufficient to note here that in this way the close link 


thi 


s seat has with the Moon and the stream of Time is tacitly reinforced. 

The $M sums up the essential teaching concerning this sacred seat by 
declaring that: ‘(This place is) Ng UEM is located in the 
eprinciple-of Fire /ejas);" Conjoined with thecdinhaled-breath. it is full of the-Tunar. 
(energies) and (dispensesij the plenitude of its lunar nectar to all the elements 

represented by the sacred seats it contains. Conjoined with the exhaled breath, it 


burns with the! Fire of Time, consuming time by absorbing it and all things into 


theļētemal fullness of unity. The KMT continues: 


! The first four sacred seats are commonly associated with the^four Ages (yuga). In this account, 
however, only this seat and Kamarüpa (which belongs to the Kali Age) are specifically stated to 
belong to a particular Age. See KMT 2/90. 
? Further ahead (in KMT 2/91) we are told tha 
the third gross element and Wind (or Air), the fourth, correspond to the third and fourth sacred 
seat, respectively. This means that/Oddiyana and Jalandhara correspond to the' first and second | 
element, namely, -Earth and Water, and (Mātarīgas to the «fifthwelemente=wSpace: These 
correspondences are in fact commonly made throughout the(KūbjikālTantras. See, for example, 
KuKh 28/5-6 and YKh (1) 5/25-26ab. 
> KMT 2/65-73. 

* See chapter 3, p. 596 ff. where the passage in chapter 27 of the SSS is presented and discussed. 

5 pürnacandramayarm divyam tejastattve [g: tejatatve] vyavasthitam | SM 3/74cd. 
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Twelve virgin daughters will be (given) to you in the world and from 
each one there (will be) ten million (more) who will (possess) the authority to 
govern. In the same way, there will be twelve sons and half that number of 
attendants who will come, impelled by my Command, from the assembly of 
the Skyfaring (Yoginis) (khecaricakra). You have propitiated me and so I will 
tell (you who they are) by name. ' [. . .] (The Siddhas who will sit on the 
sovereign throne on mount Pūrņa) will illumine the path of the Division of 
the Gander (hamsabheda) ? and the rest. [. . .] O Caņdāksī,' all this, as is 
proper, will take place before you at my Command. (Now) I will go to 
Kāmika.”* 


Having said this, she guickly went (to the place) where the auspicious 
river(Ücchusma (flows). It is in the Mahocchusma forest and transports the 
Divine and Mortal Currents (of the transmission).* The goddess, endowed 
with the attributes of the divine Command, sports there where the lakes 
After she had enjoyed herself for some 

time on the banks of both (lakes), she whose limbs are the universe and the 
principles of existence, gazed upon (the goddess of the place). She was made 
haughty by the enjoyment of passion (kamabhogakrtatopa) and burnt with 


! Then the names of thefelvexirginsaredisted-followed'bysthiose'ofthietwelvesSiddlias) Sec 


chart in appendix II. 

"eHarisabliedais-one od Series of Lanta listed in the beginning of theeKnlaramodayotax/10- 
20). See Dyczkowski 1989: 185 note 177. Here, however, the practice mentioned above, rather 
than the Tantra, is probably meant. 

> Then come the names of the six guardians (raksaka). See chart in appendix II. 

^ Read caņdāksi for candaksi. 

> KMT 2/74-76ab, 80ab, 81cd-82ab. 

* Later doctrine makes much of this distinction. We shall see further ahead in detail that the@Diminem 


Current is the flow of energy within the goddess. The Mortal Current consists of the lineages of- 
. human Siddhas. — , 
’ These two lakes are in the forest of Mahocchusma. T he SM refers to only one of them. There we 


read: 
The Supreme Goddess (Paramešvarī) (resides) to the @i@rthwof@lakemNilagwithin the 
Mahocchusma forest and has authority over the sacred seat of( Kāīā)) 


nilasyottaradigbhage [kh: nīlasyāntaradigbhāge; g: -bhogo] hradasya [g: hrdayasya] 
paramešvarī | J 
mahocchusmavanāntasthā [k kh: -chūsmācanānta-] kāmapīthādhikāriņī || SM 3/91. 
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(the fire of) the Lord of Love (yasantatilaka). (Herself) melting with desire 
(icchayā), she caused the three worlds to melt (with that same desire).' 


In her journey around the land of Bhārata the goddess assumes various 
forms in the places where she resides as the presiding goddess, and so reveals 
Cdifferent-aspectsPof herself according to where she manifests. In some of these 
places thegerotievaspeetwof her nature becomes apparent. The form of the goddess 
is, as one would expect, particularly erotic in Kamarüpa. There she is *made 
haughty by the enjoyment of passion’ (kāmabhogakrtātopā). Her aroused erotic 
nature is symbolized by her fluidity She is also arousing, 
causing ‘the three worlds’ to melt and flow by the force of her(idesireji((72172)) 
Thus, in a mantra she is addressed as gishewwhoweauseswspermtovflow:» 
This reminds us of the ancient symbolic connection found in the 
Veda between moisture, water, rain, potent fluids (including sexual juices and 
milk) or II The goddess’s intense spiritual potency is symbolized by her 
powerful sexuality represented byghemperpetualgmoistureyasithesonimullsofseeds 


! KMT 2/82cd-86ab. Instead of icchayá SSS 4:5/93cd reads īksanair — ‘with looks' i.e. by 
repeatedly looking or gazing. Thus the version in the SSS says: (Herself) melting (with desire), she 
caused the three worlds to melt with (her) looks. 

? This mantra is the last of. 
presented in chapter 21 of YKh (1). It reads: 


AIM 5 AIM NAMAH KLEDANI KLINNE MADADRAVE HRIM (K: HVIM) KUBJIKE 
HRAM CHRIM KLIM HUM ŠUKRADRĀVAŅI ŠUKRADRĀVAŅI PHREM HRIM KLĪM 
KLIM ĀM (K: A) HUM 


AIM HRIM SRIM KHPHREM HSAUM AIM salutation O you who make wet (with sexual 
juices)! O you who are wet! O you who flow (with the juices of) passion! HRIM O Kubjika! 
HRAM CHRIM KLIM HUM! O (you) who causes sperm to flow! O (you) who causes sperm to 
flow! PHREM HRIM KLIM KLIM AM HUM! 

> This association has been perceived for centuries and is still commonly felt. To this day the 
temple to the goddess Kamakhya at Gauhati in Assam, the site traditionally identified as that of 
Kāmarūpa, enshrines the Yoni of the goddess. It is a round black stone that emerges from the 
ground. There is a cleft running down its centre from which water seeps, constantly fed by a small 
underground spring. It periodically oozes water that has percolated through minerals under the 
ground that turn it red. This is said to take place once a year when this formless stone icon of the 
goddess is considered to be in 'menses' and so is particularly sacred and powerful (see note to 
KuKh 3/33-4). 

Note, by the way, that the contempory goddess Kāmākhyā shares a number of features in 
common with Kubjikā whom the local Kaula Brahmin priests call Kubjā Kumārī. Like the most 
prominent iconic form of Kubjikā (described in chapter 29 of the KuKh), Kāmākhyā also has six 
faces. Her ‘secret abode’, which is on aga TĀ town, is called *the sacred seat of 

guoted in chapter 2, p. 250-251). It is hard to say how long these links 
with the goddess Kubjikā have been in place. The Kālikāpurāņa draws substantial amounts of 
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When she is engaged in union with Bhairava, he addresses her as ‘one whose 
‘mind is wet’ (klinnacetas). She is the ‘bliss of the sport (of love making)’ and the 
teachings are the Path that Wets (kledanāmārga).' Here in the holy site of 
CEE < goddess's spiritual energy is particularly intense, even the goddess 
is amazed to perceive the intensity of her arousal and for a moment is ‘deluded’, 
“loosing consciousness, overawed by the powerful beauty of her own form 
reflected in the goddess of the place. Here 
and what she reveals gives even the god who merely beholds her here ‘the 
attainment of the fruit of the bliss of passion’, that is, the empowering energy of 
the Transmission. Spiritually aroused and arousing in this way, she is accordingly 


called Kāmešvarī — ‘the Mistress of Passion’. The account in the KMT continues: 


The Mother smiled when she saw her. **Who are you and where have 
you come from?" (she asked). Seeing her, the Mother was deluded, although 
she knew (everything, it was as if) she knew (it) not. Resting for a while, as 
she looked (around) again (she saw the goddess of the place) and said: *you 
are Ucchusmā, (the river goddess) who transports (the current) of delight. 
(You have) come here before. Well done, passionate one! (I am pleased with) 
what you have shown me everywhere (around). By virtue of this, be 
Kāmešvarī, (the embodiment of) the attainment of the fruit of the bliss of 
passion. Out of compassion, the manifold form of passion (kamarüpa) has 
been fashioned before me. And so this will indeed be Kamarüpa (the Form of 
Passion), the great sacred seat and your sacrificial rite.’ When the Age of 


Strife (kaliyuga) comes your consort (pati) (will be) Candrānanda.' 


The account in the $M is less complex. There we are simply told that: 


Having said this, (the goddess) went quickly to where the great 
forest of Ucchusma is. (The goddess) called Ucchusma resides there 
in the form of a river. She whose passion has been fulfilled 
(pūrņakāmā) went where the great river Ucchusma (flows). At that 
moment, the goddess Ucchusma, beautiful in all (her) limbs, 
spontaneously appeared. By the power of the might of that (event), the 


material from early Bhairava Tantras. It is not impossible that the redactor of this part of it was 
acquainted with the Kubjika Tantras. 

! KMT 3/40. 

? Read tvam ucchusmā for tāvocchusma. 

> Instead of mahat pitham tavādhvaram i.e. 'the great sacred seat and your sacrificial rite' the SSS 
(4:5/97d) reads: kamarüpaniriksanam i.e. 'the gaze which is passion'. Thus the whole sentence 
means: And so this will indeed be Kāmarūpa (the Form of Passion), the gaze which is passion. 

^ KMT 2/86cd-90. 
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goddess stood before (Kubjikā) with folded hands. Then the goddess, 
her mind exalted with delight, addressed her saying: “(You are) the 
goddess who bears (any) form (you) desire (kāmarūpadharā) and 
(possessing) many forms, you are attractive. (You are) complete in all 
(your) limbs and endowed with all (good) characteristics. Reside and 
exert authority here. When Candrananda comes, he will be your Lord 
(nātha) and he will exert authority along with you (here) in 
Kāmarūpa."' 


After the goddess has gone to the Sahya forest where she projects 
she moves on to a river called Ucchusmā in the Mahocchusma forest. 


The SSS narrates that the goddess: 


went all the way to Ucchusmā, the big river, which is situated 
in the forest called Mahocchusma, and which bears along its stream 
the host of gods and mortals. In the forest Mahocchusma where one 


finds the [pools] Nila and Mahahrada, there Devi rested in between 


the left and right eye.” 


The SSS is referring here to the projection of these places onto the head 
that is concisely described in the following passage: 


Ucchusma is in the central aperture. At the left [peak] the 
Nilahrada should be, and the Hrada [= Mahahrada] at the right peak. . 
. . This pair of apertures, O Devi, is known as the peak of Trikūta. The 
third one is the (brahmarandhra), which is called the Forest of 


! evam uktvā [k: uktā; kh: uttkā] gata tirnam [kh: pürnam; g: tīrnam] yatrocchusmam [k: 
-cchüsmam; g: — chüsmam] mahāvanam [g: -valam] |I 

ucchusmánamasamjfia [g: ucchūsmā] ca nadīrūpā [k: nada-; kh: nadi-] vyavasthitā | 
purnakama jagāmāsau [kh: -māsauh] yatrocchusmā [k g: -cchūsmā] mahānadī M 

tatksanāt [g: -nà] sahajocchusmā [k: -cchūsmā] sarvāvayavasundarī | 

tatprabhāvabalād [k: kala; kh: vala] devi babhūvāgre krtafijalih [g: -jali] || 

pratyuvāca tato devi harsotkarsitamānasā | 

kāmarūpadharā [k kh: -dharam] devi [k: devin; kh: divyam; g: divyam] nānārūpamanoharā [k: 
-ramām; kh: -harārh; g: — riipo-] M 

sarvavayavasampurna [k kh: -piirnam] sarvalaksanasamyutà [k: -šobhitām; kh: -laksitam] | 
adhikaram [kh: -kara] kuru [kh: guru] tvam hi atraiva tu [kh: ca; g: missing] kuru [k: vara; g: 
kula] sthitim [k: -varnini; kh: sthitam; g: sthiti] || 

candranandah [kh: -namda] samāgatya tava [k: nava] natho bhavisyati | [k: + kāmarūpatvam 
āpannā tena tvam kāmarūpakam |] 

kāmarūpe tvayā sārdham adhikārar [kh: sārddha-] karisyati || SM 3/78cd-83. 

? SSS 4:5/90-91 translated by Schoterman. 
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Ucchusma. From [this] Ucchusma a [twofold] stream comes forth, 
right and left. Where [this twofold stream] comes together, O 

here abides Parame$vari. Because she can see [there every 
form] at will, that [place] is known a 


We have seen that the KMT says that Trikūta is the first place to which the 
goddess goes from mount Kaumara and makes no further reference to it in her 
myth. Above we have noted that according to the SSS, mount Trikūta is at the 
End of the Twelve and encloses with its three peaks the Santanabhuvana. But 
although there is no other reference to it elsewhere in the goddess's myth, the SSS 
(inconsistently, it seems), presumes that Kāmarūpa lies within the three peaks of 
mount Trikūta (“Triple Peak’). In this perspective, the three peaks are the lakes 
Nilahrada in the north and Hrada in the south. The third peak is the Ucchusma 
forest that is located in or is itself the Cavity of Brahma (brahmarandhra) at the 
top of the head. Schoterman explains: ‘the description of the text makes us 
visualize a triangle, the apex of which is Ucchusma, while its base is formed by 

Nīlahrada and Hrada, the two eyes. From the apex of the triangle a twofold stream - 
comes forth, which debouches into the two pools which Nilahrada and Hrada 
actually are. [. . .] The place where the twofold stream comes together is 
and is identified with Kāmarūpa. Probably not only Ucchusma, 
but also the eyes constitute this fourth Mahapitha . . . The identification of these 
three places which have the shape of adriangiemvitbskāmarūpauis rather obvious 
due to the fact that a triangle represents the Yoni." 


The KMT continues: 


(Candrananda) is seated on the shoulders of the Wind and illumines 
the nature of the Self (atmabheda). He is the lord (natha) who knows all 
things (ašesārtha).* Omniscient, he is the Supreme Lord (paramešvara). O 
passionate one (kamika), he will be the Lord of Love and a lover for you. 
There will b ndowed with (all good) qualities. Yoginīs | 
(they will be) your auspicious damsels (dikkārikā). In the same 
way (you will have) thirteen sons and these seven attendants. They will be 


lamps for the universe and (will fill) the universe with bliss." 


! ibid. 1/44-47 translated by Schoterman. 

? Schoterman 1981: 59. For a diagram see Dyczkowski 2004: 173. 

> Alternatively, one could translate 'asegartham' as 'all the meaning (of the scripture)'. 
^ KMT 2/91-94ab. 
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Then the names of the thirteen daughters (referred to as 'queens') are listed 
followed by those of the thirteen sons. This is what the text refers to as the 
‘multifarious descent that will take place when th 
comes’. Then, after the names of the seven attendants have been listed, we are told 
that they are: 


(...) terrible (visama), angry and the protectors of the entire lineage. 
These very powerful beings are equal (towards) all and, in the Age of Strife, 
will reside in each sacred field, sacred seat, primary and secondary, and 
meeting ground (saridoha).' 


O Kāmāmbikā, I will (now) tell (you) something else and you will do 


it. There will bA Whee op energies kalacakra) that comes forth from my 
body and it will know the @upremen(transcendent) and lower (immanent) 
division. Know that that is common to (all) four (sacred seats). Born of the 
@Matangapkulagin theorem part of (lake) NIA it is in the forest of 
(Mahocchusmay This, (both) supreme (transcendent) and inferior 
(immanent), is the fifth lord of the sacred seats. Located in Matanginr's Kula, 


it is both the first (i.e. the most excellent) and the fifth (of the sacred seats). 
The entire universe has come into being due to that and that has come into 
being as?Külakula (Sakti'and Siva) and is born from the limbs of my body. 
They will (all) be in your sacrificial rite. 

It is enjoined with a view to the task (in hand). It is not enjoined for 
other people. That is located in the middle place (madhyadesa). It is close to 


siá tm agers There will be an incarnation (avataraka) accompanied by 


The entire universe is Stillness (niracara) and is devoid of Stillness and 
by means of the Yoga of Stillness they will make it tranquil.’ 


Let us pause here to examine this important practice to which we will find 
repeated reference throughout our sources. Stillness (nirācāra) is the condition of 


! KMT 2/99cd-100. The SM (3/105cd) concludes by saying: This is the authority over Passion 

(kama) established in Kamarüpa. 

etat kamadhikaram tu kamarüpe vyavasthitam [kh: -sthitā; g: -sthito] || 

? This is also the name of the other lake. So this forest may also be close to the other lake. Note 

that we were told that Kamarüpa is also in this forest. The KuKh 6/164-165ab similarly says that 

Trisrota is close to Kamarüpa, although the Mahocchusma forest is not mentioned at all. 

* KMT 2/101-107. Those who will do this, apparently, are thefinineYogiinis) and theme ji 
GSiddhias)whose names are listed next (ibid. 2/108-110ab). 
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transcendental being which is the source, ground and ultimate nature of the moving 
universe. Thus the KMT declares that: 'the entire universe is stillness and (yet) is 
devoid of stillness'.' The lineage of accomplished adepts (siddhakrama) and the path 
they teach are all established in the Stillness’ of the ‘motionless’ flow of vitality in the 
emptiness of the supreme state which is this stillness itself.* The adept who recites 
the mantra in conjunction with this Stillness is purified and protected from all 
defilement: 


Standing, waking, sleeping, moving, enjoying and intent on sex 
— the one who observes Kaula practice (caryā) and who is still 
(nirācārin) (remains always) pure by recollecting mantra.* 


The adept begins the practice of constant recollection by repeating the Vidya 
immersed in the Yoga of Stillness, in a cremation ground or some appropriate 
solitary place or sacred site. The SM explains how he should do this as follows: 


O fair-faced lady, one should repeat the Vidya (in conjunction) 
with the Yoga of Stillness. Stillness is power (Sakti). One should repeat 
(the Vidya) that is within her (garbhagata). (Straight) in the form of a 
stick, one should lead here along until she is within the Cavity of 
Brahma. By practicing the plane of Stillness, one attains the plane of 
Stillness.” 


In the same Tantra we also read: 


By the practice of the Yoga of Stillness, one obtains the fruit. 
She whose nature is movement (cara) moves, (and her movement is) 
divided into (downward) motion (cara) and upward motion (uccara). 
That should be known as Stillness (nirācāra). Stillness is not other 
(than this). (This is) where actions (cara) cease along with the 


! KMT 2/107. Cf. YKh (2) 19/51cd ff. quoted in chapter 2, p. 375-376. 

? KMT 1/44-46. 

? The very last line of the KMT concludes declaring that: This is the plane of Stillness and so it is 
considered to be supreme. niracarapadam hy etat tenedam paramam smrtam KMT 25/232cd. 

^ tisthan jāgran svapan gacchan bhufijáno maithune ratah || 

caryādhārī [kh: sarvvā-] nirācārī [k kh: -cāro; g: -dhārī] mantrasamsmaranac chucih [g: -naii 
chari] | SM 11/207cd-208ab. 

? nirācāreņa [g: nirākāreņa] yogena japed vidyam varānane II 

nirācāram [g: nirākāra] bhavec chaktis tasyā [k: — tasya; g: bhavešakti-] garbhagatam [kh: garbhe; 
g: managatam] japet [kh: samabhyaset] | 

dandakaram nayet tavad yavad brahmabilam gata [k: bilantaga; kh: — gatam; g: — gatah] || 
nirācārapadābhyāsān [g: nirācārāpyadā-] nirācārapadar labhet | SM 9/95cd-97ab. 
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activities (karman) of speech, mind, and body. When a pure 
(nirmala)' state arises, that is said to be Stillness.” 


In other words, this Stillness is the highest condition of the movement of the - 


The Bliss of Stillnesss(minamanday is the supreme bliss that is the 
ultimate end of all fettered existence. We are told below that this reality is the All — 
Pervasive Lord (prabhu) who is present in every state of being. There, the goddess 
who is the power of bliss is in her supreme form, which is ‘imperishable and 
horrific'. Extending down into the body and into the consciousness of the individual 
soul who resides in it and the entire world, the same Stillness is Siva who is the 
universal agent* and so, in its immanent aspect also it remains the abode of the 
power of bliss. There, extending upwards through the central channel between the 
two breaths, now stilled, the goddess travels through it, awakening the individual 
soul to its true infinite nature. Thus the Yoga of Stillness serves to still the restless 
movement of phenomenal, fettered existence. 

The (SamibhavalPathiiaughelin KK AS as the supreme one that 
leads to liberation, is that of Stillness. Void of all exertion and conceptions, it is at 
once the means and the goal. The SSS teaches: 


(That reality is) devoid of mind (amanaska), beyond mind, 
devoid of (both) Being and Non-being, free of (both the) merger and 
utterance (of cosmogenic Speech), devoid of logic (hetutarka), free of 
what is to be abandoned or adopted, and devoid of scripture and 
examples (to explain its nature). Its state that of Non-being 
(nāstikyabhāva), it is the Void and free of imperfections. The lord 
who is the cause (of all things), is the transcendent union (yoga) of the 
series of objects of knowledge.* 


! The text implies here that the privative prefix ^nir' of 'nirācāra' denotes that state that is 'nirmala' 
i.e. 'devoid of impurity’. So 'nirücára' means ‘pure activity’ or 'pure behaviour". 
* nirācāreņa yogena abhyasams tu phalam [k: abhāvenākulam] labhet | 
cāroccāravibhāgena carate cararūpiņī [k: caratah sthāpini cara] | 
niracarah sa vijneyo niracaras tu [k: niracaram tu; kh: niracarasu] netarah [kh: cetarah + 
vāhyācāro na mantraccāra(?)] || 
yatrācārā [kh: yatra-] nivartante vanmanahkayakarmabhih [k: catmanah-; kh: -karmmanih] | 
utpanne [k: utpadyante] nirmale bhave [k: -lā bhā *; kh: -lā bhavah] nirācārah sa ucyate || 

SM 19/337cd-339. 
> Nirānanda is short for nirācārānanda. Cf. KuKh 2/4cd-6ab and 2/32-34ab. 
* KuKh 13/7. 
? Concerning the doctrine of Non-being, see Dyczkowski 2004: 51ff.. 
$ amanaskam manátitam [k kh: manotitam] bhāvābhāvavivarjitam || 
layoccáravinirmuktam hetutarkavivarjitam | 
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The commentary explains: 


(It is also) devoid of the senses. What is the series of objects 


of knowledge? It is the line (of deities) associated with the objects of 
knowledge, are), SEED 
cvismu and Brahma) (The reality) devoid of that is the supreme 
expanse (parākāša), the unmanifest. Yoga and the like, as well as the 
of manifestation) and the like, serve 

(only) as the instrumental cause (nimitta) of its perception 
(upalabdhi), that is, as the cause of its yogic perception 
(yogopalabdhi). By what means (upāya)? The Void of the Mind, that 
is, the void of thought constructs, should be placed in the Void of 


Consciousness. Then, thefVoid'of.Consciousness)should be placed in 
the Supreme Void in such a way that agstateszofxonenesss(samrasya)s 


prevails both internally and externally due to the destruction of 
thought constructs (vikalpaksaya) and the realisation (upalaksana) of 
one's own nature. 


Thesei BINNEN (also) have other names. (These 
are) the (USiGTSRARENMA) < Avoidzotobramāi 4 he VOM OGRE 


QUO) The Void of the Mind (is so called) because it generates thought 
constructs, the Void of Brahma because thought constructs are 
destroyed (within it), and thE because it is a condition 
of oneness. The same is said here: The supreme abode is free from 
doubt.’ This is the 


heyopādeyanirmuktarh Srutidrstantavarjitam | 

ndastikyabhavasampannam šūnyabhūtam anamayam | 

prameyāvaliyogam ca atitam karanesvaram || SSS 29/45cd-47. 

! See note to KuKh 2/29-30ab. 

? An interesting variant reads the Void of Fire (vahnyākāša) instead of the Void of Brahma. 

* SSS 29/5 lab. 

* indriyarahitam || prameyāvalir iti kim || paramasiva — Sakti — sadāšiva — i$vara — rudra — visnu 
brahmah [k kh: brahmā] iti prameyagatā [kh: -yāgatā] panktih prameyāvalih || tadrahitam 
parākāšamayam anābhāsam [k: anātamam; kh: atatamam] || tasyopalabdhinimittam [k: - 
nimitam] yogādi [k: yogāni] sadadhvašuddhyādi [k: sadhvašuddhyādi; kh: adhvasuddhyadi] 
sarvam tasya yogopalabdhikaranam [k: yogopalaksikaranam] || katham upāyah [k kh: 
upādhayah] M yathā manakasam vikalpakasam cidākāše [k kh: -Sarn] samāropyam || cidakasam 
punah parākāše samaropyam yena sümarasyam sabāhyābhyantare [tika: -bhyantararn] bhavati 
vikalpaksayatvāt svarūpopalaksaņāt || iti ākāšatrayarn | samjfiabhedena sthitam || yathā 
manākāšam [kh: mana ākāšam] brahmakasam [kh: vahnyākāšam] yonyākāšan ca iti |l 
manākāšam  [kh: mana ākāšam] vikalpakāritvāt || brahmakasam [kh: | vahnyakasam] 
vikalpaksayatvāt [kh: vikalpyaksayitvāt] ||  parakasam sāmarasyatvāt || tathātraivoktan 
nihsandigdham param padam || iti šārnbhavamārgam niraácaramárgam và |I 


Commentary on SSS 29/46-47. 
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This is the supreme transcendental 'location' of this, the seat of the future 
that shall manifest when the yogi initiated into the Kubjika tradition attains the 
highest state. The KMT continues by describing the lower, immanent form of this 
seat: 


That sacred seat is both supreme (transcendent) and lower 
(immanent). It is located in the middle land (madhyadesa) above the sacred 
seat of Kama) It is filled with three streams’, and so (the goddess) Trisrotà? is 
also in the same way. O Mangalya, you are in the form of a river; be of the 
nature of passion (kamarüpinti). 

O (goddess) born in a family of sweepers (mātanga)! You will always 
be forgiving to the one? who praises you. (But) you will not be merciful 
towards those who do not honour you. O Kulambika, you will always bring 
misfortune to anyone of another caste apart from yours who will reside here 
in (this) sacred seat. O my joy! You who make the universe blissful! Abide 
thus (here) for long. By the grace of (my) unfailing Command, (this place) 
will be (your sacred) dwelling." 


The SM says of this seat: 


To the north of (lake) Nīla is the excellent seat of Mātangī. 
Both Supreme (transcendent) ad inferior Gmmanend) it is the sacred 
seat of the wheel\(cakrapitha) in the forest of Mahocchusma. Having 
placed Mātangī in authority (and made her) the leader of the sacred 


seat , that Great Goddess said: “O Mātangī, listen to my 

words. Your lord will be the great Along with him 

you should protect the transmission (kulakrama). You will have nine - 
"sons-amd-mine-daughterss (There will also be) (fiVe-gudrdians who ) 


known all the teaching (artha) completely. 


! Read trisrotapüritam for trisrotrar piiritam. 

? Read trisrotā for trišrotrā. 

? Read with MSs EFHJK tasya instead of tesu. 

^ KMT 2/110cd-114. 

> nīlasyottaradigbhāge [g: -dig-] mātangīpītham uttamam | 

mahocchusmavanantastham [g: -sthā] cakrapitham paraparam || 

tatrādhikāriņīm [kh, g: -ni] krtvā matangim [kh: matangi; g: mātangī] pīthanāyikām [g: -nayakà ]l 
uvāca sā mahādevī šrņu mātangi madvacah || 

tava nātho [kh: nava-] mahāsiddho mātangīšo bhavisyati | 

tena sardham [kh: sārddha] tvayā bhadre pālanīyari kulakramam [kh: kurukramam,; g: 
kulakulam] || 

nava [g: tava] putrā bhavisyanti nava duhitarastava [g: navaiva duhitastava] | 
parijiātasamastārthāh [kh: -jfiana-] paficaiva praticārakāh [g: -cārakā] || SM 3/106-109. 
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The main sacred seats are four. But in different contexts even in the same 
source, they may be more. In chapter six of the KuKh the extra seat is called 
CTisra. Although /Trisrota (or Triérotra) which is the full name of Tisra is 
mentioned only here in the KMT, it appears frequently in the later Kubjika 
Tantras, especially the MBT. Indeed, it takes over the position of Matanga as the 
ith which it is identified’ and, anyway, with which it is related. 
Thus, Matanga is the name of the yogi in(Hisfās Tisra, like the/seat Matanga, is 
said to be meant for the (last born) those of the lowest castes, especially sweepers 
(mātanga). The deities here are the god and goddess of the sweepers — Mātangīša 
and Matangi, who is identified with 
But although the intended identity of the two seats Trisrota and Mātanga is 
clear, there are differences. The KuKh concurs that this seat is in the region of 
Kamarüpa." It is in the 'northern part amidst the worlds of the Triple Peak'. It is 
called *Trisrota' after a river that runs through it and is said to be in the middle of 
three currents (trisrota).’ But although the KuKh does link Trisrota to Kamarüpa 
as the KMT does Matanga, it does not refer to its location in Madhyadeša — i.e. 
central northern India. One wonders whether there was an intention to locate it 
originally in Prayaga, the modern Allahabad in the heartland of this region, where 
three rivers the Ganges, Yamuna and the celestial Sarasvati meet. If this was the 
case, it conflicted with the need to relate it somehow to Kāmarūpa - if, that is, the 
text is not referring to this geographical region but to some inner equivalent. 


ISSS 4:5/118, 127 specifically equate the two. 

? KuKh 6/179cd-180ab. 

> KuKh 49/36-38ab. Although Mātangī is hardly mentioned again in the Kubjikā corpus and is, in 
general, a minor goddess, nonetheless she is significantly present in the later Tantric traditions. 
She appears in the Īsānašivagurudevapaddhati, a manual of temple worship compiled by the South 
Indian Īšānašivagurudeva Misra who possibly lived in the 12" century. She is described in the 
mantrapáda (chapter 26/120) section which is probably of a much later date (Bühnemann 2000: 
3). She appears regularly in later compendiums beginning with the Sāradatilaka (12/128) which, 
after the Prapaīicasāra, is one of the earliest (see Bühnemann 2001: 225-226). She continues to be 
a part of the loosely knit pantheon of such compendiums until we get to the Mantramahodadhi by 
Mahidhara who lived sometime between about 1530 and 1610 CE (she is described there in 8/40- 
49. See Bühnemann 2000: 127-129). Soon after Mahidhara, when the group of ten goddesses 
called Mahavidyas was established as a standard set, she was included amongst them and 
continues to be worshipped as one of them to this day. Kinsley summarizes this goddess's main 
features under three headings. She is 1) a goddess who prefers pollution. 2) She is an outcaste or 
low caste goddess. 3) She is a goddess of magical powers. Kinsley (1997: 209-222) devotes one 
chapter of his book on the Ten Mahavidyas to her, to which the reader is referred. 

^ KuKh 6/164-166ab. 

* See KuKh 6/166cd-167ab. 

$ See SSS 4:5/118cd-120. 
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Indeed, the location of this seat seems to have been variously identified by 
the Kubjikā Tantras, shifting it from one place to another according to doctrinal 
developments and, perhaps, the actual geographical spread of the cult. After the 
Kubjikā cult waned, this continued to take place as the prestige of this seat seems 
to have lingered on afterwards. Or perhaps there was more than one place with a 
similar name. In later times the seat Tisra was identified with the river Tistā, 
formerly called Trisrotā, which flows through the district of Rungpur in North 
Bengal.' The Trisrotā to which late medieval Bengali texts refer as a Mahāpītha or 
Upapītha” may well have been located on its banks. But it is unlikely that this is 
the place the redactors of the Kubjikā Tantras had in mind. 

The 'inner' location of this sacred seat is in an intermediate 'place' between 
the transcendent location in Stillness we have examined and the outer sacred site. 
The goddess there is said to be Kuņdalinī who is in the body of the god who is 
called Mātangīša in the SSS? as he is in the KuKh.* Kāmarūpa is projected into the 
Cavity of Brahma at the top of the head.” Tisrapītha is above that. Beyond the 
body in middle of the Wheel of Skyfaring goddesses (khecaricakra), it is located 
in the End of the Twelve. Graphically it is represented by the Half Moon and 
Point along with the slanting line at the top of the syllable AIM. These are, 
presumably, the three streams. In some cases, when there are six seats Tisra, the 
fifth seat, is represented by the Half Moon. Most often the sixth seat is 
Candrapitha — the Seat of the Moon - that is represented by the Point. So we get 
the following: 


The SSS stresses that the fifth sacred seat is unmanifest and hence 
pervasive. Present in the other seats, it has no specific location of its own. The 


' Day (1927) 1970: 206; Bhattacharyya 1999: 293. 
? Sircar 1967: 97. 

? SSS 4:5/128-129. 

^ See KuKh 6/170cd-171ab; 69/26cd-27ab. 

? See note to KuKh 6/153cd-154ab. 

$ SSS 4:5/118-119. 
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aspect the goddess assumes here is her undifferentiated form 'without parts' 
(niskalā).' The KMT says that it is the source of the universe. As the universal, 
primal cause is commonly considered to be the ‘unmanifest’, the two sources 
implicitly agree. The later Kubjika tradition understood this to mean that it is such 
because it is not yet manifest yet is destined to become so. The KuKh repeatedly 
stresses this, implying that it will become the most important seat. The KMT’s 
statement that it is the ‘first’ of the seats, in the sense that it is the most excellent 
despite being the fifth, can be taken to be scriptural support for this view. The 
narrative of the myth that explains the projection of the sacred seats in the KMT is 
all set in the future tense. So no distinction is possible between the main four seats 
that already exist and this one which will be ‘brought down to earth' in the future 
at the end of the Age of Strife,” when the grace of the deity is particularly weak 
and the land will be sorely oppressed under the rule of the barbarians 
(mleccharājya).* 

Even though we are told that the fifth sacred seat pervades the other four 

and cannot be touched or seen,* in the physical world it is associated with) 

| $riéaila? Schoterman sees a connection between the sacred seat Matanga and 
mount Kaumāra visited by the goddess at the beginning of her journey.* Although 
it is also called Sriparvata in some places, there is another mountain with this 
name in th f this is Kaumaraparvata, it is not 
Šrīšaila, which is in Andhra. Sometimes the two are distinguished and are located 
in different places internally as well. Šrīšaila is said to be 

‘Brahma’ that is, in the End of the Twelve. Sriparvata, on the other hand, is 
identified with the sacrificial fire — the ‘eater of oblations' and is 
described as a column of smoke above the head. This i ‘Smoky 
Fire’. It burns in the Cavity of Brahma, sending up a column of smoke twelve 
fingers long up through to the End of the Twelve. 

Like Trisrota / Tisra, there are several places called Matanga. One is 
Šrīšaila” which, as we have seen, is identified with mount Kaumāra. It seems that 
mount Kaumāra is implicitly identified with the sacred seat Mātanga, as both are 
associated with the *unmanifest'.* The SSS seems to understand the reference to 


! SSS 4:5/119-120. 

? KuKh 6/179cd-180ab. 

? KuKh 6/175-177ab. 

^ SSS 4:5/22. 

? SSS 4:5/119. 

$ Schoterman 1981: 61. 

7 Referring to Pal (1981: 22-23) Bühnemann notes that: Mātanga is also the name of a place, 
identified variously with Mātaūgāšrama at Bakraur on the Phalgu river opposite Bodhgaya, or with 


Srīsaila, Andhra Pradesh, or with Maher, Bangladesh. 
8 See Schoterman 1981: 61. 
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this seat to be situated north of Lake Nila to be ‘above’ in the sense of above the 

head. Even so, the SSS identifies the core of the land covered by this sacred seat 

with Šrīšaila. Inwardly, it is in the middle of the Wheel of Skyfaring goddesses — 

^Khecaricakra - at the End of the Twelve. The SSS understands the place 

to which the KMT refers not as a region in India but as what it 

literally means, that is, 'the region in the centre’. And this centre is in the middle 
of Wheel in the End of the Twelve: 


Above the body at the top, O Dharmi — is the [fifth] Pītha 
called ‘Matanga’. It is above th 
in the centre of the Wheel of Skyfaring goddesses (khecaricakra) 
where SriSaila is said (to be). (That is) where the Transmission 
(krama), supreme and inferior (parāpara) (is located). The goddess 
went there in her undifferentiated state (niskalābhāva). She should be 
contemplated (there) as consciousness alone (cinmātrā) abiding there 
in order to establish (this) sacred seat.' 


One can tentatively deduce that, at the time of the redaction of this part of 
the SSS, Srisaila was considered to be the most important sacred site. Perhaps it 
had not been appropriated by the Kaulas who worshipped Kubjika, but they 
aspired to this end. Thus, the fifth seat was tacitly identified with it. There can be 
no doubt tha ere intended to be identified in the tradition 
and the account in the KuKh is coherent in this respect with the KMT, the prime 
authority. Even so, I believe that a careful reading of our sources warrants the 
view that the seat has been shifted from its earlier conceived location on or near 

to Konkana. Moreover, I suggest that this 
would have been known to initiates who were taught a range of interlocking 
associations and projections related both to the 'outer' and the 'inner' location of 
this seat which, as the 'future one', was considered to be the best. The picture is 
confusing. We are led, it seems, from one corner of India to another. But this, I 
suggest, is because the chain of associations is formed by appropriation of older 
sacred geographies and their internalizations, instead of discarding them for new 
ones. This is what has taken place in the KMT and is repeated again in the KuKh 
in which the focus is shifted, as in the rest of the MBT, to Konkana. 

I suggest that this takes place in the KuKh as follows. Firstly, the older 
seat Kamarüpa is quietly assimilated to Konkana by making use of old 
associations with new meanings. The KuKh declares that 'Konkana is Kamarüpa 
and Kamarüpa is Konkaņa', adding that it is also the holy city of Kafici in the 
south of India and even Kailāša,” demonstrating how easily these transpositions 


! SSS 4:5/118cd-120. 
? KuKh 59/48cd-49. 
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can be made It is the seat of 

ho is clearly identified in the not just with the First Siddha, as 
he is in the KMT, but more specifically with the Siddha of Kāmarūpa. He 
propagates the Transmission that is the most effective in the Kali Age. Like the 
other seats, the KuKh posits a 'secret' equivalent to this seat. This is Ucchusma, 
which connects it with the sacred geography onto which Kāmarūpa is projected in 
the KMT. On the other hand, it is related to the new major site of the propagation 
of the teachings by making the secret goddess there Konkana, 'who has come forth 
from Konkana'' Another significant detail is that Kamarüpa, and hence this 
goddess and her consort, is symbolically located on the tip of the downward- 
facing triangle of seats to which is added, in the KuKh, the Circle of the Mothers 
thus: 


Diagram 2. The Yoni and the Circle of the Mothers 


Kamartipa 
Matrmandala 


This addition coincides, perhaps, with the claim in the SSS that the Siddha 
who brought the teachings to Konkana established there on a hill a Circle of the 
Mothers, in the middle of which he installed the goddess Konkana. Clearly, the 
intention is to identify Kubjika as the patron goddess of Konkana, the ancient 
Šrīdeša, the Land of Srī now understood not as being of Laksmī but of Kubjikā” 
Once the KuKh has established that Kāmarūpa, the land of the original 
propagation of the Kaula teachings by Matsyendra is there, it goes on to further 
reinforce the link with the goddess and her sacred geography. It predicts what has 
taken place to confirm that this was divinely ordained. Moreover, it conforms to 
the earlier revelation which says that it is pervasive. In the KuKh this detail, at 
least in the account in chapter six, is missing or, better, it is understood concretely. 
This, the most excellent seat, is where Kubjika herself is directly the goddess who 
exerts her authority,” not as an aspect or a hyposthesis, as with the other seats. 
After the founding of the barbarian kingdom (mleccharajya) in the north of India 
and the waning away of the power of the transmission i.e. the decrease of the 
followers of Kubjika's cult there, this seat will be established. The KMT does not 


! KuKh 6/151cd-153ab. 
? KuKh 6/179cd-180ab. 
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specify that this is a cause of the deterioration of her cult, as the MBT and later 
Kubjikā Tantras repeatedly insist. It seems that when the KMT was redacted, 
Mātangapītha was just a developing possibility as a site for the initiates into 
Kubjikā's Kula who were trying to establish themselves on Srisaila, one of the 
most prestigious Šaiva sites. By the time we get to the KuKh, the Kubjikā cult had 
taken refuge in Konkaņa from the trammels of the North. Now in the sacred seat 
Tisra the original Krama 'will be worshipped' and 'will again be stable'.' All the 
other sacred seats will be there and worshipped there. I would hazard to add that 
they would also all be represented in the sacred geography there in the seat that 
the earlier Tantras said was 'pervasive' and which the KuKh says is 'surrounded by 
all the sacred seats'. Close to this seat, projected into the local sacred geography 
will be a replica of Kāmarūpa in the region where the KuKh predicts Tisra will 
be.’ This is a supposition, but it does find support in what appears to be the 
reference to a more concrete geographical location. In the KuKh we are told that 
the goddess of this seat and hence the seat itself is 'amidst the worlds of the Triple 
Peak' which is in the northern part? of the Island of the Moon, inwardly located at 
the End of the Twelve and externally identified with Konkana. We have noted 
above that Trikūta was probably a hill in Aparanta, which is in northern Konkana 
from which the Traikūtaka kings derived their family name. 

‘Tisra / Trisrota is said to be in the KuKh, like Triküta, 'in the middle of the 
three currents', that is, three rivers." There is a region of modern Goa - the heart of 
the ancient kingdom of Konkana — called Tiswadi. It is on the sea and bounded on 
three sides by rivers in such a way that it is, in a sense, an island — which fits with 
the inner characterization. Thus we are told in the KuKh that the three rivers 
symbolize the three currents of the breath. The exhaled breath (prana), the inhaled 
breath (apana) and the upward-moving breath (udāna) that rises between them 
transporting the energy of Kundalini? This is indeed one of the characterizations 
of the sides of the triangle projected into the End of the Twelve which, according 
to the SSS, is the inner Triküta. In short, a series of successive identifications 
were formed 'inwardly' as the doctrinal system of the Kubjika Tantras developed 
and the main centre of the cult shifted. By the time the KuKh was redacted, the 
seat Trisrota / Tisra, mount Triküta and the Island of the Moon are all identified 
externally with the land of Konkaņa and share a common inner identity as the 
location of the goddess's Triangle in the End of the Twelve we shall analyse in the 
following chapter. 


! KuKh 6/178cd-179ab. 

? KuKh 6/164-165ab. 

? KuKh 6/166cd-167ab. 

^ KuKh 6/164-165ab. 

> KuKh 60/67cd-69. 

* See below, chapter 2, p. 273 for a diagram of this Triangle. 
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Having said this, she went to Devīkota, (arriving there) in a moment, 
and with a powerful look (aloka) (it became a sacred site. Then she went to) 
Attahasa, (so called) because she laughed (there) loudly. (Then she went to) 

Ujjenī, and other 


(places) and (then on to) another universe.’ 


Pitha, which I translate as ‘sacred seat’, is a general term for a place where 
agoddesssomMosimimesides Internalized, these places may be represented as the 
‘location’ of theetüftysiemensmvitiiuthespoddessissteiampulamdéomb. When viewed in 
this form the Yoni is called i Cee This is described in detail in 
chapter eight of the KuKh. We shall see there how this diagram or grid — prastāra 
— is drawn and used to extract letters to form mantras. Suffice it say here that 
these fifty places correspond to fifty geographical locations in South Asia, the 
sacred land of Bharata. They are listed in the end of chapter six of the KuKh (but 
without reference to the Meruprastāra) as an additional fifty sacred places to 
which the goddess goes in her tour of India.” These are presented as those ‘other 
places' the goddess visits to which KMT refers generically. Although the KuKh 
quotes the concluding verses of chapter two of the KMT, it omits the reference to 
these eight places and replaces them with these fifty, amongst which they are 
included. They are treated separately in the beginning of chapter fourteen as the 
residence of the Eight Mothers in the context of a long exposition of the contents 
(that is, the deities and their mantras), of the goddess’s mandala. The Pithastava 
follows this. It is a eulogy to (meystenmmsem which include most of the fifty 
projected into the Meruprastāra and begin with these eight that are thus, in that 
context, implicitly treated as the main ones. 

They are projected into the outer circle of the Kramamandala. In fact, 
sacred sites are projected into every part of the mandala. The main four seats are 
in the Triangle in the centre, which may also be filled out with the set of fifty 
seats. A group of six seats mark the corners of the hexagon that surrounds it. The 
eight Mothers are worshipped in their sacred sites in the lotus around the hexagon. 
Then outside them come the sixty-four sites in which are worshipped as many 
Yoginis with their Bhairavas and attendant guardians (ksetrapála). Again, all 
these places, like the mandala itself, can be projected into the officiant's body. 
Thus we have a three-tiered representation of the one sacred reality in which all 
the divine and mortal beings reside and interact. The first is in the outer 


! KMT 2/115-116. 
? See also chapter 3, p. 570-571. 
? Cf. chapter 3, p. 549 ff.. 
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macrocosm. The second is in the inner microcosm. The third is the mandala that 
is the focus of the world of ritual that links the two. The worshipper moves 
through these three dimensions simultaneously, just as the goddess does. In the 
outer world he is on pilgrimage, imitating his divine model and accompanied by 
her. Inwardly his sentient, vital, sensory and biological energies are regenerated as 
the inner mantric energy of the goddess moves along with his consciousness 
through them. In the same way he worships the Transmission (krama) — each part 
of it in its sacred site within the mandala. 

Returning to the goddess's myth narrated in the KMT we notice that, 
although all eight places are mentioned, not only is their connection with the eight 
Mothers passed over in silence, they are also not listed in the standard order in 
which they regularly appear in the Tantras, or indeed elsewhere in the KMT itself. 
However, we find this standard identification and serial order in the corresponding 
passage in the SM. There the eight are referred to, as they are generally in the 
Kubjika Tantras and elsewhere, as ksetras — ‘sacred fields’. This is the oldest term 
for a sacred site. It appears already in the middle Vedic period in the name of the 
most famous ksetra and probably the(gantigsmonemultumisemud 

Although these distinctions are significant, insofar as they help us to 
distinguish groupings of sacred sites and attribute varying degrees of importance 
to them, all these types of sacred sites are essentially pithas of various sorts. In 
broad terms, a pitha is the generic name of any place where goddesses and / or 
Bhairavas, their partners, are worshipped. Thus with reference to these eight 
places the KuKh declares that: "The sacred seats (pitha) are indeed sacred fields 
and the sacred fields are sacred seats (arranged) in due order'. The SM says that: 
‘(The goddess) conceived the sacred fields (ksetra) by means of the mantras of the 
fields'.* However, the goddesses who are said to reside there are not, it seems at 
first sight, the eight Mothers. There they are as follows (DIRS Seana 
Varuna (Varanasi) — Ātmī, 3) Kollāpura — Soma, 4) Attahāsā — Vahni, 5) 
Jayantika — Calinī, 6) Caritrā — Bhanumatya, 7) Ekamraka — Mahi, and 8) 
OD Although, as far as I know, these goddesses do not appear 
elsewhere in the Kubjikā corpus as a group, even so the SM declares: 
‘worshipped, (these) eight (goddesses) who have authority over the sacred fields 
(ksetra), bestow boons. The goddess assumed many forms in relation to theqgigiam 


eiuiay.” The Kulas are the @jamiiiesin¢uiamoiatdozinis lead by thoi 


' See chapter 3, p. 481 ff.. 

* KuKh 14/77 = TS 15/64. The development of the term pitha in this technical sense and the earlier 
term ksetra is discussed below in chapter three. 

3 ŚM 3/127ab. MS Kh says: O beloved, she is the deity residing in the field. 

^ ksetrani [g: -nī] kalpayāmāsa ksetramantravidhanatah [kh: ksetrasthā devatà priye] | 

prayāgā varuņā [kh: varuņā] kollā [g: kolā] attahāsā jayantikā |1 
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and so the SM implies that they should be co-identified. The goddess herself 
assumes the form of these eight goddesses, just as she assumes the form of the 
eight Mothers. Thus the nature of the goddesses of both groups is anyway 
essentially the same. Indeed, we find several groups of eight goddesses installed 
in these places in the Tantras of most if not all the major schools that stress the 
worship of the Mothers. Their existence implies that, like the main goddess, the 
Mothers can assume numerous identities and so form the nucleus of equally 
numerous Kulas. 


There are secondary sacred sites (upaksetra) (and other sacred 
places), sacred bathing sites (firtha) and meeting grounds (samdoha), of many 
kinds wherever the goddess went and wherever she cast her gaze.? 


The word tīrtha literally means a 'ford'. It denotes a sacred place on the 
banks of a river, lake or tank where a ritual bath is considered to be particularly 
purifying. It is a term that belongs to the nomenclature of the Epics and Purāņas.* 
Terms like pītha and samdoha,* on the other hand, originally specifically 
belonged to the lexicon of the Tantras. Some terms for sacred sites are common to 
the Puranas and the early Tantras (i.e. those redacted prior to the 12th century). 
The most popular one is 'ksetra' ('field' or 'area of ground"). Indeed, the sacred 
geography in both these types of sacred text was initially quite rudimentary and 
largely the same. The development of Tantras that fostered Yogini cults hailed the 
beginning of the development of elaborate sacred geographies in the Tantras that 
were distinct in their basic conception, although not necessarily in all the sites, 
from those developing in the Puranas. From the 12th or 13th century onwards we 


caritraikamrakam [kh: caritrekammrake; g: -karamrakam] caiva devikottam [g: devi-] 
tathāstamam | 

prayāge khecarī devi adhikāre niyojitā || 

ātmīnāmā varārohe vārāņasyadhikāriņī [kh: varanasyadhikarika] | 

kollapure [g: kolà-] tato devi [kh: devi] somanamadhikarint [kh, g: soma-] || 

attahāse punar devī vahnināmā tatah [g: tata] priye | 

calinī [kh: valint] ca mahādevī jayantīpuravāsinī [g: -sinim] || 

ekamrake varārohe mahināmādhikāriņī [kh: mahimā nāmā-; g: mahinamo-] |I 

devikotte [g: devikote] varārohe [kh: tato bhadre] sukrtā samudāhrtā [kh, g: sā-; g: -hrto] | 

astau ksetradhikarinyah [g: -karinya] pūjitāś [kh g: pūjitā] ca varapradāh [g: -pradā] M 
nānābhedagatā devi astadhā kulabhedatah [g: nandatah] | ŚM 3/127-133ab. 

' We can understand that the reference here to secondary or 'nearby' fields (upaksetra) implies that 
the eight listed in the previous verses are sacred fields (ksetra). As these are not mentioned in the 
version found at the end of chapter six of our text, this term is replaced by the nondescript variant 
āyātana — 'sacred site' when this verse is quoted in the KuKh (6/219cd-220ab). 

? KMT 2/117-122 is reproduced, with variants, as KuKh 6/219cd-225ab. 

> Cf. below chapter 3, p. 529. 

* See chapter 3, p. 538, note 2. 
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witness an extensive assimilation of Purāņic sites — 'tīrthas' — into the sacred 
geography of the Tantras and Tantric sites — 'pithas' — into the Purāņic.' The rare 
occurence of the term tīrtha in the Tantras that fostered Kaula or proto-Kaula 
cults (i.e. those in which Yoginīs play a prominent role) is a sign that this process 
is still in its initial stage. Therefore we may understand the use of this term here to 
imply that the goddess colonizes Purāņic sacred sites just as she does Tantric and 
Kaula ones. 

The SM elaborates by adding other standard categories of sacred sites. The 
full set normally consists of eight kinds, with the usual variants.” Four are primary 
each of which are associated with four ‘secondary’ or ‘nearby’ ones. According to 
the SM these are: 1) the sacred seats, primary and secondary — pitha and upapitha; 
2) Sacred fields, primary and secondary — ksetra and upaksetra; 3) meeting 
grounds, the primary samdoha. Perhaps because they had not yet emerged as a 
standard group, the SM omits the secondary sacred grounds — upasaridoha. More 
likely, they are the upapithas to which the verses that follow the list of the 
samdohas refer. 

In addition to these types of sacred sites the SM prefixes four holy 
mountains and lists the goddesses who reside and are worshipped on them.’ The 
juxtaposition of sacred mountains and these other sacred sites is somewhat 
unusual even though mountains are generally considered to be sacred. After 
listing the eight sacred fields where the Mothers reside noted above, the SM lists 
the eight secondary sacred fields (upaksetra), samdohas and other secondary 
sacred seats." Bhairava concludes saying: 


O goddess, (these are) the secondary sacred seats the (goddess) 
emanated (as she did) the sacred fields and bathing places. Having 
emanated (her creation) of many kinds, (she also made) an abode of 
many gems and having fashioned these, she again made meeting 
grounds (saridohas) all around having established the Yoginis who 
had came there (as their goddesses).? 


! See Dyczkowski 2004: 147-148 and map 11. 

? For a Buddhist variant drawn from the Hevajratantra, see chapter 3, p. 538, note 2. 

? See below, chapter 3, p. 563. 

^ $M 3/135-138. The eight secondary fields are Kadarnba, Alamba, Gokarna, the Vindhya 
mountain, Vimalešvara, Sindhumala, Mahasena, and Mātanga. The first sammdoha of the Yoginīs 
was emanated near to Srigiri and the second near the town of Ujjayini. The others are Triküta, 
Tripura, Gopura, Bhadrakarna (MS Kh: Bhadrakasta; MS G: Bhadrakirna), Kirata, the region of 
Kašmīra, Sauvala (kh: Sauvara, g: Šaivāla) and Sindhudeša. The Upapithas are Šrījayantī, Kulutā, 
along with Malava and Mahaujas, Kamcipura, Kuruksetra, Barbara, and Sārnvara. 

> upapīthāni deveši ksetratīrthāni samsrjet | 

nānāprakāram samsrstya [k: samgrhya] nanaratnakrtalayam [k: naranatra-(?); kh: -lasam; g: 
nanaratno-] || 
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The KMT continues: 


The Virgin (goddess) (kumārikā) established her fame! in the land of 
Bharata (in this way) and so the meritorious and holy Region of the Virgin 
(kaumārikākhanda) came into being.’ 


'Kumarikakhanda' — the Region of the Virgin — literally means "a part of 
the young virgin (goddess)’. This 'part' is the Yoni, which is also the goddess 
entire, and the South Asian subcontinent. Although its triangular shape was well 
known centuries before the Kubjika Tantras were written, it was only much later 
that it was identified with the goddess's(iRIRNEIIGEIONI This identification is 
significant for the KMT because as the god says to the goddess: 'In this way your 
influence will be (felt) in (the land) called Kumarika." 

The SvT also refers to the Land of Bharata i.e. India as that of the Virgin, 
although it is not associated with her Yoni. According to the cosmology of the 
SvT, reproduced by Abhinava in chapter eight of his TĀ, there are eight 
continents. Each of them lies beyond one of eight mountain chains that surround 
mount Meru in the centre. Bharata is to the south of the Himalayan chain, which 
is itself south of Meru and is shaped like a bow. It differs from the other 
continents because the beings who inhabit most of it can only experience pleasure 
and pain (bhoga) and not produce Karma. 
separated from one another by seas. The island closest to the Himalayas is called 
Kumarika. This is India. Of all the parts of the continent of Bharata, this is where 
Karma is created and destroyed. There are many sacred sites and rivers there and 
a great variety of castes and ways of life (asrama). Abhinava writes: 


There (in Bhuvar, the second of the seven worlds) of all the 
venerable (mahārgha) lands (varsa) and islands where the gods enjoy 
themselves, the most excellent is the one called Kumarika, where the 
wise have the sinless privilege (adhikrti) to rise progressively from the 
lower level to the supreme that culminates in Siva. 


krtvaitani [g: krtvā-] punas cakre sandohāni samantatah | 

sthāpayitvā tu [k: sthapayet kratu] yoginyā [k: yoginyo; g: yoginyah] yas tatraiva [k g: ye 
yatraiva] samāgatāh [kh, g: -tà] || $M 3/139-140. 

! Read krtā for krtara and kīrtih for kirti. 

? KMT 2/118 = KuKh 6/220cd-221ab. 

? tathā kumārikākhye tu tvatprabhāvo bhavisyati KMT 1/49cd 

“TA 8/78-82. 

* TA 8/85-91. 

° TA 37/35. 
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The KMT continues: 


Then, O Kubješī, our union takes place here (in this world) at the end 
(of your tour which began) when the god of the previous lineage (santāna) 
said (to you): ‘Go to (the land of) Bhārata”.' 


In the SSS the god says to the goddess: 


Go to the land of Bharata in order to (establish your) 
authority in all respects. Bring about the manifold creation in this 
(sacred) field of sacred seats, primary and secondary.” 


This verse was noticed in a manuscript of the SSS by Haraprasāda Śāstrī 
who refers to it in his catalogue of the former Darbar Library in Kathmandu.’ In 
the past scholars have disputed whether what they considered to be 'Tantrism' or 
Tantra’ originated in India or not. Although the text in which this passage appears 
was at that time hardly known, this verse was thought to be strong evidence for 
the foreign origin of 'Tantrism'. Goudriaan‘ has outlined the views of Indian and 
foreign scholars concerning this dispute, which Banerji? summarizes as follows: 

H.P Šāstrī thought, on the basis of a verse in the Kubjikamatatantra (sic. 
Satsahasrasamhita), that Tantra came to India from outside. According to others, 
this verse does not prove anything conclusively; it might simply hint at the 
prevalence of Tantra in India from earlier times. Arthur Avalon is of the opinion 
that Tantra was imported to India from Chaldea or Sakadvipa. There is a Tibetan 
tradition that Asanga introduced Tantric principles and practices into India. P. V. 
Kane does not attach importance to this tradition, which is mainly based on the 
‘History of Buddhism' by Taranatha (b. 1573 or 1575 CE) who wrote over one 
thousand years after Asanga. Some have tried to establish the foreign origin of 
Tantra on the ground that the exalted position of the guru in it has nothing 
comparable in the Vedic and Puranic religions. Others, however, reject this 
argument by pointing out the high place of honour accorded to the guru in the 
Nirukta (2/4), the Svetasvataropanisad, the Lingapurüna, Devībhāgavata etc. 
After an examination of the diverse views on the question, P. V. Kane concludes 
that a few mystic practices like Kulācāra and Vāmācāra might have originated 


! KMT 2/119 = KuKh 6/221cd-222ab. 

* gaccha tvam bhārate varse adhikārāya sarvatah || 

pithopapithaksetre 'smin kuru srtim anekadhā | SSS 4:5/3cd-4ab. 

3 Šāstrī 1905: 78ff., also Report on the Search of Sanskrit Manuscripts (1895—1900) in IHO, IX, p. 
358. 

* Goudriaan 1987: 292-306. 

? Banerji 1978: 12. 
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abroad and have been brought to India, but there is no positive evidence of the 
Tantric system as a whole arising outside". 

Banerji goes on to conclude guite reasonably that: 'against the view that 
Tantra was brought to India from China or Tibet, it may be pointed out that, 
whereas many Sanskrit Tantras were translated into Chinese and Tibetan, there is 
no evidence of any Tantric work of these places having been translated into 
Sanskrit. We may add that now that more progress has been made in editing, 
translating and studying texts of a wide range of Tantric traditions, including the 
SSS itself, we know very well that Banerji was not mistaken in his belief that the 
earliest ones originated in India. 


Once the goddess had done all that, namely, brought about the 
awakening of the bliss of the Command, she returned there in accord with 
her previous form (pūrvarūpānuyāyinī). 

(Bhairava said): "O (goddess) worshipped by the best of the gods! The 
god was also (your) disciple in the previous lineage and (having made of him) 
the venerable Odumahešāna, he again gave (you) the Command. Grace (has 
come into the world) from (the time I said to you) "go to the land of 
Bharata". In order to reside again in the seat of Uddu, bring about the 
emanation of the (of the universe) countless times." 

Having said that the invisible lord who resides at the extremity of the 
summit of Triple Peak (mountain) disappeared again in a moment.’ 


Now that the goddess has completed her journey around India, established 
her sacred sites and appointed there divine beings who, as aspects of herself, can 
establish her divine lineage, she can unite with the god. Perpetually renewed and 
renewing, this same process is repeated countless times. The god of the previous 
lineage gives the goddess the Command to travel around India and then when she 
returns to the place from whence she set out, she makes of him who had become 
her disciple the Great Lord of that place. Not only the teachings are transmitted 
from there, the first and foremost sacred seat. This is the place where the entire 
universe is generated, originating in the same transcendent reality by means of the 
same power and made manifest through the same channels and by the same 
process that bring the teachings into the world and with them the deity's liberating 
grace — the Command (ajfia). United finally on the plane of immanence — in the 
concrete location of sacred place here in this world, the cycle begins again with 
the disappearance of the god who returns to his transcendental residence on Triple 
Peak mountain at the End of the Twelve, at the summit of existence. 


! KMT 2/120-123. 
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In the later sources the myth is expanded and filled out with theological 
and soteriological reflections. More concretely, the origins of the goddess and the 
teachings are explained in greater detail by extending the time scale of the 
narrative to the goddess’s previous lives. Particularly important is the goddess’s 
seventh life, the one preceding the life in which the later Kubjika Tantras say the 
events recounted in the KMT took place. One could well ask how the supreme 
deity can undergo rebirth. Clearly, mythology is not in this case, as in others, 
subservient to theology. Deity is not in this context the object of realisation or 
mystical experience and theological reflection to which they give rise. The 
Puranas do dedicate space to these matters even, at times, in the course of 
narrating their myths. Nonetheless, the primary concern of myths is to explain 
why things are as they are, not just universally, but concretely through the 
narration of the origin of specific, powerful entities, places, living beings, vegetal, 
animal and human that are both in the world around us and in other worlds. In this 
context Goudriaan’ points out that: 


Devi’s different existences are systematisations of different, even 
contradictory revelations about the manifestations of Power within the realm of 
time. But the same could be maintained about Siva or his manifestations, which 
are nevertheless only seldom said to undergo rebirth. It would seem therefore that 
“rebirth” is a typical prerogative of the feminine manifestation of the godhead — at 
least in the mythological sphere, where it probably reflects the observation of the 
recurrence of death and rebirth in the natural world. This state of affairs implies 
that the union of the God and Goddess, absolutely necessary for the continuance 
and renewal of the world process, is periodically repeated — or rather, re-enacted, 
actualised. 


Certainly the most conspicuous tradition concerning the succession of the 
goddess’s earthly existences is the mythological cluster relating to her death as 
Sati and successive rebirth as Parvati. The later tradition presumes that the myth 
in the KMT takes this earlier life of the goddess, which was then as now very well 
known, for granted. The later Kubjika Tantras are not novel in this respect 
although it is clear that they seek to give their goddess the deep roots of the earlier 
parallel Saiva traditions, Puranic and even Vedic. Moreover, they imply that the 
well-known goddess who in he i i was 
actually The story of Daksa’s sacrifice, which explains 
the goddess’s death in her previous life, is therefore an important topic. 


! Goudriaan 2001: 184-185. 
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References to this story appear, as we shall see, in the Ambdmatasamhita and in 
various places in the MBT, especially the Yogakhanda, although, there is no 
mention of it in the KMT. The $M and SSS seem to be acquainted with this 
development but do hardly more than allude to it. It is known to the KRU, which 
probably preceded the SSS. The Kumarikakhanda, at least some part of which, 
certainly post-dates the SSS,' treats the myth relatively extensively. 

The first part of the story is told in a few verses in chapter three of the 
KuKh.? It is followed by the Stavarāja, a hymn Daksa composes to praise Siva 
and to atone for having failed to invite him along with the other gods to his 
sacrifice. Finally, Siva, who explains that those who fled from the sacrifice and 
were injured or even killed were ultimately graced, comforts Daksa. The narrative 
ends happily with the restoration of Daksa's sacrifice.’ Once this has been 
established, the narrative returns to the goddess. She feels that the destruction of 
her father's sacrifice was her fault and so to purify herself from the sin she feels 


she has committed, GSBIBNIGIBISSHUGESSNNINNIRERSTORHIGIRURRNS Then (IIS) 
(PES ESM SEE he sends Bhairava to the Cave where 
she achieved enlightenment. There Bhairava finally receives the grace of her 
Command. 
Before examining the details of the goddess's previous birth and rebirth as 


Kalika destined to become Bhairava's consort, the goddess Kubjika, we turn to 
Daksa's sacrifice. 


The myth of the destruction of Daksa's sacrifice occurs for the first time in 
the Rgveda* and has been retold in the Brahmanas, Epics and Puranas.’ 
Bhattacharyya* notes that: 'the relationship between Siva and Devi became more 
intimate in the Gupta Age [i.e. from fourth to the middle of the sixth century], as 
is suggested by the evidence of the earlier Puranas. The story of Daksa's sacrifice 


' Relative dating of the Kubjika texts will be discussed in the last chapter of this introduction. 

? See KuKh 3/74-84. 

* See KuKh 3/146-155. 

^ KuKh 3/156-159. 

* KuKh 3/160-170. 

6 RV 1/51/5-7. 

7 The myth is narrated in the Aitartyabrahmana (13/9-10) and in the Satapathabrāhmaņa (1/7/3/1- 
4). It occurs in both the Epics and in the Purāņas, including Mahābhārata, Šāntiparvan 284; 
Rāmāyaņa, Bālakāņda 65/9-12; Šivapurāna, Rudrasamhita, Satikhanda 12-42 and Vāyavīya- 
samhita 18-33; Vāyupurāņa 30; Lingapurana 100; Skandapurāņa, Mahesakhanda, Kedārakāņda 
2; Brahmapurāņa 39; Kūrmapurāņa 1/15; Matsyapurāņa 5; Bhāgavatapurāņa 32; 
Devībhāgavatapurāņa 6/38; Mahābhāgavatapurāņa 4/1-10 and Kālikāpurāņa 16-18. 

* Bhattacharyya 1974: 72. 
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must serve as a good example'. Indeed, that a version of this myth is found here 
testifies to its continuing importance as an authoritative statement of the alliance 
of the female principle with Siva. In this case this alliance is especially with the 
ho, by implication, assumes the role Z oM 
Divine Consort 'par excellence". 

The common nucleus of the story is simple. A Brahmin named Daksa 
sponsored a great Vedic sacrifice to which he invited all the gods except Siva, of 
whom he disapproved even though (indeed because), he was the beloved husband 
of his favourite daughter, Uma. The god was sorely offended and, much angered, 
destroyed the sacrifice and his consort immolated herself in the sacrificial fire. 
Thus Daksa accrued the demerit of failing to complete it. 

Actually, Daksa was acting in accord with common practice. Rudra in the 
Vedic period was a god with profoundly contrasting and ambiguous aspects. One 
was awesome and frightening, the other peaceful and benign. All benign beings in 
the universe were regarded as the benign forms of Rudra' by his Vedic devotees 
and the malign ones as his destructive forms. Some of his Vedic names, such as 
Bhava and, very occasionally, Siva, are those of his benign aspect, others, like 
Sarva and Rudra, of the malign. Said to be derived from the root sarv meaning 'to 
hurt, injure or kill’, Sarva, true to his name, is said to hold a thunderbolt and 
punish sinners.” The formidable Rudra was identified with the raging, destructive 
fire. It was said of him that ‘just as a tiger stands in anger, so he also (stands)'.* He 
roams the forests where men fall victim of fear. He was the lord of wild animals’ 
whose savage, violent nature was considered to be a manifestation of his cruelty.’ 
Although he is occasionally identified with Indra, the slayer of the demon Vrtra, 
unlike Vişņu who fights demons, he does not. It is not surprising, therefore, that 
prayers are addressed to Rudra not to harm his devotees. Thus in a rare reference 
to him as Šiva, a prayer is addressed to him to remind him of his benevolent 
aspect: "Siva is the name; you are a healing medicine, forbear to do me harm!* As 
the bringer of disease, he could also remedy it. Accordingly, he is addressed as the 
giver of medicine’ and as the oldest, divine physician." 

Another aspect of Rudra's ambivalence, which remains apparent in his 
later classical identity as Siva-Bhairava, is his liminal character and hence his 
close relationship with those who were at the margin of Vedic society. Thus, for 


! White YV 16/49. 

? AV 10/1/23. 

3 TS 5/5/7/4. 

^ VS 16/49, 16.53-7. 
5 ŠBr 12/7/3/20. 

5 VS 3/59/63. 

TRV 2/3372. 

* TS 4/5/1. 
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example, in the Satarudrīya, the famous Vedic hymn to Rudra, members of the 
lowest castes and outcaste tribals (Nisāda and Vrātya) were regarded as his 
manifestations and salutations were offered in his name to charioteers, potters and 
blacksmiths by Brahmins and Ksatriyas.' He later assumed the traits of the cosmic 
man (purusa) and finally was identified with the absolute being, especially in the 
Svetasvataropanisad? Even so, as Gonda puts it: 'the essence of [Rudra] was, in 
the minds of Vedic men, the power of the uncultivated and unconquered, 
unreliable, unpredictable, hence much to be feared nature experienced as a 
divinity’. Thus, despite his benign traits he was excluded from the Vedic Soma 
cult, but did receive some of the remains of the oblation.* Offerings were made to 
appease him and his cult required precautions. 

The basic common point this myth makes in all its versions is simply that, 
despite these Vedic precedents, Siva is an important god who cannot be ignored. 
According to the Tīkā” this myth also teaches initiates of the Kubjika Tantras 
another important point. After outlining in brief the contents of the goddess’s 
liturgy (krama), the Tika continues: 


This Kula liturgy (krama) is linked in this way to (the tradition 
transmitted through) the series (of teachers) (pāramparya). He who 
practices it having learnt it from the teacher’s mouth is endowed with 
(every) accomplishment (siddhibhājana). Otherwise, for anyone who 
acquires this knowledge by deceit, it will at that very moment be 
fruitless for him. As (is said):* 

‘(Then the lord became extremely angry and), in order to 
destroy the sacrifice, (he cursed Daksa).”' 


Daksa was deceitful. The sacrifice Daksa was performing, according to the 
traditional view of the Kubjikā Tantras expressed by the author of the Tīkā, was 
not a Vedic sacrifice; it was the Krama ritual of the goddess. After the destruction 
of his sacrifice Daksa repented and atoned for his mistake. The god, thus 


; VS 16/27; TS 4/5/4. 

2 SvUp 2/16-17; 3/2-3, 3/9-10. 

: Saivism and Vaisnavism p. 5. 

* ŠBr 1/7/3/1. 

> This and the other main Kubjikā sources will be descibed and discussed in the last chapter of this 

introduction. 

* In KuKh 3/79. 

7 The Tīkā then goes on to paraphrase in prose KuKh 3/80-84. 

evam pāramparyayuktam idari kulakramam yah gurumukhāt jfíatva [k kh: + yah] abhyaset sa 

siddhibhajano [k kh: -nam] bhavati | athavā yah kašcid anyāyena cumbakavrttyā [k: -vrdbhyam; 

kh: -vrtbhya] idam jfianam upārjayet tasya tatksaņān nisphalaml yathā yajnavidhvamsanarthaya |l 
T MS K fl. 66a. 
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propitiated, was pleased with him and told Daksa to perform his sacrifice again, 
assuring him that it would be successful.' This successful sacrifice was the Krama 
ritual. 

We may fruitfully contrast Daksa's situation with that of Himavat, the 
father of Daksa’s reincarnated daughter.” According to the KMT, Bhairava goes to 
see Himavat who, instead of rejecting him, as does Daksa, welcomes him by 
intoning a laud in five verses. Moreover, unlike Daksa who was not pleased with 
his son-in-law, Himavat ardently desires to get his daughter married to Bhairava. 
Before asking this favour to which Bhairava graciously consents, Bhairava grants 
him five boons, one for each of the verses of his hymn. And so in this way also, 
the contrast between the cursed Daksa and the blessed Himavat is intense. We 
have noted already that the SM makes no direct reference to Daksa’s sacrifice. 
Instead, it focuses on Himavat’s sacrifice and his identity as the sacrificial priest, 
as if to underline the contrast between Daksa and Himavat — the former who 
initially ignores Siva and the latter who acts in the exact opposite way. 

Let us see how this works. According to the KMT, the first boon is 
Bhairava’s promise to be, along with Himavat, close to any person who recites the 
five verses of Himavat’s hymn. Secondly, he promises that he will be present at 
Himavat’s sacrifice (adhvara) and so, far from destroying it, he will make it 
fruitful. Thirdly, he makes Himavat the emperor of all the mountains in the world. 
Fourthly, Bhairava promises Himavat that he will be his equal and, lastly, that he 
will liberate others. In the SM we learn of the internal equivalents of these boons 
and so how this sacrifice is correctly performed in all its elevated interiority. 
There, after Bhairava promises Himavat that he will be his equal and an emperor, 
that is, the third and fourth boons he offers in the KMT combined, he goes on to 
grant him five 'yogic' boons by means of which he will achieve this status. 
Bhairava promises Himavat that: 


1) "(You will be) the foundation of the sacrifice, the lord of the 
sacrifice, a pure soul free of imperfections. (You) who move between 
Ida and Pingala with the movement of the inhaled and exhaled breath 
and are merged within Süsmana* will become (the essence of) the 
individual soul (jrvarüpin). 2) The divine emergence of the Aggregate 
of Letters takes place within Kuņdalī. You will be the emperor who is 
the energizing (dipaka) fire within the letters. 3) You will offer 
oblations in the radiant energy (varcas) of the fire? in the middle of the 


' KuKh 3/153d-155. 

? See KuKh 3/160ff. 

> KMT 1/21-23. 

* See note to KuKh 2/18. 

> This is the reading in MS Kh, other MSs read -‘sun’. 
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End of the Twelve and the Nine (navānta).' Established in the vital 
breath, you will be the sacrificial priest (adhvaryu). 4) You (will be 
the) lord, whose form is the sacrifice which is the dissolving away (of 
the vital breath) above and below. (Seated) where the (vital) channels 
(nādī) of embodied beings are established in the vital breath, you will 
convey it. 5) (As) the cosmic energy (visvatejas) in the middle of the 
eyebrows (between) the two Drops at the extremity of the Supreme, 
merged into the plane Beyond the Fourth (of the liberated state), you 
(will be) said to be the vital breath. O Lord of the Mountains, these are 
the five boons I have given you.”” 


The Tīkā implicitly identifies Daksa’s sacrifice with the sacrifice of the 
Great Churning Bhairava mentioned in the colophons from which the teachings of 
the Kubjikā Tantras originated. It says that: 'the path of the Western tradition 
originates from the great (sacred) field, that is, the great sacrifice of the Churning 
Bhairava'? In this way the Great Path of the Churning was revealed. A little 
further on we are told that Dc PRI MI EEE As the Path of 
Meru, which is the End of the Twelve above the head, 1s the path through which 
the teachings are transmitted, the two sacrifices are the same. Thus, in fact 
Daksa’s sacrifice was fruitful after all, insofar as it initiated the process whereby 
the ethe final and most powerful one. Or 
we may understand that the successful sacrifice that Himavat undertakes by Siva's 
blessing is the one Siva tells Daksa to start again and promises will be successful. 
This is not only the Krama ritual but also, it seems, the sacrifice of Bhairava's 


marriage with the goddess. This is not mentioned in the KuKh. In the KMT we 
are told that Bhairava consummated this rite by 'churning' his consort. Engaged in 


! The End of the Nine refers to the state of consciousness attained by reciting Bhairava's seed 
syllable mantra — Navatman. It consists of nine letters and is in the centre of the mandala in the 
End of the Twelve. See below, chapter 2, p. 417. 

* yajūādhāro [g: -psaro] yajūapatih [kh: -pati; g: yaksapatih] pūtātmā vigatamayah [g: -maya] | 
idāpingalayor madhye nihšvāsocchvāsacāriņah [g: nišvāsošvāsa-' kh g: -nam] II 
sūsmanāntaralīnas [kh: suksma-] tvarh jīvarūpī [kh: rudra-] bhavisyasi [g: -syati] | 
kundalyantargatah [g: kundala-; kh g: -tam] divyah [kh g: divyam] varnarasisamudbhavah || 
varnante [kh: -nta] dipako vahnis cakravartī [kh:-varttir; g: -vartti] bhavisyasi | 

dvādašānte navante ca madhyasthah [kh g: -stham] sūryavarcasah [kh: vahni-; kh g: -sam] |1 
juhvase [kh: juhuse] pranago bhütva adhvaryus [kh: adhvaryyu-] tvara bhavisyasi | 

yatra prāņavahā nādyah [kh: nādyo; g: nadyo] prāņārūdhās tu [g: pránarüdhasya] dehinamll 
adha ūrdhve [g: ürddha] layo bhūtvā patis tvam yajfiarüpinah [kh: -rüpina; g: -nam] | 

bindudvaye [kh g: -yam] bhruvor madhye [g: bhrüvor-; kh: -madhya] parānte višvatejasam |1 
turyātītapade [g: -gita-] līnah [kh: liam; g: line] prāņātmeti nigadyase [g: nigadyate ] | 

ete [kh: evam] paficavarás tubhyam maya dattā girisvara [kh: giri-; g: -rah] || SM 2/71-76 

? pašcimāmnāyamārgasya [k kh: + apašcimāmnāyamārgasya] utpattih mahaksetran 
mahamanthanabhairavayajndd | T (MS K) fl. la. 
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this act he is called the Churning Bhairava. In the KMT this takes place after the 
goddess has completed her tour of India in which she spreads the teaching. It is its 
fulfilment and completion. As the goddess is induced to undertake this tour in 
order to reach this final union, one could say that this ‘sacrifice’ brought the 
teachings down into the world. Perhaps this is why the YKh (1) referring to Kali 
whose 'form is crooked' says that: 


(...) she descended into Daksa’s sacrifice into the family of the 
snow mountain in the eighth birth of accomplishment. There the 
Command is very well known, it saves from the abyss of phenomenal 
existence and is(BlRJINIŅIENIKDJIKĀ)) the wealth of liberation 
(moksalaksmi).' 

The KuKh’ says that ifle the goddess was reborn in the 
(ilgs sis he implication here seems to be tht ama 
Gaenificemeachesviuitironuimuthatvimeauatiom An additional point made here in the 

KuKh, as in the (SAEED recorded i in the Puranas noted above, is that the 
goddess is, no less than Siva, a great deity. Most Pauranic Sakta versions of the 
myth narrate how Siva, distraught with the suffering of having lost his wife, took 
the body from the pyre and wandered, flying through the sky, with it on his 
shoulders. The gods, realizing that his suffering would not pass until he was free 
of the corpse, requested Visnu to intervene. This he did by slicing the body of the 
goddess into These fell in various places in India and 
became sacred seats (pitha) where the goddess is worshipped. The events of the 
myth narrated here do indeed serve as a prelude to the establishment of goddess 
sites, but only indirectly. The texts that refer to the dismemberment of the goddess 
are all relatively late and our text knows nothing of it. 


We may now turn to this part of the narrative as it appears in the 
Kumārikākhaņda. The goddess tells the god: 


(I am) she who, during the Age of Strife (kaliyuga), descends 
(into this world) to liberate those who, frightened by the fear of the 


world of transmigration, desire liberation. I am(iBlīūdīākālikas) 


' daksayajnavatirna [k: dakse-] tuhinagirikule astame siddhajanme 
tatrajna suprasiddhā bhavagahanahara khanjini [k: khyamjint] moksalaksmī [k: bhyoksya-] M 
YKh (1) 15/79cd. 


* KuKh 3/160-161. 
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CGA My ye (were) large; (I was) beautiful 


and married to Sambhu.! 


The SSS refers only once to the goddess as the (IRE aksa’ s 
daughter MDAA Most of chapter 43 where that reference occurs is 
reproduced in chapter 46 of the KuKh. The original source was probably the SSS. 
This is apparent from the fact that the contents are selectively changed in KuKh, 
distorting the presentation in such a way that the text cannot be properly 
understood without reference to the SSS. Moreover, the KuKh draws a great deal 
from other sources whereas, apart from the KMT, the SSS does not. Again, what 
is said about Daksa's daughter in the SSS is not coherent with what is said about 
her in the KuKh. According to the SSS, the god in the form of Bild) also 
calledtBigalamad descended into the world on 

(GE) The text simply adds that: 


The virgin Uma, daughter of Daksa (Dāksāyaņī) (lived) there 
and so an act of grace took place. (Then), he who is the supreme 
saviour of all people in the city of the triple world came down into the 


land of Bharata IRR 


The commentary explains: 


Then, another time, the fifth (siddha) Pingalanatha,* assuming 
a bodily form, came down (into the world) in order to grace (it). 
Where (did this take place)? (It happened) in the northern part of the 
ocean of milk. There, on the sides of the (GRAD (he 
did) everything together with Daksa's daughter including grace (the 
world) and the rest, having brought about the first descent (into the 


world of the teaching in the form of) JKS) 


called the descent (into the world of) Daksa's daughter. ^ 


! KuKh 3/72-73. 
? KuKh 46/43cd = SSS 43/13ab. 
* KuKh 46/38-39 = SSS 43/15 


^ [n the KMT 3/94-98, Bhairava declares that he appears in the world in the form of the teacher. In 
particular he assumes st. (RRR EU hese are the Siddhas Sadakhya, Pinga (the 
) AAS) AnuerahisasorsotsGracey and dimi These are related to 


the five elements Space, Wind iii Water and Earth, respectively. The fifth Siddha, who in this 
reference is called PivalenāveamagbeSrīkanie 


> This is one of the many ways of referring to n 
° tatah kālāntare anugrahārtham piņdabhūtatayā pingalanathena avatāram krtam pañcamena || 


kutra || kstrasamudrasya uttaradigbhāge || tatra kaulaśilāprsthe daksakanyayā [k kh: -kanya] 
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Perhaps in deference to the total silence of the KMT, its prime authority, 
the SSS limits itself to no more than a brief mention of this form of the goddess 
and imply indirectly her relationship to the first Siddha. Alternatively, this may 
have been the first hint of the subseguent myth, but this is unlikely. The myth was 
certainly known to YKh (1) of the MBT which, as the evidence we shall examine 
in due course suggests, was redacted before the KuKh and probably also preceded 
the SSS. A hymn in YKh (1) praises the goddess in her previous birth: 


her mind 
powerful (java) (and deep like a) lake. Having requested that (god) 
whose form was fierce like a demon . . . (?) in a good sacred bathing 


place (sutirtha), overruled (paribhavitā) in every respect by (her) 
father, out of anger she gave up her body in the sacrifice. I bow to that 


ql who (thus) after other rebirths(lissumeņoiīeramii mols) 
Himalayas. 


I always bow to that Kālī who has removed (all) suffering by 
the awakening of the divine Command along with the venerable 
who, endowed with the most excellent qualities, has come 
fromglšailāsa 0 the venerable sacred seat of the lineage (santānapītha) 
and has been united by grace with the daughter of the Himalayas. She 


is the one who, having gone to the GEM OM, 1G) who, 
established in Yoga, has reached the supreme plane. 
Having fashioned (piņdīkrtvā) the pure body of the venerable 
ttained (that) 
form and illumined the directions with theggaysmetathenveop. She 
came forth from the Linga [. . .] 
The descent of all the western (tradition) of mother Kuja is 


linked to the previous tradition (ARII) and to GARD 
daughter. - 


saha anugrahádikam sarvam Gdyavataram ādikādibhedarn daksakanyavatarakhyam krtam krtvā | 
Comm. on SSS 43/19. 

! asmin vārāhakalpe sarasijavamatir dāksanāmā [g: -javamatidaksa-] sūtābhūt 

tam [g: ta] pütanograrüpam * * rasamihatah (?) prārthayitvā sutīrthe | 

yajfie sarvatra [g: sarvadva] kopāt pitrparibhavitā [g: -paribhavato] yā tanum [g: tanuh] svām 
vihāya 

praptam [g: prāptā] janmāntarebhyas [g: -rebhyahs] tuhinagirikulam [g: -la] kālikām [g: tālalī] 
tam [g: nan] namami || 

kailāšād āgatena [g: ke-] pravaragunavatā šrīmatā Samkarena 

Srimatsantanapithe himagiritanayā [g: -vanayā] yojitanugrahena | 

candradvīpe gatayam paramapadagatā mālinī yogasamsthà [g: -sastha] 

divyajfianandabodhat [g: -vodhat] pratihataduritam tam sada naumi [g: nomi] kālīm || 
pindikrtvambayogan nijavapuramalam šrīmadudyānalingam [g: -lingam] 
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According to the KuKh, after the destruction of her father’s sacrifice and 

her self-immolation in the sacrificial fire, the goddess is reborn in herfagygiltiBand 

final rebirth as Parvati, Himavat's daughter. In the Agli Bhairava praises 

the goddess as the deity who receives the offering of the ementmntemem who are 

born with jus i evenmivesininheiormueyachicveribertions According to 
our test, liberation is attained after seven lifetimes: 


This is the divine GRR of the Tradition, that is, the 
Western Tradition. (It proceeded) from Daksa ten thousand one 
hundred years ago and so all that has been said by (SIEBEN was 
(uttered) before by Daksa. O god, this, the most excellent Krama 
Current, should not be written in a book. 

One should known that the transmission (krama), the pure 
meaning of the doctrine (matartha), is transmitted verbally. By 


worshipping (it), one attains liberation (GS) 


The seventh is the last and Gmupuememreliutms When Kundalini rises 
completely and perfectly, she eradicates the sins of the previous lives and so, 


entering the condition of the isgygndmbimi the Yogi attains liberation. As the 
KuKh explains: 


Kuņdalī (the Coiled One) is the (pummEEEDHNEES (of 
@onseiousness). She is reverse (ipazīajmastīgm Then, in a moment, 
(one experiences) the bliss and upsurge @aliama@ of (the etai) (RIED 
andi Then one attains (the energy of consciousness) which 
destroys the sins of (all true) yogis and, in the seventh birth, (the 
Karma) of (all one's previous) births. Even the foolishness (of 
thoughtless action) is completely eradicated. * 


Occasionally, the same is said of theffgiglmbilllliBunderstood to be the 
completion and that have passed. Then in that 
supreme birth, 'the casket of knowledge’, that is, the scripture and its teaching 


rūpam samprapya [g: sa-] kali Sasikiranakarodbhasitanekadisam [g: sasikaranikarodbhasitaneka 
iksā] | 

* niskrāntā lingato * * * * * * * * * || YKh (1) 39/21-23abc 

pūrvāmnāyena sambaddham samyuktam [g: -yukta] daksakanyaya [g: -ka] || 

avataram tu sakalam pascimam tu kujāmbikām | Ibid. 39/46cd-47ab. 

! Cf. note on line 91 on the Mālinīstava in chapter 4 of the KuKh. 

* KuKh 45/33-35. 

> KuKh 60/43-44. 
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manifest.' From the lifetime in which the adept begins to practice seriously to 
attain liberation, he rises progressively from birth to birth to higher stages marked 
by his attainment of the ultimate reality taught in successive, progressively higher 
schools. Practicing in this way, he and his body becomes progressively more pure 
and powerful until his seventh and last rebirth when he final reaches the Vkestesm= 
con that is, the tradition of the goddess Kubjikā. There he attains 
the supreme condition, the diexatedeSamnbiawanstates He retraces in this way the 
tinis i (g fgūddessiierssliji s said to have taken in this world until she finally 
assumed thegfiommuafaliinauimaicaiivimind became the (CIEST) 


incarnation. As the Sütra of the (goddess's) Births (Janmasütra) says: 


The Kaulika (reality) manifests in the SERO that of the 


GERBER state, which is thegtmsmmgemm These esiididinam in the 
Western House attain the goal in (this) the Kali Age. A dBmudimis in 
the first life and a Jaina in the second. (Then) a Vedika (bhatta) is in 
the third, a Vaisnava in the fourth, a worshipper ot the Sun (saura) in ` 

auem» and (MISA) the most gaeellentimuthensintin The seventh 
(birth is in) theslesremmiMHUSO, which is those uses 


ES |..| 

Th and Ģadiīīgi with the 
(ETNIE) are in the fettered state (pasubháva). Theesewemtimrhat has 
come into being is the House (uesmamnotīthenhkogimnīs whose sign is 
In thegfirstxonevFara»is the goddess (Sakti) and(Ambikāyin 
the second.;Gayatri is (the form of the goddess) in the-third- (birth) and 


CASELOAD In the (fifthishexis-Rajfiiand is said to besliimasims 
(thersixthy In th ho has descended in each Age. 


She is one in the venerable Western House, but of many kinds 
(bheda). Or else, (beyond all forms) she is the Transmental who 
knows the ultimate limit (of immanence) and bestows liberation at the 
end of the Kali Age. 

Called the eighth, present in the three lineages, she gives 
worldly benefits (bhoga). Free of the practice of Tantra (tantrācāra), 
she is on the plane of practice of Kula (kulācāra).” She, the one called 

‘Para, is the energy Kuja who, threefold (in relation to the three 


lineages), emanates the universe. (From Brahma t0 (his) world) 


! KuKh 65/2: In the last and supreme birth, when seven lives have passed, the casket of 
knowledge, which is like a sky flower, manifests. 

* This is a distinctive way of referring to the Kubjikā school. 

? These two modalities of practice (ācāra) will be discussed in chapter six. 
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he is one, (but) abides in 


(RIMI EE NIOIRĪGTAS 
seven forms (rapa) and is again divided up by them.' 


E lup notion appears to have been derived 
fro One is the common, general notion that animals offered in 
sacrifice are liberated after they have been offerediisevenmitimesijin successive 
rebirths. At the most basic level the same holds good for human sacrifice, of 
which we are told in the Mālinīstava the goddess is particularly fond.” Any human 
offered in sacrifice is ex conceptio in one or other of his last seven lives. 
Sublimated and interiorized death itself becomes the sacrifice and the path to 
liberation is traced through seven lives, lived realising higher levels of attainment, 
marked by seven deaths. Men draw closer to the goddess in this way, and so she 
likes, both literally and symbolically, to eat their flesh in their last series of 
rebirths, especially of those who are in their last life. 

Secondly, these doctrines appear to be influenced by an early Buddhist 
conception. According to this view there is a stage of spiritual development when 


! saptame [k, kh, gh, n: -mam] pascime [k, kh, gh, n: -mam] janme [k, kh, gh, n: janmam] 
sambhave [k, kh, gh: sam-; n: -vam] kaulikodayam |1 

siddhyante [k, kh, gh, n: sidhyate] ca kalau [n: kalam] hy ete [k, kh: rate; gh: rata; n: ratta] ye [k, 
kh, gh: ya] siddhah [n: siddha] pascime grhe | 

bauddham tu prathame janme jinam [n: jitar] caiva [n: caitad] dvitīyake [k, kh, gh: dvitiyake] M 
bhattam [k, kh: tadum; gh: ta im; n: bhadrm] trttyake janme vaisnavam tu [n: ca] caturthake [gh: 
catumthake] | 

sauram tu paficame [n: pascime] janme [n: * *] sasthe [k, kh, gh: saste] vai cottamam param || 
saptamam pascimam vesma [k, gh: vesmam; kh, n: vesmam] ülitritayasasanam [k, kh, gh: - 
sasanam; n: * litritayasasanam] | [. . .] 

pašubhāvāh [k, kh, gh: -và; n: esubhava] sthitah [n: -tā] sadbhih [k: satbhih; kh, gh, n: sadbhih] 
bauddhddyam saivam antimam [k, kh, gh: -mamtinam; n: -matinam] M 

saptamam [n: sapramam] yoginivesma [k, kh, gh: -vesmam] samjatam [kh: + samjatarm] 
muktilaksanam | 

ādau tārā bhavet [k, kh, gh, n: bhave] šaktir ambika [kh, n: cchakti-] ca [n: vad] dvitīyake || 
gāyatrī ca trtīye [k, kh, gh, n: -yā] ca laksmī caiva caturthake [n: -kam] | 

paficame [k, kh, gh: -mam] ca bhaved [kh: bhave] rājūī [kh: rādrājūī] uma sasthe [k, kh, gh: 
sasta] prakirtita [k, kh, gh: -tah] |I 

saptame ca bhavet [n: bhave] khanji [gh: khajī] avatīrņā [k, kh, gh: avatārņā] yuge yuge | 

eka sānekabhedena sthitā šrīpašcime grhe || 

unmanā [k, kh, gh: unmana] sāvadhijā [k, kh, gh: savadhijfia; n: -dhirja] va [n: ta] kalauvante [n: 
kala * *] ca muktidā | 

bhuktidā [n: bhaktida] sāstamākhyātā [gh: sāmākhyātā] ughatritayagāminī [k, n: udya-] || 
tantrācāravinirmuktā kaulācārapadasthitā [k, kh, gh: -tah] | 

sā parākhyā kuja Saktir [k, kh, gh: ša *] višvam šrjati [n: srjati] sa tridhā [n: nvava] |l 
caturvidham [n: -dha] jagat sarvam ābrahmabhuvanāntikam [kh: -nantitikam] | 

eka [n: ekī] sā [k, kh, gh: šā] saptarūpasthā [k, kh, gh, n: dasarü-] punas tair eva [k, kh, gh: - 
tanaiva; n: tenaiva] bhedita [k, gh: vandita, kh: * dita] || YKh (1) 23/12cd-15ab; 18cd-24. 

? KuKh chapter 4, Mālinīstava line 91. See note to this line in the translation. 
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the aspirant becomes a srotāpanna, lit. ‘one who has entered the stream’. Having 
entered this ‘stream’ he needs only seven more lifetimes in order to achieve 
liberation. This notion was later adapted by the Buddhist Tantras who, developing 
within the same cultural milieu as their Saiva counterparts, needed in a like 
manner to purify and interiorize more primitive beliefs. In this context we may 
refer to the Hevajratantra which affirms that the best sacrificial offering is a man 
who has traversed this course and become one who has 'returned seven times' 
(saptavarta).' Whilst the commentator Vajragarbha accepts that this is literally the 
case, echoing the Tantra, he stresses that the human victim sacrifices himself 
willingly, implying that his action is guided by the altruistic spirit that inspires a 
Bodhisattva. However, he goes on to explain the ‘figurative sense' in the Tantric 
perspective according to which liberation is to be achieved in this very life, and 
that the offering is not an outer ritual but takes place spontaneously within the 
body. Vajragarbha begins by outlining the godlike features of men in their seventh 
birth: 


They appear with seven shadows, their eyes are unflinching, 
there are three creases on their foreheads, their bodies emit a pleasing 
odour and so on. If you see such a one, offer him flowers in salutation, 
circumambulate him and address him thus: "O Great Lord of Yogis, 
the time has come to act for the good of such as us." If you address 
him thus he will surrender his life. ... As for the figurative sense of 
saptavarta it is said: O 

for from the eating and drinking of food and drink with 
their six flavours, these are digested and nourishment increases. This 
is called the first birth. Then the blood is formed and this is the second 
birth. Then flesh which is the third, skin which is the fourth, the 
formation of veins which is the fifth, then bones which is the six, then 
fleshand marrow, and this is the seventh. 


Now let us now return to the main thread of the story. The KuKh 
emphasizes the continuity of the goddess's identity in both incarnations by also 
referring to her as Bhadrakalika when she is reborn as Himavat's daughter.? 
Similarly, in the KMT 


Himavat introduces his daughter to Bhairava as the virgin - 
' (kumārikā) Kālikā who is “intent on Dharma’ and is his favoured one,’ and asks 
him to marry her. YKh (2), like the KuKh, refers to her as Bhadrakalika. Although 


! HT 1/7/21. 

? Hevajrapiņdārthatīkā by Vajragarbha, commentary on HT 1/7/21. Translation by Snellgrove. 
* KuKh 3/160-161. 

^ KMT 1/27. 
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the AS is probably later than YKh (2), it prefers to follow the KMT and call the 
goddess born to Himavat, Kālī or Kālikā. There Daksa asks the god for her to be 
reborn in this form and unite with him.' Pārvatī who, as her name suggests — *She 
who is of the Mountains’ — is generally said to be Himavat’s daughter. But she is 
associated with the young goddess Kālikā from as far back as the Devīmāhātmya 
of the Mārkandeyapurāņa. There we are told that: "Kaušikī emerged from the | 

and the latter turned black and become known as Kālikā 
dwelling in the Himalayas'.” We find traces of these developments in the SM but 
they are hardly more than hints.* There Himavat says to Bhairava: 


I have a beloved daughter born of Menaka’s womb. Out of fear 
of having her wings cut, she entered the sea. One of my daughters is 
‘Aparna* and the second one is Ekapatala. The third is the youngest 
«(laghvīyasī). She is the beautiful Kalini who is (still) alive. (These are 
my) daughters the eldest, middle one and the one called the child, 
respectively. I have given you one (namely) Sukalini, who is present 
(here). O god, she is beautiful, well mannered and devoted to her 
husband (satīdharmaratā). May she now worship the feet of the 
Lord 


The reference here appears to be to Agastya’s clipping of the wings of the 
Vindhya mountains. The text does not specify who entered the sea and, 
presumably, died. It may have been Menaka or, more probably, her daughter 
Aparna — "Without Wings’. Note also the name Ekapatala. Patala is the name of a 
form of Daksayani — Daksa’s daughter. The manner in which Himavat refers to 
his third daughter as the youngest — laghvīyasī — reminds us of one of Kubjika's 


" AS 27/66-72ab. See below, p. 147 ff. where the entire account is translated. 

* Bhattacaryya 1974: 76. 

* Note that the less-developed condition of the myth suggests, as do numerous other indications, 
that the SM is older than the SSS. 

^ MS G reads Ekavarna. 

> menakügarbhasambhütà [g: -gardbha-; kh: -tarn; g: -tām] vallabhā tanayà mama [kh: + 
mainākas tanayo mahyam mahàvalaparakramah] | 

paksacchedabhayodvegat [g: paksacchedobhayādvegāt] pravistasau [g: pravistosau] 
mahodadhau |1 

ekāparņeti [kh: ekāparņāti; g: ekavarnoti] me kanya [g: kanya] dvitīyā caikapātalā | 
laghvīyasī trtīyā tu [g: trtīyāste] jīvabhūtā sukālinī [kh: sukarini] M 

samkhyaya tanayāh [kh: samkhadya munayo; g: šarnkhāya munaye] jyesthā [g: jyernstha] 
madhyamā bālikākhyā [k: vālikhilya; g: vālaksīlya] ca | 

sampradatta maya tubhyam tisthaty eka [kh: -aika] sukālinī [kh: sukārikī (kālinī)] || 
satīdharmaratā [k, kh, g: sāti-; g: -tarā] deva vinītā rūpašālinī | 

karotu prabhupādānām idanim [g: -dānārhmidānīri] paryupāsanam || SM 2/81-84. 
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names, that is, Laghvikā. This name is amongst the earliest ones of the goddess 
'Kubjikā but becomes rare quite early on in the later literature. Indeed, it does not 
occur at all in the KuKh. However, in the lines the ŠM has in common with the 
KMT, there is a tendency to use the nam 
So, i best understood to be an adjective 
pes 4 rather than a proper name, there is probably an intended 
suggestion here of Kubjika’s other name. Moreover, although the KMT refers to 
the goddess who is betrothed to Bhairava repeatedly as Kalika, the SM never does 
so, generally preferring to call her Parvati.” 

Finally, we notice the reference in the above passage to the goddess as 
CR it were not for the later developments this expression would 
mean little more than my colloguial translation, namely, that the goddess is 
‘devoted to her husband’, the equivalent of pativratā. The myth of Uma’s self- 
immolation is generally well known. We need not postulate that its adaptation to 
the myth of Kubjika's origin had already taken place in the early period of the 
development of the Kubjika Tantras when the SM was written, but, we may see 
here the beginnings of it. At least a door appears to have been unobtrusively left 


open. The unfolding events further on in the SM seem to confirm this supposition. 
Once the goddess has served her future spouse diligently, the SM tells us: 


After some time had past, (Bhairava) the blue and red lord was 
pleased and gave her an intense form of the Command (tīvrājāā). All 
her impurities having been removed by the transference of the 
Command (ājūāsanmkrāntimātra) alone, Parvati recollected all the 
actions of (her) previous lives. Then the Daughter of the Mountains, 
perceived everything to (be illusory) like a conjuring trick 
(indrajāla).” |. . .] (Parvati said:) "By your grace I recollect my 
previous worldly state (bhavantara). Be gracious! Be compassionate! 
O Lord, recollect, the previous state."* [. . .] (Bhairava said:) "You 


' Heilijgers-Seelen 1994: 12. 

? I have accepted the reading in MS G - sukālinī — for the goddess’s name. Although the lexicons 
do not record the name Kālinī or Sukālinī as a variant of Kālikā or Sukālikā, This reading is 
supported indirectly by MSs DFHJK of the KMT which read kālinī instead of kālikā in KMT 
1/27d. 

? kificit kale atikrānte [kh: vyati-] bhagavan nilalohitah | 

ajfiasamkrantimatrena [g: -samkrati-] nirdhūtāšesakalmasā [g: -kalmasvam] | 

sasmāra [kh: sasmare] pārvatī sarvah [kh: sarvvān; g: sarvva] pūrvajanmāntarakriyāh [g: 
-janmātara; kh, g: -kriyam] |I 

indrajalam [kh: -talam] ivasesam manyamānā [kh: -mātā] tadadrija | ŠM 2/93-95ab. 

* smarami tvatprasādena bhavantaram aham [kh: -mija] nijam [kh: mijasahan] | 

prasīda kuru karunyam pürvávasthàm [g: -vasthā] smara prabho M SM 2/104. 
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have (simply) remembered everything concerning the earlier (Kaula) 
tradition (santāna) because the Command has been transferred (to 
you). Why do you hide yourself?"' 


An aspect of the omniscience the Buddha attained when he achieved 
enlightenment was the capacity to recall all his past lives. It would not be 
surprising if the SM says that the goddess’s enlightenment empowered her in the 
same way, if it were not for the total silence concerning this in the KMT. 
Although we are not told what she recalls, her reaction clearly indicates that it was 
very significant. Could it not have been the destruction of Daksa’s sacrifice? She 
had immolated herself because she felt responsible for it. Is this not one of the 
reasons why she is asking the god for forgiveness and feels shame? The god for 
his part doesn’t understand. Why should she feel guilty and ashamed? He tries to 
pull her out of this useless remorse first by telling her that she is mistaken. She 
should not recall past events that trouble her. Instead, he insists that what she 
should really remember is the past Kaula tradition. In short, we may conclude that 
in the SM Daksa’s sacrifice and the goddess’s previous birth as his daughter is 
starting to emerge as an additional element in the myth of the goddess — a 
possibility that was taken up later and developed extensively. 

Let us return to the narrative in the Kumarikakhanda. After Daksa 
performs austerities and intones a hymn to Siva (the Stavarāja) and is blessed by 
him, the KuKh resumes: 


And then when the goddess came to known what had occurred, 
(she said): "My father Daksa's sacrifice has been destroyed by me 
because (its destruction was) due to me. I am the sinner (and so) will 
purify myself." 

Having stoked the supreme fire, brilliant with waves of raging 
flames, and having contemplated it burning fiercely in the middle of 


the of Gesture (mudramandala), she then sat on the 


adamantine seat (vajrasana) and recalled to mind the energy of 
qum burnt herself with the Fire of Time and became 
ike) a smokeless, burning coal. (This) wise woman, dead and 


reduced to ashes, left the mortal world.? 


! ājūāsarkrāntimātreņa pūrvasantānagocaram | 

sarvam [g: sarvve] te [kh: tai] smrtim ayatam [g: mayantam] kim atmanam [g: -na] pragopyase || 
SM 2/106. 

? The goddess is Gesture — Mudra. The 'Mandala of Gesture' is therefore her Kramamandala. 

? KuKh 3/156-159. 
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"The Vedic formula: 'Rudra is indeed Fire (rudro vai agnili) identifies this 
god with the sacrificial fire from early times. In(Māifi6lāndPrāņicl literature this 
form of the sacrificial fire became Kálagnirudra — the Rudra who is the Fire of 
Time that 'cooks' the worlds and then ultimately consumes them at the end of 
each cosmic cycle. (BIBJIKANISIS GEM ŅEMT ES SKT) throughout 
our text. In this aspect she is, amongst other things, the energy of this divine Fire. 
As such she is also, as we have seen, Samvarta, the Doomsday Fire that burns in 
the centre of the mandala with the power of bliss. In this way, the goddess who is 
said to ‘reside in fire’ (vahnivāsinī)' is implicitly identified with the spiritual 
power of the Vedic sacrificial fire. Thus the goddess, who 'stoked the supreme 
fire' and contemplated it burning in the centre of the mandala, contemplated her 
own nature. The Tīkā, commenting on this passage, explains: 


(Contemplating the fire burning fiercely, the goddess) reduces 
her body to ashes in order to purify herself. Her body burnt with the 
practice of Yoga (yogayukti) in accord with the sacred seat, that is, in 
accord with the sacred seat that is the ‘Mandala of Gesture’ by means 
of the transmission (krama) that is located in the centre (of it). When 
(her) body had been (completely) burnt by the Fire of Time, (she) 


Thus the goddess's self-immolation is an act of auto-combustion that frees > 
‘her, as it were, of the impurity of her manifest form. Burnt by the Fire of Time, 
she resumes her original blissful nature and in a ‘body of bliss’ unites and merges 
with the god in the transcendent Void of the Sambhava state? She then emerges 
again from the god, as if born from him, to assume her last body. As YKh (1) 
says: 
ho observes the Great Vow (was) the husband of 
Daksa’s daughter. Again, out of anger that goddess died on the banks» 
(where Daksa performed his sacrifice). Reduced to 
ashes by (the purifying) fire, she went to the Sambhava plane. She, 
who is the Transmental, the mother of Kula and Sambhu’s daughter - 


was born in the Age of Strife.’ 


' KuKh 8/94. 

? ātmašodhanārthe svasartram [kh: §va-] bhasmibhütam [kh: bhasmi-] karoti | jvalantam [k kh: - 
rantam] svašarīram [kh: šva-] yogayuktyā pīthānugamena mudramandalapithanugamena [k kh: - 
mandale-] madhyasthitakramena kālāgninā Sartre dagdhe [k kh: dagdham] angararüpa gata 
yavat | T MS K fl. 66b. 

? KuKh 3/72cd-73. 

^ mahāvratadharah [k, kh, gh: -ram] Sambhuh [k, kh, gh: sambhum] daksasya duhitāpatih M 
punah krodhena sā devyà gangātīre [k, gh: gamgam-; kh: gagam-] mrtā tu sā | 
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We find a similar account of the goddess's self-immolation and 
subseguent rebirth as Bhadrakālikā in chapter nine of the Kularatnoddyota, which 
is the earliest Kubjikā Tantra where this is mentioned. The Tantrasadbhāva, a 
Trika Tantra, refers to the destruction of Daksa’s sacrifice, the suicide of his 
daughter and her rebirth as Bhadrakālī, just as we find in the version of this myth 
in chapter three of our text, although it does not mention the goddess Kubjika at 
all. This event is set in the broader context of the goddess’s previous lives as it is 
in the KRU. In both the TS and the KRU the purpose is to describe the previous 
incarnations of the goddess Kātyāyanī / Durga. Moreover, the names of the 
incarnations of the goddess over the first few aeons largely agree in both accounts. 
In short, although there are a good number of variants, the account in the KRU of 
the goddess’s previous incarnations is clearly similar both in content and actual 
wording to the one in the TS. In chapter ten of the TS we read: 


She is called Uma and is endowed with every (form of) 
worldly benefit. (All) worship that goddess. She is like a mother who 
is always giving birth. O fair-faced one, having brought her down 
along with me into the midst o O eternal one, she 
appeared in order to grace the worlds. In the first aeon (kalpa) (she 
was) Jaganmatr (Mother of the Universe), in the second Jagadyoni - 
(Source of the Universe), in the third Šāmbhavī, in the fourth» 
 Viévarüpini (All Things), and in the fifth Vararoha (Fair Lady). | 
Again, in th er colour 
(was) white and, beautiful, (she was) Daksa's auspicious daughter. 
Due to Daksa's insult she burnt her own body. Then again, in the 


-Black One). Again, you who are worshipped by Himavat made 
yourself into (his) daughter and performed terrible austerities up to the 
end of the remaining half of the time (left of that aeon). O beloved, 
once you attained me, (your) husband you, become (a part of me like) 
the hair on (my body). I reside on (Mount) Kailāša with you, O fair- 
faced lady. You are the body of my left half. You are not separate 
from me. 

Born again in Daksa's sacrifice with the name Bhadrakālī, she 
is one and has emerged a little (īšāt) in another form. When this set of 
four ages came, (she is) with Visnu in the Dvapara (age). In order to 
kill (the demon) Mahisa (she) became manifest (utpanna) (in a) black 


bhasmabhūtā [k, gh: bhasmā-; kh: bhasmi-] pāvakena [k, gh: padegena; kh: pardegena] gatā sā 
šāmbhave pade || 
šambhuputrī kalau jātā unmanā sā kulāmbikā | YKh (1) 4/286cd-288ab. 
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and brown (form) with many names, includin 
The beloved of devotion and the one who bestows boons to the people 
who are your devotees, she descended first of all onto the peak of the 


In the KRU, as in the TS, the narrative is framed in a large time span. 
Chapter nine of the KRU opens with the goddess asking how the Kula tradition 
(kulāmnāya) will be worshipped along with its-mantras and Vidyās and who will 
bring it down (avatāraka) into the world in the various cosmic aeons (kalpa). 
After explaining that it is brought down into the world by incarnations or aspects 
of both the god and the goddess (arišamātra), the god goes on to list the names 


of these aspects — a goddess and her consort — in nineteen aeons (kalpa), many of 
which we recognize from the earlier version in the TS. The first seventeen are as 


! umà [g: aumá] iti samākhyātā sarvabhogasamanvitā [g: -tah] | 

paryupāsanti [g: -pāšanti] tara devi mātā iva sadāsutā [g: -sutah] | 

tām avatiryanumadhye mayā sardham varānane || 

anugrahartham lokanam prādurbhūtā sanātane | 

pürvakalpe jaganmātā [g: jagatmātā] jagadyonir dvitīyake [g: -yonidvitīyake] M 
trtīye Sambhavi [g: sam-] nama caturthe visvaripint | 

paūcame tu varārohā [g: -he] sasthe gaurī punar mata || 

surūpā gauravarnā ca daksasya duhitā śubhā | 

apamānāt [g: -nārh] tu daksasya svatanudāhitā [g: svatafiturdahita] punah || 
amā kalā tu candrasya krsņā nāma [g: name] tu saptame | 

punar himavatārādhyā [g: -vatarandhya] duhitr tv ātmanah krtā [g: krtāh | 
tvayāparārdhakālānte [g: -kalottus] tapas taptam [g: tapta] sudāruņam [g: sudumvaram] | 
mam tvar [g: tva] bhartà punah [g: purah] prāpya jātā tv angaruhā priye |l 
kailāšanilayas [k: kailasa-] cáham tvayā sardham varānane | 

tvam tanur vāmabhāgasya mama tvam na viyujyase || 

daksādhvare punar jātā [g: jata] bhadrakālīti namatah | 

ekā tu sā [g: šā] ity aparā mūrtir īšād vinisrta [g: -tāh |l 

idari caturyugam prāpya dvāpare visnuna saha | 

mahisasya vadhārthāya utpannā krsnapingala || 

kātyāyanīti durgeti vividhair [g: vividhai] nāmaparyayaiļ | 

manusanam tu bhaktanam varadā bhaktivatsalā || 

avatīrņā [g: avatirna] pūrvam eva vindhyaparvatamūrdhani | TS 10/1027cd-1038ab 
> KRU 9/1-10, see note to KuKh 5/8-1 lab. 

? ādikalpe jaganmātā jagannāthasamanvitā | 
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it happens, this is exactly what we find in the first and probably oldest satka of the 
JY. There the context is a sumptuous description of Bhairava, here called 

eated with his consort on Kailāša, and the host 
that surrounds and attends on them. The names of the goddesses listed in the JY' 
are virtually identical to the ones in the KRU, as are other details we shall note 
further ahead. The JY does not name the goddess's consort in each age (kalpa). 
The KRU does do so, but in most cases his name is simply derived from that of 
the goddess. Although the wording is guite different and the account more 
detailed in the JY, it is highly likely that the KRU drew its version from the JY. 
The latter may well have been inspired by the TS or an earlier common source. 
Assuming this to be the case, the missing names of the goddesses have been taken 
from the JY and noted in brackets in the above list.’ 

What follows next in the KRU also largely coincides with the account in 
the JY. In the usual prophetic key with which the teachings of the KRU are 
presented, the god continues to address the goddess. The KRU simply mentions 
the ‘host of mothers’ that worship the couple on the mountain. The JY refers to 
the thousands of millions of Yoginis (i.e. ‘mothers’) there and dedicates space to 
describing the eight Mothers who govern them. Thus the two accounts continue 
essentially to agree. The KRU says: 


There will be one named Ruru, king of the demons and very 
powerful. You will be on the path (of the world) at the end of the 
Mahakalpa in order to slay him. O mother of the universe, you who 


jagadyonir [k kh: -yoni] dvittye tu [kh: bhu] jagaddhātrī [k kh: -tri; g: jagadvātrī] purahsarā [kh: 
pura-] |! 

trttye Sambhavi nama šambhunā [kh: sambhuna] saha samgata | 

višvarūpasamopetā caturthe visvarupint || 

paūcame nandini nama ānandīšasamanvitā | 

gaņāmbikā sthitā sasthe ganasanghapatiyutā [k kh g: tiryuta] || 

vibhūtih [kh: vibhutih] saptame kalpe īsvareņa samanvitā | 

subhūtis cāstame kalpe sarvešvarasamanvitā ||* 

sumangalā dvādašame [k: dvadase] māngalyešena [k: mamlyasena; kh g: mamgalyasena] samyuta | 
mahātanur mahadehasamyutà ca trayodaše || 

caturdaše [g: -$a] tv anantākhyā anantisapuraskrtà [g: ananteša-] | 

bhūtamātā paūcadaše bhūtanāthasamanvitā || 

mahāvidyā sodašame [k kh: sotašame] vidyešvarasamanvitā | 

sahasradhārā saptadaše sahasralingasamyuta || KRU 9/11-17. 


*Note that the names of the goddesses in the ninth to eleventh age are missing. This is, no doubt, 
due to a drop out that occurred in the course of the transmission of the text of the KRU. The two or 
three lines in question are missing in all nine of the MSs consulted. 

' JY 1/9/323 ff. folio 105a of MS K. 
? Note that the goddess of the eleventh age — Varārohā — is the name of the goddess of the fifth out 
of the seven ages in the reference quoted above from the TS. 


138 INTRODUCTION 


are forgiving and (yet) very fierce, Mahāmāyā and extremely 
powerful, you will destroy him. Accompanied by Mahābhairava and 
worshipped by the great host of mothers (mdtr), you will be united to 
the one who is the god of all as (your) husband in the eighteenth) 
aeon. 


In an interesting aside, we are told in the KRU that prior to the goddess’s 
incarnation in the nineteenth kalpa as Daksa’s daughter, she will come into the 


world to kill the demons Canda and Munda. Then as Durga and Katyayani in 'a 
black and brown (krsņapingalā)' form she will slay Mahisa, the king of the 


demons. She then appears again in the end of the Dvāpara Age, as described in 
the Puranas, to slay the evil king Karnsa and thereby save the newly-born Krsna.” 
Again, the JY says practically the same, identifying the goddess of the nineteenth 


! rurur nāmāsurendras [g: -suredras] tu bhavisyati mahábalah | 

tvam tasya nidhanārthāya mahakalpantasaricare || 

ksemamkari mahāraudrā mahāmāyā [kh: mahābheyā] mahattarā | 
bhavisyasi [g: bhavisyati] jaganmatas tvar tasya [kh: talpa] ksayamkarint || 
mahābhairavasariyuktā mahāmātrgaņārcitā | 

satī cāstadaše kalpe sarvadevapatiyutā [k g: -patir-] || KRU 9/18-20. 

? The passage in the KRU says: 


O mistress of the gods, before that, there will be two lords of the demons, namely, Canda 
and Munda. O Mistress of Kula, there is a Man who brings about creation (srstikarmakara) who 
will bring about your descent (into the world) in order to kill them. O goddess, beloved, his second 
name is Visnu and he creates and destroys, having worshipped you with devotion and terrible 
austerity. 

There will be a demon called Mahisa who hates the gods. O goddess, you will descend 
into the world in order to kill him as Durga and Kātyāyaņī in a black and brown form. O goddess, 
(you will be) the means to achieve every goal and you will destroy the suffering of those who bow 
before you. (This will take place) in the sixth Manvantara of the coming Vārāhakalpa. O one of 
good vows, in the twenty-eighth of the four Yugas in the course of the seventh (Manvantara) (you 
will incarnate) in order to kill a certain demon called Karnsa. 


tadagre candamundakhyau [kh: -khyo] bhavisyato 'suradhipau [k kh g: bhavisyanty asuradhipau] || 
tayor vadhaya [k kh: tabhyam vadhāya; g: ?mvadhaya] deveši avatarakriyam [k kh g: -yà] tava | 
karisyati kulesani srstikarmakarah [kh: šrsti-] pumān || 

visnur nama [k kh g: -mā] dvitīyas tu srstipalanakarmakrt | 

ārādhya bhaktyā tvam devi ugrena tapasā priye || 

mahiso [k g: mahisā] nama daityas tu bhavisyati suradvisah [kh: -dvipah] | 

vadhartham tasya tam devi avataram karisyasi [k, kh, g: -ti] || 

krsnapingalarūpena durgā kātyāyanīti [kh: -niti] ca | 

sarvārthasādhanī devi praņatārtivināšanī [kh: -sanī; g: -vnāšnī] || 

bhāvi vārāhakalpe tu sasthe manvantare gate | 

saptame vartamāne tu astavimse caturyuge [kh: catuyuge] II 

kamso [kh: kārnsā] nāmāsurah kascid vadhartham tasya suvrate | KRU 9/25cd-31ab. 
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and last age as Bhadrakālī.' In this way, the JY neatly accommodates the narrative 
of the TS and extends it by implicitly identifying its own goddess Kālī with the 
Great Goddess (mahādevī) of the Devīmāhātmya. The KRU follows suit but 
ultimately, of course, completes and adapts the account by identifying Bhadrakālī ~ 
‘with Kubjikā and so explains her origin and that of her school (kula) and its 
teaching. Thus the account in the KRU concludes with Adinatha, the god, saying: 


Such, O Mother of Kula, will be the descents (into the world) 
of aspects (amsamatra) of you with many kinds of bodies and names. 
I will also fashion my own body with an aspect (of myself) with the 
aforementioned names, O goddess, in accord with the condition in 


each aeon (kalpa) in order to bring the Srīkula down (into the world) 


with the intention of 


Thus: 

O Supreme Goddess, in the nineteenth (aeon you will be born) 
as Daksa's daughter with the name Bhadrakālī, O beloved, 
accompanied by Bhava. Due to Daksa's insult, (you) gave up the body 
generated at that time and having done so (became) the energy (kalā) 
called the New Moon (Ama) present in the midst-of-the-Moon; Sun; 

Cand Fire. O goddess, (in this state) you will be the one who nourishes 
(apyayanakari) in the three worlds. O goddess, conjoined with 
^ Amrte$vara, (your) form fashioned by the energies (of the Moon) 
(kalakalitavigraha), bestows supreme bliss, nectar and lordship. O fair 


! The nineteenth who is said to be Uma (and came into the world) due to the destruction of 


Daksa's sacrifice, is another. She received the name Bhadrakali and has two bodies in this the 
fourth age (yuga). (In one body) she is accompanied by Krsna and (in the other) she is black and 
brown and is the (veritable embodiment of the) destruction of (the demon) Mahisa and so is 
Durga, Vindhyavāsinī (‘she who lives in the Vindhyas’). She with a beautiful waist came down to 
grace (her) devotees. 


daksasya makhavidhvamsad ekonavimsa [k, kh: ekanamsa] hy uma smrtā || 
bhadrakālīti canyasau nāma prāptā tanudvayā | 

asmin caturyuge krsnasahita krsnapingala |l 

avadhirmahisam [k, kh: mahisam] tena durgāsau vindhyavāsinī | 

bhaktānām anukampārtham avatirya sumadhyama M JY 1/9/359cd-361. 

? See below, KRU 1/78-82 quoted on p. 144. 

> evam nānāvidhaih kāyair anekair namaparyayaih [kh: -kaināma; g: 
kāryairanekai?maparyayaih ] | 

anšamātrāvatārās te [k kh: amsa-; g: amsamatravataras ta] bhavisyanti kulambike || 
aham apy amsamatrena [kh: -sematrena] kārayisye svakam tanum | 
pūrvoktanāmabhir devi kalpakalpavyavasthayā [g: kalpe kalpe vyavasthayà] II 
Srikulasyavatarartham [g: -talartham] lokanugrahakamyaya | KRU 9/33-35ab. 
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lady, on the Island of Jambu (i.e. South Asia) there is a mountain 
called Himavat. O beloved, (Himavat) having become supremely 
content, you will become his daughter. ' 


Note how in both the TS and the KRU the goddess, who is reborn as 


Daksas daughter, becomes Bhadrakālī and is identified with the New Moon? 
Surprisingly, the latter identification is not made in the JY, at least here. But it is 


such an important detail for the Kubjika tradition, as it was for the TS, that it is 
also mentioned in the account we find in the KuKh. This is the form in which the 
goddess Kubjikā unites inwardly with the god in the Sambhava state. The New. 
(Moon is, as we shall see, the (black goddess Kālī and the (EINNNNIGGR , the qulites 
egoddesssGausiie The New Moon symbolizes the unmanifest, transcendental store of 
| vitalizing lunar energy and the Full Moon the fullness of its actualization. Thus 
the former is the *burning coal' the goddess becomes when, according to the 
KuKh, she throws herself into Daksa's sacrificial fire.* The god is, appropriately, 
— the 
Conqueror of Death, well known to the Kubjika Tantras and their predecessors, 
including the TSgliesissstillscommioniysworshippedsassastumaremiedicineggod»y/ho 
bestows dlóngslifevandgoodshiealtli» We are told in the KRU, as in the KuKh, that 


the goddess's name when she was Daksa's daughter was Bhadrakālī. But in the 


' ekonavimse [g: ekonavirise] daksasya [g: daksašai] duhitā paramesvari | 

bhadrakālīti namena bhavena [g: bhavena] sahitā priye |l 

apamānāt [kh: -nād; g: -nah?] tu [g: missing] daksasya tyaktvā [k g: tyajya; kh: tyakta] deham 
tadodbhavam [k kh g: tadudbhavam] | 

ama nama [kh: nā *] kala bhūtā candrarkanalamadhyaga [g: -naramadhyaga] |I 
apyāyanakarī devi [g: devi] bhavisyasi jagattraye [kh: jagatraye] | 

amrtesvarasamyukta kalākalitavigrahā || 

paramānandadā [k: -nanda *] devi amrtaišvaryadāyikā [g: amrtešvarya?dāyikā] | 

jambudvipe varārohe himavān nama bhüdharah M 

tasya tustim param [kh: para] gatvā [kh: gandha] putri [k: putri; kh: 

patri] tvam yāsyasi priye | KRU 9/21-25ab. 

? Indeed, these lines are very similar in the two sources, thus strengthening the view that the KRU, 
which is certainly later than the TS, drew from it. Compare TS 10/103 1cd-1032ab: 


apamānāt [g: -nārh] tu daksasya svatanudahita [g: svātaīiturdāhitā] punah || 
amā kala tu candrasya krsná nama [g: name] tu saptame | 


with KRU 9/22: 


apamānāt [kh: -nād; g: -náh?] tu [g: missing] daksasya tyaktvā [k g: tyajya; kh: tyakta] deham 
tadodbhavam [k, kh, g: tadudbhavari] | 

ama nama [kh: amānā] kala bhūtā candrārkānalamadhyagā [g: -naramadhya- ] || 

? See KuKh 3/156-159 quoted above on p. 133. 

* KuKh 3/72-73. 
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following verse from the KuKh, as well as in other accounts, this is the name of 
her reincarnation as Himavat's daughter. So we may assume that the references to 
Daksa’s daughter as Kālikā relate to her more essential nature as the embodiment 
of the New Moon with which the youthful Kālikā is identified.' In this aspect she 
emerges in her subsequent and last life to ultimately attain the fullness of her most 
authentic form a 

The sources we have quoted explain that the goddess immolated herself 
because she was angry? with Daksa for having insulted Siva, her consort. But 
although this is a major reason for her sacrifice in virtually every version of this 
story, the KuKh prefers to ignore it and to focus instead on the goddess’s 
compunction. This may seem misplaced. After all, she was only indirectly 
responsible for the destruction of the sacrifice. @@@rjonlygfaul was that she had 


(chosen a spouse her father did not approve. Nonetheless, her gesture serves an 


important purpose 
Now she must summon all her power for the 
it F inti sided mM lini 


the hardest to impart. In order to do this the goddess, who is herself the essence of 
this grace, must refine it and hence herself, in order to possess it and be able to 


apply it in its purest and most potent form. This is the-purpose-of-the-goddess's- 
ifa lati 


In order to do this the goddess contemplates the processes that take Dae 

in the centre of her mandala. As happens in the rite of initiation, 

in this case symbolized by the goddess's body — are burnt away. This is followed 
by the phase of completion in which nourishing nectar is released through the 

union that takes place with the god when the impurities have been removed. In the 


initial phase we are told tha 
 Aghoreévari is the consort o is iconic, visualized form 1s 


described in the SvT.* His consort who ‘devours disease’ (vyādhibhaksanī) is 
mentioned there briefly with the remark that her form, with regards to the 
attributes she holds and other basic features, is the same as his. We may conclude 
that the goddess is contemplating her own energy as that of Aghorešvarī in her 
aspect as the consort of Svacchandabhairava. The narrative in the KuKh 
continues: 


(The goddess said): I was reborn in the temple of the 
Himalayas. In the eighth great rebirth, I was born (as) Bhadrakalika. | 


Having first recognized (jfíatva) my voice, the Lord wished to get 


! See KuKh 3/116. 
? YKh (1) 4/286cd-287ab. 
? SvT 2/88cd-97ab and SvT 2/114cd-116. 
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married (to me and so said) to Himavat: "O observer of good vows, 
give me Kālī." 

Himavat gave the beautiful Kālī in devout attendance (to him 
in marriage) (paricarya) in the temple of the God of the gods, that is, 
on the great mount Kaila$a. (Then) a great instruction (mahadesa) 
arose: "now there is something that is part of the tradition, namely, the 
Sambhava plane, that is in the middle of the Cave Dwelling. Having 
gone there, I will now be your grace.”' 


The Tīkā, commenting on these verses, explains: 


Then (she) again assumed a body, (this time) in the house of 
mount Himavat. That was her eighth birth. As she was burnt then by 
the Fire of Time, she was born again as Time, that is, abiding in the 
‘form of creation and destruction (srstisamhararüpa), (and so she was) 
then Kālikā (the goddess of Time). 

Then, at that time, there was at first a voice, (that is) speech 
was uttered, spoken by the lord to Himavat: “Having taken (your 
daughter’s) hand and having led (her home), and performed the 
wedding ceremony and the rest, give me Kali.” Then Kali was given 
to the Supreme Lord on mount Kailāša in the house of the God of the 
gods. There a great instruction arose, that is, a 


‘(amoghavani) which (said): “there is something that is part of the 
tradition within the 


The Tika does not tell us who gave this instruction; all we are told is that it 
wass ili ice' āņī). Perhaps the goddess is speaking and 
telling the goddess to go to the cave, just as he tells her in the KMT to go to 

Whatever be the case, neither the KMT, the ŚM nor the SSS 
know about this cave. Nor do they ever refer to mount Kailāśa in this context. On 
the other hand neither the KuKh nor the rest of the MBT make any reference to 
mount Kaumāra. Nonetheless, the transposition of the events described in the 


! KuKh 3/160-164ab. 

? tatah punar eva himavantaparvatasya grhe [k: nāsti] šarīrasya [k: -re *; kh: -ra *] grahanam 
krtam | tasyās tat [k: * * tatah; kh: * * tat] astamam janma | yadā kālāgnidagdhā punar utpannā 
[k kh: + tadā] kālarūpeņa vartate srstisamhararüpena tadā kālikā | tatas [kh: tatah] tasmin samaye 
pura vāņī vag [k kh: vāka] uccaritā himavantasya [k kh: himavantasyā] īšvareņoktā [kh: īšvareņa 
uktā] panikodvaham hastagrahanam [k kh: -grahana] vivāhādikari krtvā [k kh: krtvat] kālīm [k kh: 
kālī] mama dehi | tatah kālī paramešvarasya datta [kh: danta] kailāšaparvate devadevasya grhe | 
tatra mahādešam [k kh: maha-ade-] utpannam amoghavāņī yad [k kh: | yadi] kiūcid anvaye [kh: 
kirncit-; k kh: -nvayam] kadambaguhamadhye sambhavam jňānam vidyate | T MS K fl. 66b. 
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KMT, which are said to take place on the Island of the Moon, to the cave on the 
"mountain Kailāša is clearly intended. In the KuKh we are told that the goddess | 
there and so was ‘established in authority’ and 
that in this way she obtained Siva's Command (sambhavajna). This is essentially 
what takes place, according to the KMT, when the goddess goes to the Island of 

the Moon. 

Indeed, despite the absence of any reference to it in the KMT, this cave 
assumes considerable importance in the later sources as the place where the 
goddess in the Linga received the empowering Command.” This Cave Dwelling, 


which the (Tīkā calls the Kādānībā Cave, is the Void of the Triangle that 


represents the goddess's Yoni projected into the End of the Twelve above the 
“head? It is called the /«Kadamba Cave because there is a/Kadamba tree near to it 
that symbolizes(the mandala of which the triangle is the core. The tree is in the 
centre of the mandala as the seed-syllable of the deity or in a potential form as its 


“spherical bud (kadambagola) symbolizing the Point (bindu). The latter contains 
the four energies of bliss, will; knowledge and action. The first is the energy of the 


Point at rest in itself. The other three are the energies generated from it deployed 
in the Triangle symbolized by the Kadamba Cave. The god explains in the KRU 


that when the-male and female seed (rajas) are generated by the union of Siva and 
Sakti: 


There, O beloved, the (male) seed and the female (rajas) are 
mixed. The great and immortal Point originated there, O fair-faced 
one, energized and shining, its light was like that of tens of millions of 
suns. O mistress of the gods, endowed with four energies, (its) form is 
round. (Everything) was engulfed (kadambikrta) in every way within 
the mass of (its) rays and flames. O goddess, one should know that to 
be the Kadamba tree (taught) in the Kula teaching. O dear one, Sound 
consisting of the Great Light came forth from the Point. The Great 
Point split apart so that Sound may come forth. The cavity that came 
into being there is said to be the Kadamba Cave. Fashioned by the 


God of the gods, it should be worshipped in the lineage (santana) of 
the Srikula.* 


' KuKh 3/168-169. 

? See note to KuKh 3/1. 

? See below, p. 167. 

^ tatra bījarajodhātoh [kh : dhāto; g: vīrajanodhāto] sammisritvam bhavet [k: sammisritva 
bhavat; kh: sadyisretva bhava; g: sammisretva bhavat] priye | 

tatrotpanno [kh: tatrojfià; g: -pannā] mahābindur amrto [g: -durāmrte] yo varānane || 
dīptivān bhāsvaraš [kh: dīptivārtāsvara; g: bhasviras] caiva sūryakotisamaprabhah [k kh: 
-prabhuh] | 
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The Sound is the ‘sound’ of the transmission, the teachings and mantras 
through which the universe is created and fully accomplished adepts — the Siddhas | 


— attain liberation. Thus, according to the Tika: "This tradition (anvaya), which 


extends for billions (of verses), is sealed in the 


from which the transmission of the Command, and hence all the tradition, 
originally issues forth. €PMSIGAYENS EMS dS), vibrant with the play 
of energies from which all manifestation and the teachings are generated. It is the 
goddess herself As 
such it is the abode or ‘house’ of her tradition that, as we shall see, has many 
names. In the passage from the KRU quoted above, it is called thofmlwnich 
is the one most frequently used in the KRU. In the following one it 1s called the 
This is 


the place where the goddess received here consecration. As the Tīkā says: 


That is this Western House, which is the most excellent. It is 
the House of all accomplishments. In particular (it is the abode of) the 
Sambhava (state). Merely by recollecting it, it gives rise to penetration 
(āveša) and just by recollecting it, the consecration takes place. I (said 
the goddess) received it from within the Kadamba Cave. How? (I 
received it) by means of the sixteenfold consecration of the Command 


satan 


With these words, the Tika introduces a long exposition of the goddess’s 
consecration, which serves as the model for what is characterised in the 
Samvartdsitra at the very beginning of the Kumarikakhanda as the basic rite of 
initiation. In this way a chapter of the version of the goddess's myth ends in our 


catuskalasamopeto [k kh: catuskana*mopeto] vrttakarah [kh: -kāra; g: vrrtta-] surešvari [k: 
sūrešvarī; kh: sü-] || 

rašmijvālāsamūhena [k: rasmi-; kh: rasi-] kadambī sarvatah krtah | 

sa kadambatarur devi vijfieyah [g: vijfiayah] kulasasane [k kh: -sasane] |I 

bindor nādah [kh: -rnāda] samutpanno mahājyotimayah priye | 

bhidyamāno [g: bhidyamane] mahābindur [k kh: mahāvindo; g: mahavimdai] 
nādaniskramanārthatah || 

yo randhras tatra cotapannah sā kadambaguhā smrtà [g: -tah] | 

pūjyā srikulasantàne [k: -sandhāne; kh g: -santāno] devadevena nirmitā || KRU 1/78-82. 

' idam laksakotipramanam anvayam [k: -ya; kh: -ye] ādipīthe odyānābhidhāne [k kh: 
audyanambhidhanam] kadambaguhābhyantare mudritam sthitam | T MS K fl. 1b. 

* tad [k kh: yada] idari pascimam grhari gunavattaram [kh: gunavantaram] | sarvasiddhīnām 
grham | savisesam [kh: visesam] Sambhavam [k kh: sambhavam] smaranamatrena 
āvešotpādakam [k kh: āvešamu-] tathā smaraņamātreņa abhisecanam bhavati | tarn maya 


DP 
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text, the Kumarikakhanda. In the following chapter of the KuKh the god evokes 
the goddess from the Linga. In consonance with the version of the myth in the 
KMT, she does travel around India but not to the places specifically mentioned in 
the main part of the myth narrated in the KMT. Instead (Bliāiravajtravelsitoltlīe) 
a reversal that is consonant with the greater 
weight given to the goddess in the KuKh. 
Although they have much in common and are clearly related, the account 
of the founding of these five seats in chapter six of the KuKh differs substantially 
from the one in the KMT. 


The rest is quite different, 
indeed, in some respects, totally opposite. According to the version of the myth in 
the KuKh, an aspect of Bhairava goes to meet the goddess in each sacred seat. He 
propitiates her in every way to please her. 


ing. When she is pleased with him, 

they unite and the god receives the seed of her Command and is instated as the 

But although 
numerous beings form part of the goddess's retinue in each of the seats, she is not 
said to have offspring. 

The goddess in the KuKh is not incited to do this by the promise of an 

ultimate union with Bhairava. She does not need to have surrogate unions with the) 
(Siddhasingeachysacredyseay making use of the goddess there to serve as the proxy 
for her own smindsborm» offspring. In the KuKh the goddess is the dominant 
figure. She herself unites with Bhairava throughout. Thus whereas the god says to 
the goddess in the KMT: "O Kubjesi, since the god of the previous lineage 
(santana) said (to you): "Go to (the land of) Bharata", our union has been taking 
place here at the end".' The goddess says to the god in the KuKh: "O lord of gods, 
the union of (us) two is taking place here (in this world) from when the god of the 
previous lineage (santāna) said (to me): "Go to (the land of) Bhārata." ? 

But it is only apparent. The goddess who 
has both the initiative to be the speaker and unites repeatedly with her male counterpart is 
actually no less chaste than when she is silent and unites with him only at the end. When 
her pilgrimage has been completed and she has passed through all the conjunctios, the land 
of Bharata has been transformed into the Region of the Virgin (kaumārikākhaņda). But 
even so, as the name of her land implies, despite all these unions she has not lost her 
spiritual status. She remains the Virgin. In both the KMT and the KuKh we are told: 'Once 
the goddess had done all that, namely, brought about the awakening of the bliss of the 
Command, she who is all-pervasive returned there in her previous form." 


! KMT 2/119. 
? KuKh 6/221cd-222ab. 
* KMT 2/120 = KuKh 6/222cd-223ab. 
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According to the version in the KMT, the goddess is on a pilgrimage to 
various sacred places. Her presence and activity in those places transforms them 
into her sacred seats. The differences in that account of the sacred seats and the 
one in the KuKh as well as the elaborate additions to their geography, form, 
metaphysical identity, and symbolism, we find there and in other parts of the 
KMT and in other Kubjika Tantras, relate to the ‘original’ seats not the ones onto 
which they are projected. The later tradition developed the symbolism of the 
‘original’ seats and ignored the latter. The textual scholar notices in this change 
how the importance of the 'original' seats, which are actually later ones, is 
developing in the ambit of the Kubjika cult, a feature of which we shall have 
Occasion to discuss in chapter three. 


To conclude this presentation of the goddess's myth, we now turn our 
attention to other versions of it. We have examined (ili) namely, those in the 
Here wetggomdueSNOENS They all post-date the one in 
the KuKh, from which they draw several details, and have been more or less 
extensively adapted to accommodate later developments in the teachings. The first 
two are drawn from the AS and the third from YKh (2). The first one 1s found in 
chapter twenty-seven of the AS. Out of the three, it the closest to the original and 
so we may conveniently start with that. We shall see that the other version in the 
AS contains several significant and interesting changes that distance it to some 

0 extent from the original, as is the case with the version in YKh (2). Eloquent as 
they are, we may largely let the texts speak for themselves. The main doctrinal 
developments we notice here and there will be discussed in the following 
chapters. 


In the following version, drawn from the AS, the stage of the action is set 
in de RBR SET he revelations of the teachings in the four 
sacred seats are related in the KMT to these ages as they are generally in the later 


Kubjikā Tantras. Accordingly, we assume that the myth narrated in the KMT is 
also set in the same age, although this is not expressly stated. 


(goddess is speaking. She begins by saying: 


Next I will briefly recount the descent of Kali (into the world). 
At the beginning of the Krta Age, in the world on he 
God of the gods came to know that (Daksa thought) that other people 
could be subdued without his power. He laughed (loudly making a 
great) sound like that of a (storm) cloud. “(The gods) Brahma and the 
rest are present at Daksa's sacrifice. (But, why) is the Lord (īšvara) 
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not (there) anywhere?” When he had playfully asked this guestion (but 
received no answer) he became angry. 


The AS goes on to describe the destruction of Daksa's sacrifice. The 
description is briefer than the one in the KuKh but adds the detail that Siva, 


angered by Daksa's indifference towards him, assumed a wrathful form called 
Vīrabhadra and destroyed Daksa's sacrifice with his Mahapasupata weapon." The 


account continues: 


Then when a hundred years had past, the angry Mahešvara was 
satisfied (and said): “O Daksa, what is the boon you are asking for? 
Tell me the boon you desire. In truth there is no doubt here (I will 
grant it. Now tell me) why have (you made this) request?" Then the 
very wise Daksa asked for an auspicious boon: “O god, the sacrifice 
has been destroyed. O Mahešvara, be satisfied! If (you are) satisfied 
give me, along with the learned (who attended the sacrifice, the fruit) 
of the religious sacrifice (dharmayajfía) and the (attainment of the) 
supreme plane and then, O Mahešvara, leave, united with Kālī. (This 
would be) the most excellent conclusion. (Such is) my conclusion." 
When (he had made his) declaration with eyes full of tears and spoke 


(thus, his) delusion destroyed, the God of the gods, pleased (said): "I ^ 
am calming myself." ' 


! tatah [tato] kālyavatāram tu pravaksyami samāsatah | 

ādau krtayuge loke kailasamerum asrite || 

devadevasya vidita [-ta] hasita meghanādavat [-vet] | 

madbalena vinā vašyāh [vasnu(?)] bhavanti aparā janāh [janah] |I 

daksayajfie vai [na] brahmadya īsvaro ‘pi na kutracit | 

lilamatrakrtaprasne kopam ārabdham atah param | AS 27/58-60. 

? yajfiavidhamsanàrthaya virabhadro mahàganah | 

trailokyavijayayukto ganakotiparivrtah || 

mahāpāšupatam astram gatvā tatra visarjitam [-tah] | 

vidhvaste [-sta] caiva [naiva] tadyajfie [-jfía] mahāpāšupatabalāt [-patovale] || 

trailokyavijayāyukto nigraham kartum [krtam] icchati | 

kecit [kecait] trasta [trastho] mrtāh kecid bhayabhītā mrtena kim || 

nastah kecit pranastas ca bhayabhitas ca kenacit | 

evam vidhvamsite yajfie mahadaksah prajapatih || 

ārādhayati tam devar devadevam mahesvaram | 

idrganukrtaih [ida gaddukrte] jāpaih [jape] homair nānāvidhaih [-vidhau] $ubhaih |l 
AS 2761-65. 

> tato varsašate prāpte rustas tusto [-tusta] mahesvarah | 

kirh varam yācyase daksa kamikam vada [dada] me varam [padam] |I 

satyam nasty [nāmty] atra sandeho 'bhyarthitah [sandehotyahitat] kena hetunā | 

tato dakso mahāprājīo varam yācyati Sobhanam |l 
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Although it is guite clear in the KMT that the goddess who enters the 

Linga to come out of it transformed into Kubjika is Kali, this version chooses to 
stress Kubjika’s original identity further. Daksa’s daughter is already Kali with 
whom the god is already united before she is ‘reborn’ in Himavat's house in 
accord with her nature on the night of the New Moon, which she embodies. The 
‘razor’, to which the following passage refers, is Kundalint who cuts through the 
(inner vital centres as she descends through them: As far as I know this is the only 
place where the Western House, that is, the Kubjika tradition, is identified with 
that of Himavat. We have seen that Himavat was granted amongst other boons 
success in the practice of Kundalini Yoga and that, liberated thereby, he would 
liberate others. The AS has understood this to mean that his ‘house’ is the western 
one of the goddess and that his family — kula — is her Kula, that is, Kaula school. 
By this simple play on words the AS explains the difference between the Kali in 
her previous birth — that is, in her original traditions — and the Kālī who is 


Kubjika, the goddess of a different tradition. (RISBIIRGNISRHORU SSS T) 
although she is closely related to her both mythically as well as historically. The 

icine TTT - inā 
ewinnmukerseito This unites her inwardly with Bhairava who in this version is 
therefore already blissfully united with her when he goes to Himavat's house in- 
the upper extremity of Kundalini’s rise. 


That goddess who was at the end of (her) eighth (birth) was 
born there in the house of Himavat (neņem 
ieioneenudu go ag g a by the power of the 
Razor Weapon (ksurikāstra). 

Kali said in due order: “I desire experience in the Kula which 
is in the beautiful house of Himavat." She was graced there in the 
(tradition of the) West by Himavat with the very essence of the 
piercing (that takes place through the Wheels of the subtle body by 
means of Kundalini). (When Bhairava) went there to the West, joyful 
because he was united with Kalika, everything was revealed there, 


namely, the Kula liturgy (krama) which is the: primordial sacrifice: 


deva vidhvamsitam yajfiam tusto [tusta] bhava [nava] mahešvara [-rah] | 
yadi tustah prasannātmā dharmayajiiam param padam || 

dehi mam vidusaih sardham tathā [tvaya] gaccha mahešvara | 

tada kalisamayuktam Sresthartham mama nišcayam |l 

asrupürnena vijūapte [-pta] pralape nastamohane [-nam] | 

devadevena [-devana] tustena ātmānari Samayamy aham || AS 27/66-70. 

! āsādha asitapakse rātrau tatra caturdašī | 

krtam kalam mahaghoram ksurikāstreņa [-stena] šaktinā |l 

astāntā tatra sā devi samjata himavadgrhe | 
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According to the KMT, Kali initially worships Bhairava, in this version he 
worships her in the liturgy — Krama — that is revealed in the Western House of 


which she is the focus. This he does in the ‘inner sanctum’, which is the End of 
the Twelve where, as we shall see in the following chapter, the triangular Yoni of 
goddess is located. He is transported there by the current of Kundalini who rises 
up through his divine body from the Wheel in the navel called the City of Gems 
where, according to the Kubjikā and other early Tantras, she is 
located. Bhairava worshipped her in the sacrifice of union in which he is the 
‘churning’ Bhairava. Engaged in this way for a hundred years, 
the oddess 1 in the form of the 
triangular Yoni. Her birth and transformation is 
-just-an-awakening. Previously Kali was asleep to her true essential nature. After ‘a 
hundred years’ she is awakened. Now she has the power that awakens her 
disciples and brings the transmission into the world along with the lineage of 
teachers through which it moves. Moreover, she is the energy of the Command 
and so she is also Bhairava’s essential nature. Within him she ‘sleeps’. She 
awakes as she emerges out of him. As she does so her sonic body (pinda) made of 
the energies of the letters and her Vidyā is generated into which she is transferred 
in her undifferentiated form as the pure spiritual energy of the Command. Now 
she is meo o a) from whom issues forth the transmission 
which, no less sacred then its source, she worships as she does the one that comes 
from the previous Kaula tradition which in the KMT was shown to her by 
Bhairava and here she sees for herself as she generates the new one. So the AS 
continues: 


(Bhairava said to the goddess) “You are Kālī. Stand (here) in 
front (of me) and be the object of worship in the liturgy (krama). You 
are the Command, a widow of good family and the Ganges: Once the 
Lord had said this and, having pierced through this (Wheel in his body 
called) the City of Gems (ratnavatī puri), he went to the inner 
sanctum (antahpura). 

Then I (Bhairava) worshipped the goddess for a hundred years. 
(Thus) you (O Kali) were born in the Sacrifice of the Great (Churning) 


Bhairava, in the Kadi division! that (inspires) the true signs of 
realisation. Pure, it has been brought down (to earth) by Himavat. 


kālī kramena kathitā icchāmy anubhavam [icchayanyabhavam] kule [kulam] |1 

himavante grhe ramye tasyās [tasyān-] tatra anugraham | 

krtań [krta] vedhasvarüpena [vadha-] himavantena pascime || 

gato ‘sau [gatastam] pašcime tatra kalikayuktananditah [-nandanam] | 

darsitam sakalam tatra adyayagam [-yāga] kulakramam || AS 27/71-74. 

' How *kādibheda' is another name for the Kubjikā tradition is discussed in intro. vol. 3, p. 72-73. 
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When a full hundred years had passed, the goddess of the. 
(came 


down into the world) as the great awakening. She is the awakening of 
the Command in the mutual relationship. (between herself and the 
god). the grace of the Command of 
realisation and all the disciples in order to achieve the attainment of 
the body by transference (samkranti). She brought down the entire 
current of the Transmission (kramaugha) and that of the teachers 

(into the world). Kali, who is the Command, worshipped 
the tradition of the teacher as it has come (from the past). ? 


The AS continues with a description of the goddess's condition in the. 
"Linga. It is not immediately apparent that this is what the following passage is 


about. However, in the end, we are implicitly informed that this is the case when 
we are told that Bhairava worshipped for the hundred years when all this was 
happening. The This is the observance 


goddess in the Linga is practicing austerity. 
of her own special vow of continence (brahmacarya). Within her Linga, that is, 
a a There she resides as the pure bliss of 


the genderless absolute. As such she is identified with the ‘neuter’ Brahman, the 
absolute of the Upanisads that is neither god nor goddess, simply unqualified 
‘bliss. Her continence is thus what the word for it in Sanskrit, i.e. brahmacarya, 
Kaulas understand to mean, namely, the ‘practice of bliss’.* Paradoxically, this 
‘continence’ is her inner union with the god. Within the goddess’s Linga, 
‘Bhairava has become the Point (bindu), that is, the powerful Drop (bindu) of vital 
seed represented as the Point that is in the centre of the triangular Yoni. This is the 
inner Command ‘pervaded by that fierce power of austerity’. It is the energy of 


" AS 27/78cd reads bhūpātāvadhirī * raih which is obviously corrupt and requires emendation. 
? kali tvam tistha puratah kramārādhyā [-dhye] yathà bhava | 
ajna kulavadhū gangā imam ratnavatim purīm || 

evam uktvā tu bhagavan bhittvantahpuram [bhittvā-] gatah | 
tato varsasate hy eke devim [devi] aradhaye hy aham || 
mahdabhairavayajne tu samjata kadibhede ‘si [-bhedasi] | 
satyapratyayake Suddham himavantāvatāritam || 

gate (-tà) varsasate purne candradevī adhomukhī | 
mahābodhasvarūpeņa bhūpātāvadhirī * raih (?) | 
parasparanusambandhe ajfiabodhasvarüpini | 

samkrantyà pindasiddhyartham pratyayajna — anugraham | 
Sisyavargamayam sarvam rajate bhagamālinī | 

tayavataritam sarvam kramaugham ca gurukramam || 

ajna ārādhayet kalt gurvamnayam yathāgatam | AS 27/75-8 lab. 
> Cf. KuKh 3/45. 

“Cf. TA 29/96cd-100ab. 

5 Cf. KuKh 3/63-64ab 
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bliss (anandasakti), which is the goddess’s inner nature. So, as we shall see in 
greater detail in the following chapter, 


inside the Linga in this form. At the same time, he is also outside the Linga 


praying to the goddess to come out and grace him. 


CO practiced spiritual 


discipline (anusthāna) in the past by means of the fire of austerity 
(tāpanāgni) and came (into the world as) Bhagamālinī. She is in the 
grip of (the practice) of continence (brahmacarya) and you (Bhairava) 
have become the Point (bindu). She attained the imperishable nature 
that, unmanifest, is consciousness (bodha). Her Command is terrific 
(bhīmā) like (her Vidya) that begins with BHA and ends with C(E).' 

That bliss is the Neuter (absolute). It is neither female nor is 
(its) form (ākāra) male. Its body is the first principle (āditattva), the 
Command in the form of Bhairava. Everything (sakala) is pervaded 
there and the universe that is the divine, radiant pulse of (the most) 
intense Command is (also) pervaded by ehar eee 

Then having lived for a hundred years on mount Meru, 
everything was done by him regularly in (all) the three times (of the 
day). [...] He went (to the goddess) in order to (receive her) grace and 
worshipped the Linga for a long time. Such was the offering for a 
hundred years. The goddess called Malini is the goddess who granted 
him boons.’ 


The other version of the goddess’s myth narrated in the AS begins with a 
short dialogue between the god and the goddess, also found in our text,’ from 


! The goddess's Vidya, which is thirty-two syllables long, is the subject of chapters eight to twelve 
of the KuKh to which the reader is referred. 

kaumārī brahmarüpena tāpanāgnimukhena tu |1 

anusthanam krtam piirvam āgatā [4gatam] bhagamālinī | 

brahmacaryavašā sā tu bindus tvam praptavan api (-nyapi) M 

prāpnoti avyayam rūpam avyaktam bodharūpakam | 

tasyajna vartate bhīmā bhādicāntāvadhir (vādivāntā-) yathā || AS 27/81cd-83. 
? na stri na purusākāram Gnandam tam napumsakam | (=KuKh 3/46ab). 
vyapitam (-te) sakalam tatra vyapitam tena tu [tena tuyo] jagat | 
tivrajnasphuritam divyam tapanograbalena (tapanāgravalena) tu || 

tato varsašataikena vāsitvā (vālivā) meruparvatam | 

krtam ca (mrtena) tena sakalam trikāle nityam eva hi || [...] 

gato ‘nugraharthaya tat lingam ārādhayec ciram || 

yāvad varsasataikam tu īdrgrūpapradānakam [idagaddupradānake] | 

mālinī nāma yā devī devī tasya varapadā || AS 27/84-86, 88cd-89. 

? AS 10/149-153ab = KuKh 3/20-24. 
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which it has probably been drawn. The god implores the goddess to impart 
Kaulika knowledge to him and repeatedly insists that his intentions are pure. This 
declaration is in line with the rest of the dialogue reported and repeated in bits and 
pieces throughout chapter five of the KuKh. In order to teach him the goddess 
insists that the god must be sincere and not just desire sexual union with her. Even 
so, according to the KuKh, the god unites with the goddess repeatedly in each of 
the sacred seats in order to receive the transmission. The following version is 
more consistent in this sense. Here, the goddess seeks union from the god. 

This is the first of a series of reversals with respect to the original version 
of the myth. Indeed, it is virtually a mirror image of its prototype. This is apparent 
in the presentation itself, which begins from the end, as it were, with Kāmarūpa, 
which here is the first seat, not the last. In this version the goddess has not been 
abandoned by the god and does not hide from him. She does not allow him to 
wander forlorn in search of her but assents to his entreaties and joins him. This 
means, of course, that she is also not alone when she enters the sacred seats. Nor 
is there any need of a proxy, implicit union between the goddess she meets in the 
seats and the consort elected for her as happens in the KMT. The goddess 
transmits the Kaula knowledge to the god who thus, like the goddess, is endowed 
with a divine body and, fully conscious of his divine nature, unites with her 
directly. In this way this seat, like the others, is blessed by their union. United one 
with the other, they are equally powerful, equally present. The gaze of one is not 
more powerful than that of the other. There is no test of strength. Their gaze is 
combined. Here, as in the following seats, they both equally exercise their 
'authority' — that 1s their union which empowers them through the transfer of the 
seed-like-.Command — the grace that gives them their divine capacity (samarthya) 
to grace the world. 


(The goddess said) “I am coming to your side. I am telling you 
the Kaulika (teaching)." When invited by the goddess, Sambhu came 
(and took) refuge (in her). Thus he who is Siddhanātha is you (O god) 
in the primordial sacred seat (adyapitha) in the Sky (where) Kaulini 
revealed all the Kaula (teaching) to him. Then he became (a god with 
a) divine body and went along with the goddess to the very holy 
(mahāpuņya) place (where they were to enjoy love) games. (Adīormeci 
@uthethemsem and other (such beautiful sites) and qsessessumemsewens 


O was called the TEATS 


' Inwardly, theseesgyenmisstuigtsj are probably meant to correspond to the gsgyengnoyussoísiettens 
ciio as pars pro toto, is sometimes identified. KuKh 8/28-32. 
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It is the venerable (land of) Kama(rüpa) where (the god of) 
Love (Kāma) himself resides and is supremely beautiful. Thus, (my) 
descent (into the world) takes place there in (that) land along with 
you. The goddess appeared (jātā) on mount (mandara)' Pulinda, as 
did the wise Siddha. The two made love and achieved success and 
whoever they looked at also attained the supreme plane. They became 
invisible again at the end of the Age (yugānta).” 


In the next seat in to which the couple descends in the following cosmic 
era (yuga) we notice another tramsformatiom This one relates to the seats 
themselves. Normally these seats are associated with mountains, or mountainous 
regions. Here the lastithreerareicavesi symbolizing their hidden inner and vacuous, 
transcendental nature. 


And, having descended into a cave in the sacred seat called 
Jāla, when the goddess fashioned the form beautiful as the moon that 
women possess, the god also (assumed a bodily form) for the sake of 
emanation. Thus emanation is said (to have taken place there). They 
again exercised their authority there for a long time.” 


' The expression ‘merumandara-’ exists, which I take to be analogous. The word ‘mandara-‘ may 
also mean 'heaven'. 

> āgacchāmi tava pāršve [pāšve] vadāmi tava kaulikam |I 

āmantrito yada devyā [devyah] $ambhuh saranamagatah | 

tenáyam siddhanāthas tvam ādyapīthe nabhastale || 

kaulinyā sakalam kaulam tasya tat prakatikrtam | 

tadā divyatanur jato devyā saha yuto [yuta] gatah [hratam] M 

kridasthanam mahüpunyam samudrādivibhūsitam | 

visayaih saptabhir yuktam srimatkamakhyasamjnakam [-sarnjfükam] || 

Srikamam [Srtvikrama] paramam ramyam yatra kamam svayam sthitam | 

tatra dese [deša] tvayā sardham avataram bhavet [chatot] tatah | 

pulindamandare jata devi siddho ‘pi [siddhapi] buddhiman | 

kāmakrīdām [-krīdā] prakurvāņau [prakurvánam] tau dvau siddhim upāgatau [sidham upágatam] || 
yo yo 'valokitas tābhyā so ‘pi yatah [pata] param padam | 

punar yugānte sariprāpte antardhānagatau [-to] tu [nu] tau || AS 10/153cd-159. 

> §rimajjalakhyapithe ca guhāyām avatīrya ca | 

rüpam rūpendunārīņār [kūpe-] krtarh devyā [devyarh] yada tadā [tadah] II 

devo pi srstihetus ca tena srstih [srstyā] prakīrtitā | 

tabhyam [taddhyam] tatra ciram kalam adhikaram krtam punah || AS 10/160-161. 


154 INTRODUCTION 


In the following passage we find several covert allusions to the land of 
We have already 
noted the possibility that these sacred seats are transposed into this region and that 
Kāmarūpa especially is identified with it and so is said to be, as is Konkaņa, by 
the sea. In the above passage we were told that it consists of seven districts.' One 
of these is possibly Šrībimba | which we may tentatively identify with 
„Candramaņdala — a region in ancient Konkaņa, the capital of which was 


"Candrapura. There, as we shall see, th 
Tantras is said to have miraculously felled a tamarind tree by the yogic power he 


was given by the goddess. 


When the Dvāpara (Age) came, (the goddess) went to the 
venerable cave (gahvara) of (the sacred seat called) d, having 
assumed the form of a Savari? became of benefit to (the whole) 
universe. (Similarly, the god), having attained the power of the 
knowledge (of the teachings), arose (there) in order to sport (with the 
goddess). (Thus the goddess) shone brilliantly like the lunar orb 
(candrabimba) there in the country of Šrībimba. She became intent 
(on exercising her) authority along with the Siddha and bestowed 
accomplishment. 

The Lord (nātha) also, who was very angry (for some reason), 
forcefully struck (and felled) by virtue of the intense (grace of the 
inward) piercing (of Kundalini) with (his) gaze alone (the tree) called 


' Note that in the passage after the following one Odyāna (i.e. Oddiyāna) is also referred to as a 
‘district’. 

? According to the account in chapter six of the KuKh, the goddess in each of the seats has the 
form of a young and beautiful tribal woman — Šāvarī. See KuKh 2/2cd-3ab and 6/64-65. 

? dvāpare samanuprāpte yātā [yāto] sripürnagahvaram | 

tatra sā Savarirupam [Savaram-] krtva jātā jagaddhitā [-ta] M 

siddhe [siddho] vijfianasamarthye [-rthyam] kridanartham [-rthyara] samutthitah | 

tatraiva dese šrībimbe candrabimbavadujjvala || 

adhikāraratā jātā siddhena saha siddhidā | 

nātho pi [nāthāpi] tīvravedhāc cātirusto [-vedhārāta * rusta] marayed [-yad] balāt || 

drstamātreņa cificakhyam tena Sricificini smrtah [smrtam] | AS 10/162-165ab. 
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This is normally the first seat and, in a sense it remains so in this account 
as well, even though it is revealed at the end. It is here that the 
This account thus conflates this seat, which the texts regularly call the first 
one (Gdipitha) from which the first teachings are said to originate, with the Island 
of the Moon. This makes sense, as it is there that Bhairava received the teachings 
from the goddess. Again, we notice that the Siddha here is identified with the 
| Bhairava Odisa with whom the goddess unites at the conclusion of her journey 
according to the KMT. Again, here we find virtually a unique reference where we 
are explicitly told that the goddess ‘sports’ with the god in the Linga. The splitting 
of the Linga, like that of the proto-cosmic Point (bindu), generates the Sound 
(nada) that extends in the form of the universe made of mantras. In other accounts 
it is the goddess's condition that is the focus of attention. Here, in keeping with 
the modality of reversal it has chosen, this version concentrates instead on the 
god. Just as the inga i i 1 i i 


en, in the terrible Age of Strife she, the three-eyed (goddess) 
GE) à into the Northern Cave (uttaragahvara) in the 
district (visaya) of Odyāna. Siddhanātha also (descended) there into 
(his spiritual) lineage (santati). Having thus flown up (oddīya) in the 
body! he obtained lordship and so is famous in all respects by the 
name of the venerable Odi$a. The place there is Osadhiprastha and she 
is praised as the auspicious one of the universe. 
There is a Linīga there made of jewels: There she meditated for 
a long time. Once attained the one who brings an end to the cause of 
suffering, she ascended with effort into (the Linga).’ 
She sported (there) with him, (Siva) the Bearer of the Half 
Moon (ardhendumaulin). The goddess meditated for a moment as she 


! Concerning Mangala, see below, chapter 3, p. 679 ff.. 

? Cf. above, p. 81, note 3. 

> tatah kaliyuge ghore $rimaduttaragahvare |I 

šrīmadodyānavisaye sāvatīrņā trilocanā | 

mangalā nama tatraiva siddhanātho ‘pi santatau |1 

evam šarīre oddīya isitvara [odīya isitvam] prāptavān [-vany] api | 

Srimadodtsasamjnato [-tā] vikhyātas [-ta] tena sarvatah |l 

sthanam tatrausadhiprastham [ tadrosadhi-] prastutā sa jagacchubhā | 

lingam ratnamayam tatra tatra sā cintayec ciram || 

tasmin Grohayet yatnād [tasmād rohoyato yanta] labdhara duhkhakarantakam | 
AS 10/165cd-169ab. 
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abided (there) unconditioned (amita). That Linga was split in two and 


the goddess then arose (out of it). A fierce, deafening supreme Sound 
(nada) (of mantras) emerged out of it. [. . .] (The god) looked (at the 
goddess) with (his) three eyes and so (his) tawny eyebrows were knit 
together and crooked (giving him a fearsome appearance). He 
illumined the worlds with his lustre and (his presence), like the Fire of 
Time, was hard to bear. When she saw him, the goddess suddenly felt 


‘intense fear and shame. Then her limbs bent and so she was known as 


Then the god praised her with a hymn (saying): *O Uma! 
Beloved of my life! Salutations, O mother of the universe! Be 
compassionate, O mistress of the universe! You who bestow the 
(teachings of the) tradition (sampradāya)! Salutations (to you) the 
Nirvana who saves me! You who give wealth, save and forgive! The 
previous Rule, which is the essence (of the teachings), was fashioned 
(by you) along with me. O bearer of the trident! explain the beneficial 
mantras (to me in a simple way) as (you would) to children. 
Originally, I myself told you the most excellent Yoga.'? 


The goddess now proceeds to teach the god out of compassion for all 
living beings. She does this by intoning a hymn dedicated to the goddess extolling 


! tena sardham tayā [maya] krīdā kartavyārdhendumaulinā |I 

dhyānam ādāya sā devi ksanam [ksana] yāvat sthitāmitā [-tah] | 

dvidha viddham etal lingam [vidham atallingara] tada devya [divya] samutthitā [-tah] || 
taduttham paurusam [purusah purusam] nādari badarikaranam param | 

[. ..] AS 10/169cd-171ab. 

bhrübhangapingakutilas trilocanavilokanāt || 

svakāntyā bhāsayel lokān kālāgnir iva duhsahaļ | 

tam drstvā sahasā devi bhayalajjāvatī [bhayam lajjā mahan] bhršam || 

kutilāngī tadā [yada] jātā tena kubjī [kubji] prakīrtitā | AS 10/172cd-174ab. 

? tato devena sā stutā [-tvā] sastotram prabhuņā [-tā] svayam M 

namas te [tes] tu jaganmāte mama prāņapriye ume | 

dayàm kurusva višveši sampradayapradayini || 

namo mattrananirvane [matrānavirvāņa] dānaharaksamākari [-hāraksāmaksare] | 
saratvam samayam pūrvari krtar hi tu [krtogha kur] mayā saha || 

vyākhyāhi hitamantrān ca šišūnām iva Suladhrk | 

mayaiva te samākhyātam ādau yogam anuttamam || AS 10/174cd-177. 
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The following version of the goddess’s myth is narrated in chapter sixteen 
of YKh (2), which is called 'the descent and bestowal of the Command to 
There are several new and striking additions to the myth in this version. 
We also find interesting explanations of several details of the main myth. For 
example, in one place we learn why the goddess who emerges from the Linga is 
called Vama.' Others are ‘inner’, ‘metaphysical’ explanations of elements of the 
myth such as those we find in our own text, the KuKh (from which some of them 
may well have been drawn), and those found elsewhere. These largely concern the 
nature of the goddess’s Triangle — the Yoni, the Linga that she enters, and the 
energy of the Command - subjects that will be treated at length in the following 
chapter. Several other details are entirely new. Particularly interesting is the 
constant reference to the city of Varanasi and to Madhyadeša — the Middle Land — 
where it is located. One wonders whether the shift of the scene of these mythical 
events to this sacred city is a sign that this part of text was composed here. 


An interesting doctrinal development is the many Vaisnava associations: 
The goddess appears in this version as "Waisnavi$akti who is identified with 


five nights, reminding us of the legendary sacrifice performed for five nights — 
— from which one of the main Vaisnava Tantric tradition is supposed 


to draw its name. While these associations are quite unusual in the Kubjika 
sources, they are common in the Kali cult taught in the Jayadrathayamala and 
associated Tantras in which Kali in the form of the goddess Kalasarnkarsini is 
identified with VaisnaviSakti and is the consort of Narasirnha, an incarnation of 
Visnu. She is well known to the Kubjika Tantras.” Indeed, according to the MBT 
the form of Kali who was born in the house of the Himavat was Kālakarsiņī. 
When she entered the Western House she became Sarhvartā* — Kubjikā, the 
Goddess of the Doomsday Fire. But we shall see that here these Vaisņava 
associations are provisional. They operate only so long as the condition of 
ignorance prevails. When the time comes for the god to receive the liberating 
Command, the scenario reverts to the original Saiva Kaula one, although it has 
been reformed and elevated by its passage through its Vaisnava permutation. 

Let us turn now to the text. Srinatha, that is, Bhairava himself in the guise 
of the first teacher, is speaking: 


! KMT 2/5 and YKh (2) 16/10-11. 
? See, for example, KuKh 31/62cd-63ab. 
> KuKh 57/21cd-22ab. 
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Accompanied by millions of Yoginīs and surrounded by the 
seven Mothers,' along with Siddhas and Yoginīs, (you are) constantly 
engaged in worship. You have entered the cave-dwelling that is in the 
world behind (bhuvanapascima) Meru. You are worshipped by the 
gods and demons in the middle of the peaks of the mountain (silā) (of 
the Triangle) with divine gems, flowers, camphor, musk and 
vermilion. 

Once the scripture of (that) mountain (šilāgama), Kula and 
Kaula was worshipped there with devotion, the great goddess was 
worshipped and lauded by men and the rest. The one called Mina (i.e. 
Matsyendranatha)? was present there. He became fully accomplished 
(siddha) there in that House. (1-4)? 


The god now describes the goddess’s Triangle, that is, her Yoni that is 
commonly called Meru, as it is in the following passage. In the centre (= on the 
top) of mount Meru is the Point — bindu. This is the Stone or Linga called here, as 
it is in the KMT, Udyana Linga. The Triangle is in seven parts because the letters 
are arranged within it in seven rows and line its sides in the manner described in 
chapters seven and eight of our text. The goddess, who is the embodiment of all 
the phonemic energies, each of which correspond to a world, is thus also the series 
of worlds in the body of the Triangle. In the centre, she is the Point (bindu), which 
is Malini, and so she is called Bindumālinī. She embodies all the letters, each 
governed by a Yoginī, arranged in an alphabetical order that begins with Na and 
ends with Pha. The fifty gods attending on Malini govern the same fifty letters but 
these are arranged in the usual alphabetical order and are projected into the 
Triangle and around the sides. 


' The reference here to just seven Mothers, rather than eight that we find in the goddess's mandala. 
Perhaps the seven Mothers in this context govern the seven rows of letters arranged in the 
goddess's triangle. Again, the goddess herself may be the eighth Mother and leader of the others. 
? Note that in this version Matsyendranātha is not the founder of the previous (pūrva) Kaula 
tradition as he is usual represented to be in the Kubjika sources. But whether he is or not, he 
achieved complete realisation through the Kubjika tradition, which is the final (pascima) one. 
? yoginīkotisahitā mātaraih saptabhir vrtā | 
siddhayoginisamyukta [k, kh: siddhi-] anusthānaratā [k: anustana-] sada [k: sata] M 1 |1 
pravistā tvarh guhāvāse meror bhuvanapašcime | 
silāšekharamadhye [k, kh: Silase-] tu pūjitāsi surasuraih || 2 |l 
divyamanikyapuspais ca karpūrāgurukunkumaih [k, kh: -mai] | 
Silagamam kulam kaulam bhaktyā sarapüjya tatra vai || 3 11 
ārādhitā mahādevī samstuta ca [k, kh: -tāš ce] narādibhih [varā-] | 
tatra sthitas ca mīnākhyah [k, kh: sthitarn ca minakhyam] siddho ‘sau tatra vai grhe |l 
YKh (2) 16/1-4. 
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The goddess is both the Triangle and the Point (bindu) in the centre of it. 
The former is called 'bhaga' = the Womb. The latter is the living being (jīva) it 
contains, which is formed by the union of the male and female seed. This *ball of 
vital seed’ is feminine. Generated by the fusion of opposites, it is the androgynous 
embryonic goddess. It rotates in an anticlockwise direction, that is, to the left — 
vāmā — and it is the woman — vāmā — who is the goddess Vāmā of the Practice of 
the Left (vamacara). 


You observed a vow of silence for a thousand years within 
the Triangle. Then you became subtle (there) within the Stone in the 
middle of Meru. (5) 

O goddess, I heard the truth (tattva) previously from 
Himavat's mouth. (Then the goddess), who is worshipped by the best 
of the gods, was seen to be intent on the practice of Yoga. You 
pervaded (all the universe), beginning with the netherworld up to the 
sky, and so (you) who possess a divine body came (here) by the power 
of (your) divine Yoga. (6-7) 

(The goddess said): "O Mahadeva, I myself am the divine 
Command and beautiful by nature conjoined with the letters beginning 
with Na and ending with Pha and surrounded by the fifty gods." The 
mistress of the gods was (enveloped) by three lines. (The first is 
embodied in) the goddess who is the mistress of the circle of vowels. 
Then (the consisting of (the letters) beginning with Ka and 
ending vill: the third one beginning with Tha and ending with 
Sa.! (8-9) 

(The goddess continued): "In this way, in due order, I abide 
there (as) Bindumalini. (I am) called Vāmā because (I am engaged in) 
the Practice of th I have attained the instantaneous 
penetration (avesa) (of grace), which is like (the union) of heaven and 


! maunam varsasahasraikam trikonànte tvayā krtam | 

laghutvam ca tadā praptam šilānte merumadhyatah [kh: (?)] M 5 M 

tattvam devi [k. kh: deva] mayā pūrvam [k: pürve] himavato [k, kh: -nta] mukhac chrutam [k: — 
mukhā chatam] | 

yogābhyāsaratasthā [k, kh: — stham] ca drsta [k, kh: adrstah] suravarārcitā [k, kh: — tah] || 6 M 
pataladyantariksantam [k: yotaladyanta- ksam tu; kh: yota * * * * * *(?)] vyapitam [kh: (?)] tu 
[kh: (?)] tvaya yatah [k: dyatah; kh: (?)] | 

divyayogaprabhāvena divyadehā [k: -deha; kh: -dehah] samāgatā [k: camāgata; kh: (?)] M7 ll 
aham eva mahādeva divyajnia [k, kh: divya — ājūā-] susvarūpiņī | nadiphantaksarair yuktà [kh: 
(?)] devaih [k: devyai; kh: (?)] paficasabhir vrtā | 8 Il 

svaracakrešvarī devi kāditāntamayā tatah | 

thādišāntā trtīyā ca tribhī [k, kh: tribhi] rekhaih [k, kh: -khai] surešvarī || Ibid. 16/5-9 
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‘earthy and (so) have assumed the condition of a Linga. My manifest” 
Linga is divine, (whereas) I am the unmanifest Kumārikā (the Virgin). 
The divine Linga is said to be Udyāna (Lifga) and is in the 


middle of the (on the corners of the 
Triangle).' The Fire is present in the middle of the Sun and the great 
glory (mahacchriya) (of the Moon) is in the middle of Fire. And I am 
she who is called the venerable Bhaga, she who is the series of worlds 
(bhuvanāvalī) within the Stone. Possessing seven sections (skandha) 
10-13) 

And she (also) moves in the middle of the Stone in an 


anticlockwise circle. The energy Vama, who is called Anantā 
(Endless) and the soul (jrva), is the(mmgommirmmseed magnu 
(Her) rotation isqspimmigub she is a spark (of consciousness) (kakinya) 


and her form is Unstruck Sound (hamsa)? (14-15ab) 


We shall see in some detail in chapter five how the Western House (grha) 
or Tradition (Gmndya) is the Kula of Kubjika, the supreme Yogini. Often 
identified with the goddess's Yoni, which is the source of emanation, the 
teachings and the lineages of teachers, here it is represented as the female Linga, 
the temple of the Western tradition, the City of the Moon, the Cave and the 
Hermitage. Just as this ‘Devilinga’ gives rise to creation, it also withdraws it into 
itself. As the power of the goddess in the Linga develops, it expands to fill the 
universe. The universe shakes and its inhabitants tremble with fear of its 
impending destruction. 


! The two MSs read Sivāgniravi-. Although having the goddess in the midst of Siva's Fire and the 
Sun does make some sense, the standard formula is that the Linga, represented by the Point in the 
middle of the Triangle, is in the midst of these three luminaries. Symbolically located on the 
corners of the goddess's triangular Yoni, they are illumined by the goddess's Linga which is the 


sole light that shines in the darkness of the unmanifest state when these other three lights are 
extinguished. Cf. KuKh 2/28 where eeu e AL M 
the goddess's Triangle. - 

? evar kramena tatraham [k, kh: kramenaham tatra] samsthita bindumālinī | 

vamdacarena vāmākhyā vāsu-r-ambarayor iva || 10 ll 

sadhyavesam [k: sajyā-; kh: sajya-] maya labdham gata [k, kh: gatam] lingatvam eva tu | 

divyam [k, kh: divya] me vyaktakam lingam avyaktaham kumārikā || 11 Il 

divyalingam smrtodyanam [kh: -dyanam] somagniravimadhyatah [k, kh: šivā- | 

ravimadhye [kh: -madhya] gatah agnir agnimadhye [k: gatorānirarimad; kh: gatorārirarisādhya] 
mahacchriyah [k: mahachiyah] || 12 Il 

sā caham šrībhagākhyā ca šilānte bhuvanāvalī | 

saptaskandhasamāyuktā sā ca bhairavadevatā || 13 Il 

bhramate ca šilāmadhye vāmāvartaparibhramāt | 

vāmāšaktir anantākhyā [k, kh: atanta-] jīvākhyā kundagolaka || 14 Il 

vibhramā golakākārā kākinyā hamsavigrahda | YKh (2) 16/10-15ab. 
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O Hara, you worshipped her for a thousand divine years (as a 
result of which) she is visible and (her) light (is like that of) well- 
heated gold and, surrounded by a garland of flames, she emanates 
(her) intense (puskala) Command by the power (of her) knowledge. 
Extending for millions of leagues, Meru (her) abode, shakes. The gods 
and sages were frightened. 
were (also) very frightened that (their) hermitage would be destroyed. 
Distraught, they fled. (15cd-18ab) 

Some praise the Rule, others repeat Bhairavi's (Vidya). Others 
fainted there and some broke down in despair. In this way all of 
(these) fettered souls were made homeless by the goddess's austerity. 
Thus my Linga is not male (vira). It is th 

There, in the temple of the Western (tradition arose) the great 
sound of the wave of the Command. Countless millions of divine 
Yoginis sport there. This is the house of the Yoginis that is fierce, 
terrible and very frightening. O god, it is called Candrapura (the City 
of the Moon), the most excellent abode of the gods. There the 
Command is born spontaneously. It is the Cave, the Hermitage of the 
Celestial Command. Fame has arisen there in (that) House, (the fame) 
which has authority over the Kula Vidya. (18cd-23ab) 


' The Liūga Kaula’s worship is commonly called 'siddhalinga'. Presumably, tvīraliūga” means the 


same. The goddess is saying that her Linga is the triangular Yoni. Identified with the abode of her 
tradition, it is the ‘Western House’ (pascimagrha). Out of all the families of Yoginīs — 
Yoginīkulas — it is the one, supreme Yoginikula. Just as all the Yoginīs play in this, the ‘temple of 
the Western tradition’, similarly all the Yoginis ultimately belong to this unique Yoginikula. 

* divyavarsasahasraikam [k, kh: -srekam] tvayā cārādhitā hara | 15 Il 

jvālāmālākula * * sutaptakanakaprabhā [kh: sutasta-; k, kh: -prabham] | 

laksayojanavistirnam kampate meruvāsavam | 

trasta devah [k, kh: deva] samunayah siddhagandharvakinnarah || 17 |l 

asramadhvastasutrasta [k: GSama- -sutrasthā; kh: āšramā- -sutrasthā] vihvalah [k, kh: -la] 
prapalayitah [k, kh: -ta] | 

kecit [kh: (?)] stuvanti samayam [k, kh: samaya] kecid japanti [k, kh: yapanti] bhairavim || 18 | 
mūrchitās tv apare tatra kecid vihvalatam gatah [k, kh: gata] | 

evam nirvasitah [k, kh: -ta] sarve pašavo [k: pasavo; kh: (?)] devitāpasā [k: rsitapasah] || 19 Il 
evam viram na me lingam [kh: (?)] nāmnā [kh: (?)] tad [kh: (?)] yoginīkulam [k: -kula; kh: * * 
*(?) kula] | YKh (2) 16/15cd-20ab 

> ājūā — ūrmimahārāvam tatra pašcimamandire || 20 Il 

krīdanti divyayoginyah [k, kh: -nye] kotikotis tva sankhyayā | 

yogininam grham [kh: ?] hy etat [kh: ?] vyagrogram atibhisanam [k, kh: vyagrāgram iti-] || 21 |l 
nāmnā candrapuram deva devālayam anuttamam [k, kh: devānālayamuttamam ] | 


lm A4 


tatra [kh: (?)] kirtir grhe [k: kirti-; kh: (?)] jatà kulavidyādhikārinī | YKh (2) 16/20cd-23ab. 
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Once the god Bhairava had thus seen the great pervasion of the 
Command, distraught and astonished, the god of the gods fell to the 
ground in Vārāņasī, on the beautiful shore of the Ganges. Frightened, 
the god shook and moved around (swaying in circles) like the ecliptic.) 

"(kadamba). (20cd-25ab) 

"What is this?" thought the god, "from where has this great 
fear come? Meru is covered by deities and other (divine beings) and 
they play (there) with great vigour. All the gods have been made 
homeless. Has the end of the world come here? Nor do I know myself. 


Where has tha ES SEMI) one gone? (My) soul is very troubled. 
O dear! I am undone!" (25cd-27) 


He wondered over all the earth with its mountains, forests 
and groves (and said to himself): "I see all the gods (who ignore me). 
Indeed my Command has been destroyed today. There is no Sambhavi 
creation.? AII this is (transcendent) and without defect. I see that the 
Linga has expanded. It is full and very powerful. It is proper to 
abandon my body for it serves no purpose. I possess no Sivahood and 
Sànkari's energy (kalā) does not function; I am frightened even by the 
goddess. There is no means for me (to find relief). What use has well- 
performed austerity? Of what use are riches? What is the use of 
(belonging to) a virtuous family? What (is the use) of my matted hair 
and ashes? What is (the use of my) double-headed drum and trident? 
What is (the use) of the five ensigns (ascetics bear)? What is (the use) 
of skeletons and the ascetic's staff and the crescent moon as an 
adornment? O what a wonder! The goddess has destroyed the Great 
Vow I have been observing. There is no means (to help me), all that I 
have done is undone."? (28-33) 


varanasyam tu gangāyām tire cātimanorame | 

vihvalo devešo vismito [k, kh: vismito] patito bhuvi || 24 ll 

samtrastah kampate devo [k, kh: -vah] bhramate ca kadambavat [k: kadambatat; kh: kadamvat] | 
kim etac cintayed devah [k: devā, kh: deva] kasmad [k: ya$yam; kh: yasyam] etan mahadbhayam 
Il 25 Il 

devadivyapitam meru [k, kh: devabhirthapitarn meruh] kridanti atinirbharam | 

devà [k, kh: -vāh] nirvāsitāh sarve samhàram kim ihāgatam | 26 || 

naiva jānāmi [k, kh: neva vimpati] cātmānam vikalaš ca [k, kh: vikalašai] kuto [k, kh: -ro] gatah | 
ativam [k, kh: ativa] Socayaty ātmā aho ‘ham ca ksayam gatah || Ibid. 16/23cd-27. 

? The reader will recall that Siva’s emanation is withdrawn when the goddess enters the Linga, 
leaving behind an all-consuming darkness of the Unmanifest. Although this transcendental state is 
‘without defect’ the god is confused by it. Cf. above, p. 30 with reference to KMT1/58 ff. 

3 prthivim [k, kh: -vī] bhramate sarvām [k, kh: sarvā] saSailavanakananam [k, kh: -nà] | 

pašyāmi tridasan sarvān ajfiahanir mamādya vai || 28 II 
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At first the god is penetrated by the energy of the goddess’s Command 
generated in the Linga and falls to the ground by its impact. As the goddess's 
power waxes inwardly, the god’s energy diminishes and so he looses the stability 
and inner tranquillity it gives and he becomes weak and distraught. We have seen 
that the god experiences a loss of his power in the goddess's presence in other 
versions of the myth. However, there is a new twist in this version: Bhairava loses | 

(his Sivahood and his Sankari — the energy inherent in it. The goddess has 
destroyed the Great Vow he had been observing, that is, the vow of a Saiva 
ascetic. As Sambhu, that is, Siva, Bhairava cannot be allowed access to the 
goddess because she is Visnu's energy and Visnu's essential form (mürti). Visnu 
does not approve of the Saivite vow that involves eating from impure skulls and 
practicing in cremation grounds full of ghosts and demons. When the god realises 
that the goddess will not allow him into her empowering presence because of his 
Saiva practice, which instead of nurturing the divine energy of the Command 
within him has destroyed it, he decides to give it up. Thus he 'splits apart' his own 
Linga, that is, he no longer worships it and abandons the observance of the Great 
Vow also called the Vow of the Skeleton. Instead of carrying a skull, ensigns and 
weapons that are the outer signs of the Great Vow we shall discuss in chapter 
three, he takes up the staff (danda) of the Brahmin ascetic. Now as the Rsi Vyasa, 
a veritable epitome of Brahminical orthodoxy, he tries to approach the goddess 
again hoping that this form will be acceptable to her. 


Thus, the excellent, wise and very skilled Visnu, ever 
frightened by the fear of transmigratory existence, lives alone. He had 
criticized the Vow of the Skeleton in the past. (He) saw that very sign 
of attainment (pratyaya) and (thought): "This is a great wonder!" The 
drinking of wine, the booty of victory, eating from a skull and the like, 
residing in a cremation ground full of ghosts and demons — 


na kācit [k: kimci; kh: ki~ ncit] šāmbhavī srstih sarvam etan nirāmayam [k: -yah] | 

pašyāmi jrmbhitam lingam [k, kh: limga] * * pürnara [k: * * pürna; kh: piirnna] mahābalam [kh: 

-vanam] || 29 Il 

dehatyāgas [k, kh: -gam] ca me yukto [k, kh: yuktam] na tu [k, kh: ta] tena [k, kh: yena] 

prayojanam | 

vidyate na Sivatvam [k, kh: -tva] me šānkarī [k: samkarim] nodyate [k, kh: tudyate] kalā M 30 Il 

devyapi trāsitaš [k, kh: traditas] caham nopāyo [k, kh: -yam] vidyate mama | 

kim tapena sutaptena vibhavaih kim prayojanam | 31 | 

kim kulena susilena kim jatair bhasmana mama | 

kirh damarutrisülena [k, kh: damarukatri-] kim mudrapaficakena tu | 32 || 

kirh tu [kh: (?)] kankālakhatvāngaih [k, kh: -khatvamgeh] kim maulisasibhisanaih [k, kh: -nam] | 

aho àscaryakaram devyā hatam mama mahāvratam || 33 Il 

nopāyo [k, kh: -yarh] vidyate kascit sarvam [k, kh: sarva] krtam [k, kh: vrtam] akrtari mama | 
YKh (2) 16/28-34ab. 
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(Svaechanda and the other the eight weapons? are (also) useless. (34- 
37) 

All this is (just) magic. O dear! (All) I see is danger! 
(WaisnaVisaktiis very fierce. She alone is my refuge. This Vaisnavi, 
(this) e; Mahamaya-creates-(this)-deluding-creation- That is itself the 
means «to-liberation), namely, Visnu's energy whose face is the Yoni 
(bhaganana)) When she has been (properly) worshipped, whatever 
happens is clearly by the grace of (her) Command and is my 
radiance."* (38-40) 

(His) eyes full of tears, Sambhu went behind (pascima) Meru 
and worshipped Šakti, the Mother, the Virgin who is the divine Linga. 
For a thousand years therein he contemplated (the goddess whose) 
form is Visnu. The god stood in front of the door and worshipped the 
goddess. The goddess was concealed (viluptā) by (her) divine powers 
(daivata) as $amkara stood at the door.^ 


! What is meant here is not clear to me. One possible explanation is the following. Ascetics, 

imitating the deity they worship, carry weapons (cf. KuKh 14/100cd-102ab ff). These are 

empowered by ‘weapon mantras’ (astra). One of the most common among them is(Aglorástra - 

the Weapon of Aghora, alias Svacchandabhairava. One form of this mantra recorded in the 
@Siddhakhanda(MS G, folio 40a) is: AIM HRAUM HRAM HRAH AGHORASTRAYA KSAH. I 

cannot say what the other weapons may be. 

> ata eva varo [k, kh: varam] visnur [k, kh: visnu] dhīmān cátivicaksanah [k, kh: -na] | 34 Il 

sarnsārabhayabhītātmā [kh: -bhūtātmā] sada caikāntavāsinah | 

kankālavratam [k, kh: kamkara-] atyugram dūsitam tena yat [k: tat] purā || 35 Il 

tam eva pratyayam drstam ity āšcaryakarari mahat | 

jayabhitisurapanam kapālādikabhojanam || 36 || 

šmašāne tu nivāsaš [k, kh: -sam] ca bhiitavetalasamkate [k, kh: -tam] | 

svacchandādi hy astāstrāni [k: hastāstrāni; kh: hrstastrini] caivam eva [k, kh: Saivameva] vrthā hi 

tu [k: pašu; kh: pasuh] || YKh (2) 16/34cd-37. 

> indrajālam idari sarvam aho pašyāmi samkatam [k, kh: sankatam] | 

vaisnavisaktir atyugrā sā [k, kh: tam] eva Saranam [kh: Saranam] mama | 38 || 

vaisnaviyam mahāmāyā racate srstidambaram | 

tam evopāyam astīti [k, kh: -pāyasamāstīti] visnoh [kh: vivisnoh] Saktir bhagānanā | 39 || 

tasyā [k, kh: tasyam] aradhanam krtvā yat kificid upajayate | 

tasyā [k, kh: tasyam] ajfiaprasadena [k, kh: -prašādena] bhavate mama samsphuram [k, kh: 

sasphuram] || YKh (2) 16/38-40. 

^ asrupürneksanah [k, kh: -pūrnā-] šambhuh gatas [k: vrata; kh: vrate] tu merupascime | 

tatra [k, kh: mata vai] cārādhayec chaktim divyalingam [k, kh: -linga] kumārikām [k, kh: 

kumārikā ] || 41 | 

tasmin varsasahasraikam [k, kh: -srekarh] dhyāyate visnumürtikam | 

devīm [k, kh: devyā] ārādhayed [k: -ye] devo dvārāgre [k: -ragre] upari [k, kh: ru-] sthitah || 42 || 

viluptā [k, kh: vivrūptā] daivatair devi [kh: daivī] dvaragre [k, kh: dvīrāgre] 

Samkarah [k, kh: -ra] sthitah | Ibid. 16/41-43ab. 
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(He said): "I am devoid of the Command. (My) vow has been 
ruined; (my) mind is distraught. O great goddess! (What is your) 
command there (in this case)? Tell (me) what should be done! Allow 
(me) entry. Why is this not to be granted (to me), Samkara?" 

Hearing this speech, the goddess was angry and said this: 

"Entry should never be given to one who does not have the 
Command. He observes the (deceitful) vow of a cat; O god, (such is 
he) the lord of Uma. He is a fettered soul without authority. He is 
proud and lustful. I do not see his face and he returns to (his) previous 
impure state. (This) has been forbidden at (my) command. O god, the 
entry (of such a one) is useless."' (41-47) 

After he tarried there for fifty years . . . (?) Samkara (thought): 
"I have not entered. My effort is useless." (Then) Sarhkara wandered 
in the mortal world and performed austerities. Then, greatly troubled 
by the pain of (his) distress, he went again to Varanasi. (Thinking that) 
one who is detached should abandon (the worship of) the Linga, he 
became a staff-bearing renouncer by himself (without taking initiation 
from someone else). The lord renounced (everything, including the 
observance of his vow) at the confluence of the Ganges and Yamuna 
by himself and, having brought about his own splitting apart of the 
Linga, returned to Varanasi.” (48-5 1ab) 

He then assumed the form of 4 R$i, that is, a great sage by the 


name of Vyasa. (And so) that same'Samkara yoked to Maya (became) 


tatradesam mahādevi yat kartavyam [k, kh: kattavyarn] vadasva tat | 
pravesam [k, kh: pradesam] diyatam kim [k, kh: no] và Samkarasya na diyate | 44 |l 
tam ükarnya [kh: -karnno] vacarh devi kopāvistāvadad idam [k, kh: vade hi vam] | 


vaidālavratadhārī [k, kh: -ri] ca esa deva umapatih [k, kh: -ti] | 
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pašu sa cāprameyī [k: yasacas cā-; kh: pasavas coprameyt] ca garvitah kamalampatah || 46 Il 
tasya vaktram na pašyāmi [k, kh: -syami] āšaucari yāti [k: āšīstyeyati; kh: āšītmeyati] pūrvakam | 


nisiddham ājñayā deva [k, kh: devo] nirartham [k, kh: naratham] ca pravesanam |l 


Ibid. 16/43cd-47. 


? sthitvā varsasatardham tu [k, kh: -stu] uditmānī(?) ca šarhkarah [k, kh: -ra] | 


pravesas [k, kh: -am] ca na me jāto [k, kh: -tam] vrthà mama parisramah [k, kh: -mam] 48 Il 


bhramate martyaloke [k: matyaloke; kh: manyaloke] tu tapasamtaptah [k: tapabhratapta; kh: 


tapabhra * pta] šarhkaraļ | 
vikalatapasamklisto [k, kh: -klistam] varanasyam gatah punah M 49 || 


viraktas tu tyajet [k, kh: tyaje] lingam dandapanih [k: dandayāņi; kh: damdapGni] svayam krtah 


[k, kh: krtam] | 


gangayamunayor [kh: -yamnunayo] madhye [k: madhya] nyásam krtvā svayam [k: tavām; kh: 


krtavan] prabhuh || 50 II 


lingabhedam [k, kh: -bhedah] svakam krtvā váranasyam punar gatah | Ibid. 16/48-51ab. 
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EEST: in order to earn (the boon of the) Command, he 
returned to the goddess's hermitage. The god worshipped again in the 
western temple of Meru. Tranguil, bearing a form of Māyā and that of 
the great Rsi Vyasa, the deities asked him: "Who are you, sir? Why 
have you come here? (Are you a) Gandharva or a Kinnara? Or (are 
you) some Rsi? (Are you) Brahma or Visnu, or Rudra or some 
Siddha? Or are you the Moon or Sun or (are you) a human aspirant 
(sādhaka)? You are sinking in the ocean of transmigratory existence 
and, due to (your) dispassion, have come here. Pray tell (us) truly, as 
the goddess would, what (your) purpose is.' 


The Rs NND xine their words (replied): "I am a 
soul frightened by transmigratory existence. I am the soul of Vyasa 


and have conquered the senses. I will travel on this painful inner 
journey to (achieve) liberation. Please convey my message to the 
goddess in the: hermitage of the eight Mothers (astagraha); (tell her 
that) I, (her) disciple, am present (here) and desire initiation and am 
anxious (to achieve) liberation. O goddess, I have come. O Mahešvarī! 
knowing that the wise Vyāsa also thus stands immobile (before you), 
be compassionate." (51cd-60ab) 

Then, the goddess was informed (of his presence) by the 
(divine) forms, (who are never) separate (from her). When the great 
goddess (Mahešānī) had heard that, (she knew that) Samkara in the 
form of Vyāsa (was present and so), she whose face is the Full Moon 


! rsirūpadharah pašcān nāmnā vyāso [k, kh: missing] mahamunih || 51 || 

sa eva māyayā yukto Samkaro vyasasamkarah | 

ājūā-m-upārjanārthāya gato devyasramam punah || 52 II 

punas caradhayed [k, kh: punarara-] devo meroh [k, kh: mero] pašcimamandire | 
māyārūpadharah santo [k, kh: -ntah] vyāsarūpī maha — rsih || 53 Il 

prcchante devatās tasya ko bhavan kim ihāgatah | 

gandharvah kinnaro vāpi rsir và [k, kh: rsayo] vatha [k, kh: cātha] kascana [k: kascena] M 54 Il 
brahmā và visnu rudro [k: rudra] và kim và siddho 'pi kascana | 

candrah [k, kh: candra] sūryo 'thavā tvam hi manuso [k, kh: -st] vatha sadhakah || 55 || 
sarnsārābdhinimagnas tvam virāgād iha agatah [k: virāgahd ihamagatah; kh: virāgād 
ihamagatah] | 

yat karyam [k, kh: karya] kathyatam satyam [k: Sattvam; kh: Satvam] yathā devyā [kh: deyā] 
nigadyate [k: -nte; kh: -dyamte] || 56 ll 

evam prcchanti yoginyo vyāsasya Samkarasya ca | Ibid. 16/5 1cd-57ab. 

? The Sanskrit reads: vyāso ‘py evam viditvā ca sthito ni$calo buddhimān | I take ‘iti’ which marks 
direct speech to be understood. Restoring it we get: vyāso 'py ayarı ca sthito nišcalo buddhimān 
iti viditva (dayam kuru mahešvari). 
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was pleased. Sarikara (then) observed a vow of silence! for a full 
hundred years. (Then) Vyasa was told there (what to do) in a dream.” 
(60cd-62) 


The period of a hundred years is one of completeness. This is the length of 
a full lifetime and the time it takes to complete a vow or penance. Thus, the 


goddess is finally pleased and reveals herself in her Vaisnava form. However, 
is in the deluded state of Maya induced by the goddess and by 


him freely accepted out of ignorance. In relation to this illusory dream-like state in 
which false, unreal things appear, the condition of yogic consciousness in which 
reality is perceived is like a dream. In this state the goddess flies up into the sky. 
Thus she affords a glimpse of how she will ultimately reveal herself in her most 
authentic form as the bird goddess - Khagešī - the goddess —īšī who moves — 
gd — in the sky — kha — of transcendental emptiness. She takes him to the cave 
dwelling, that is, the Triangle at the End of the Twelve, also called Candrapura — 
the City of the Moon, in the centre of which she, the Virgin Goddess, sits within 
the Linga. Before it, as in the other versions, Vyasa / Šarnkara / Bhairava recites a 
hymn of praise. In this case it is prefixed by a recitation of the scriptures, but not 
the Kaula ones, which the goddess has yet to reveal. 


(The goddess) flew in the sky. She whose face was most 
beautiful and bore Visnu's form, was wet (with nectar). She carried a 
sword and, expanding (with joy), the sage saw her then. She lifted 
Vyasa up and placed (him) in the cave dwelling. In a dream Vyasa — 
‘entered into Candrapura, the auspicious House and by the power of 

‘(the goddess's) intense Command, he uttered the ocean of scriptures 
(Sastra). (He uttered) the Vedanta and Siddhanta along with (their) 


! The observance of a vow of silence is empowering. We have seen that the goddess also observed 
it and so does the First Siddha who is accordingly called Tüsninatha — the Silent Lord (KuKh 3/1). 
? tesām ākarnya [k, kh: — kanya] vacanam rsir yo [k, kh: rsayo] vyāsašarnkarah W 57 Il 

aham sarnsārabhītātmā vyāsātmā ca jitendriyah | 

moksārthar tu karisyami [k, kh: carisyami] idam kastantarayanam || 58 II 

astagrahāšrame [k: -mam; kh:-rgrahasramo] devyam [k, kh: devyā] vijnaptim kriyatàm mama | 
upasannas tv aham Sisyo [k, kh: Sisya] dīksārthī moksakanksinah [k, kh: — kamksita] M 59 Il 
agatas ca aham devi dayam kuru mahešvari | 

vyāso py evam [k, kh: avam] viditvā ca sthito nišcalo buddhimān | 60 II 

vijūaptā tu [kh: (?)] tadā devi divyabhinnatmamürtibhih [k: devyabhirnnasra-; kh: 
devyabhinnasra- ] | 

tad ākarņya [k: — karsya; kh: -karmma] mahešānī [k, kh: -ni] vyāsarūpī tu šarhkarah | 61 ll 

tustà purnenduvadana maunam āsthāya [k: -māsthā *] sankarah [kh: śamka *(?)] | 
pürnavarsasate [kh: pürnavarsavarsasate] tatra svapne vyāso niveditah [k, kh: svapnam vyāse 


niveditam] || YKh (2) 16/57cd-62. 
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parts in accord with the order in which they are read. By offering such 
knowledge, and with flowers, 


| he worshipped Speech. Vyāsa 
(worshipped the Linga with other words of the hymn. (Finally) the 
Virgin Goddess (Kumarika) was satisfied by his great King of Hymns 


(Sravardja) (63-67ab) 


When she is within it, 
everything — even the gods — is dissolved away into the consuming void of her 
pervasive state. Then she is Visņu, the Pervasive One. He is all the gods, 
everything that exists and the author of their creation, persistence and destruction. 
And the goddess Vaisnavi$akti is his essential nature. 


The venerable Kumārī said: "I am the Vaisnavi and the power 
that is the cause of the universe's persistence. (I am) GUB the 


Ceia (I am) 
(I am) Visnu's seal (mudrā)” ewitisimmtirendinmmgies and I am Visnu's 
form. (I am the goddess) whose face is the Yoni (bhaganana), the 
Great Pervasion,' the effect and (ISSN) There is no Rudra, 
no Visnu, no Sambhu anywhere in the mortal (world). There is no 
Sadyojata, Vamanaka, Aghora, Isa, Tatpurusa* nor Sadāšiva. 

There is no Brahma, no Fire, no Sun, no Moon, no Sakra, 
Varuna, Agastya, Ketu, Dhruva or the teacher Brhaspati (BNEFŅINIĢIIS) 
the universe made of Visņu. The seed is said to be Brahma. Visnu is 
persistence. Visnu is the ocean. Visnu is the Pervasive One (visnu) 
who is the supreme divine form. He holds a conch, discus and mace.? 
(67cd-73ab) 


! ākāšagāminī klinnā visnor [k, kh: visno] mürtir varānanā | 

khadgahastā vijrmbhanti [k: vikrrn-; k, kh: -bhānti] pašyate [kh: (?)] tām tadā munih M 63 Il 

tayā cotthapito vyāso niksipto guhavasake | 

svapne [k, kh: pravisate] pravisate [k, kh: svapne] vyāso grhe candrapure Subhe || 64 II 
tivrajnayah [k, kh: -ya] prabhāvena [kh: (?)] nigadet [k, kh: -ta] sastrasaágaram | 

vedantam caiva siddhantam pāthakramapadānvitam | 65 || 

idrgjfianapradànena [k, kh: iga * * pra-] vācam [k, kh: -kam] puspaih samarcayet | 

lingam ārādhayed vyāsah stuter anyaih [k, kh: stutir-] pralapakaih || 66 Il 

stavarājena mahatā tustà tasya kumārikā | Ibid. 16/63-67ab. 

? Mudra - literally ‘gesture’ or ‘seal’ is Sakti — the energy of the god or that of the goddess that she 
herself embodies. In this case she is Visnu’s energy — Vaisnavi$akti. 

? The Great Pervasion (mahāvyāpti) is the liberated state free of the confines of the body, space 
and time. Visnu’s name, which is derived from the root vis, meaning ‘to pervade’, literally means 
*the pervasive one”. 

* These are the five faces of Sadāšiva, also called the Five Brahmas or Instruments (karana). They 
are discussed below in chapter 3, p. 637 ff.. 

> vaisnavi ca aham saktih [k, kh: Sakti] sthitihetur [k, kh: -hetor] jagasya ca | 67 || 
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Know that Rudra is made of Visņu and Visņu is subtle, 
supreme (transcendent) and inferior (immanent). Visņu is universal 
pervasion. He is the intellect, mind and ego. 

Vaisņavī is said to be Nature (prakrti). The bliss of 
consciousness belongs to Visņu. The Bhaga is Visņu. The supreme 
will which is made of Visņu is Kula. Visņu is eternal bliss. Gi) 


There is no other Rudra at all, no other Visnu, Brahma, god 
or deity. TESTED that is, the 
imperishable energy Vaisnavi. She is the mother who generates 
Brahma in the mobile and immobile universe. I abide in three forms to 
emanate, preserve and withdraw. I am that Vaisnavi energy. I abide in 
the form of Visņu.' (73cd-79ab) 


The goddess declares that she is the Mother of the universe. She sustains 
the world and nourishes all living beings with her divine, nectar-like power and so 
she is Visnu, the sustainer. Rudra, the destroyer is born from Visnu when the time 


vaisnavi paūcadhā Saktih [k, kh: Sakti] visnor ātmā ca [k, kh: visnur ātmā na] devatā | 

visnor mudrā trikoņānte [k: trikonaunte; kh: trikonānte] aham vai visnumirtika || 68 |l 
bhagānanā mahāvyāptih karyam karanavaisnavam | 

na rudro [k, kh: rudra] vidyate kašcit na visnur vidyate [k, kh: nānavī vidyate] kvacit [k, kh: 
kvaci] || 69 II 

na Sambhur vidyate [k, kh: Sambhu-] martye na sadyo [k: sadyā] naiva vamakah [k, kh: -kam] | 
naghoro [k: naghorau] vidyate īšas tatpuruso [k, kh: iam -sa] na sadāšivah [k, kh: -vam] M 70 ll 
na brahmā na ca vai vahnir [k, kh: vahni] na sūryo naiva candramah [k, kh: -ma] | 

na šakro varuno 'gastyo [k, kh: varunagastvo] na ketur dhruvakas ca [k, kh: ketu dhruvakasya] na 
71 Il 

na gurur brhaspatih kašcit sarvam visnumayam jagat | 

bijam brahmā smrto visnuh [k, kh: visnu] sthitir visnur mahodadhih | 72 |l 

visnur visnuh [k, kh: visnu] parāmūrtih | $ankhacakragadadharah | YKh (2) 16/67cd-73ab. 

! rudram visnumayam vidyād visnuh [k: visnu] sūksmah [k, kh: sūsma] parāparah || 73 Il 
sarvavyaptimayo [k, kh: -yam] visnur buddhimano 'hamkrtih [k: visnubuddhinaraham-; kh: 
visnuvuddhivarahamkrtih] | 

vaisnavi prakrtir uddista caitanyananda — [k, kh: vaitatya-] vaisnavam | 74 ll 

bhagam visnuh [k: visnu] parecchā yā visnumāyā [k, kh: — mayam] kulātmikā | 
nityanandamayo [k, kh: -māyā] visnuh visnuh [k, kh: visnu] kuņdalinīkalā || 75 | 

visnoh Saktimayam sarvam vaisnavisaktir [k, kh: -Sakti] devatā | 

nānyo rudro bhavet kašcin nānyo visnus ca kascana [k, kh: -nah] || 76 II 

brahmāpi [k, kh: brahmo ‘pi] nānyam astiti nānyo devo na devatā | 

eka saktis tridhā bhedair [k, kh: bhedai] vaisnavi šaktir avyayā || 77 II 

brahmasyotpattijananī [k: brahmasyātpatti-] jage [k, kh: yage] sthavarajangame | 
srstisthitivinasaya triprakārā [k, kh: trikara] hy aham sthitā [k, kh: sthitah] || 78 Il 

aham sā vaisnavi Saktih [k, kh: Sakti] sthitaham visnurūpiņī || Ibid. 16/73cd-79ab. 
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of universal destruction comes. Thus she is the beginning, middle and end of all 
things: 


(I am she who) is called the supreme Mother and is much 
loved by the Siddhas. (I am) also she (who) protects the universe 
according to its nature, age after age. At the end, when it finishes, it is 

lead to the cage (of darkness) by (that same) energy. Then Visnu is. 
qudra-and Rudra's-energy-is Vaisnavi: Rudra is born from Visnu's 
bliss, the supreme that is (both) supreme and inferior (is thus 
generated from) the supreme. By virtue of (my) triple nature I, 
Vaisnavi, possess all (these divine) forms. (I am the energy that) 
abides threefold in the beginning, middle and end for (each) person. 
The soul (jtva) does not live in living beings without nectar, (and I am 
that nectar). As long as energy does not assume (this) form, so long 
does death persist. In this way, (I am) she (who) is your supreme 
energy, (the energy) of Visnu that brings about (universal) 
destruction. (79cd-84ab) 


Ultimately everything is generated, sustained and dissolved away in the 
goddess's triadic energy. She is at once both all the energies of Speech (i.e. 'the 
letters’) and the lunar nectar that gives life to all living beings: 


That great power (mahat) is Visnu and (its) form is energy 
(Saktibimba) that abides threefold. The great fools (of this world) do 
not know the empowered (sākta) body of Visnu. Then those who are 
undeveloped have the form of many (corporeal) abodes. They do not 
know the one energy, (the goddess) who pervades everything and is 
the abode of all living beings who is said to be made of (the energies 
of) all the letters. Satisfaction (of all desires is attained) by means of 


that nectar and there is no rebirth. 
I pervade the entire universe 


! para mata samākhyātā siddhanam cātivatsalā || 79 I 

sā capi pālayed visvam yugānuyugarūpatah [k, kh: -ta] | 

ante caivāvasāne [k, kh: — vašāne] tu šaktyā nayati [k, kh: nīyati] pafijaram M 80 II 
tadā visnur [k, kh: visnu] bhaved [k, kh: bhave] rudrah rudrašaktis tu vaisnavī | 
vaisnavanandajam rudram parāt param [k, kh: para] parāparam M 81 Il 
sarvamūrtidharāhar vai vaisnavī trisvarüpatah | 

ādimadhyāvasāne [k: — madhyāvašānam; kh: -vasane] tu tridhā tisthati jantave || 82 ll 
amrtena vinā jīvah naiva jīvati jantusu | 

yavan na [k, kh: yāvat ta] rūpate Saktis tavan mrtyuh krtah kila [k, kh: kilah] | 83 Il 
evar te sā [k, kh: tā] para Saktih visnoh samharakarint | Ibid. 16/79cd-84ab. 
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and the four types of living beings.' Why do you praise (me)? Why do 
you meditate on me? Who else apart from me has authority? Who are 
you (heralded thus) with hymns and words (of praise)?” (84cd-89ab) 


After the goddess has told the god about herself, it is the god’s turn to do 
so. However, he does not tell her who he really is. He is still under the powerful 
influence of Maya — the form in which the goddess is now interacting with him. 
Somehow he realises at least this much and that, like all fettered souls, he must 


first propitiate the goddess in this form because it is'in this form that she isthe) 


Vyasa said: “I am a Brahmin and a Rsi. I am Vyasa, a 
companion of the gods. I am a soul frightened by the fear of 
transmigratory existence. I am an insensitive fool. I was born in the 
Middle Country (madhyadeša). (I am) distressed and (my) senses are 
disturbed. O goddess, I am Vyasa. The goddess is Nature (and (I am) 
under the control of Nature.(O/Blhāifavī) by prostrating fully (before 
you) (I take) your refuge. Impart all the teaching, the initiation and the 
transmission of the Command (ajfiakrama) to me.? (89cd-92ab) 


The goddess is still not ready to transmit the Command to the god because, 
until he gives up the illusory form he has assumed, he is not ready to receive it. 


However, she is sufficiently pleased to teach the god the true nature of Maya now 


that she sees that he is receptive enough to at least begin to understand. Maya, she 


explains, is (both binding and liberating, generates either an illusory or a real 


universe, is profane or sacred, according to whether one is ignorant of its true divine 


! See note to KuKh 2/14. 

? etad [k, kh: eta] eva mahad visnuh saktibimbam [k, kh: -vimva] tridhā sthitam || 84 M 

na jānanti mahāmūdhāh sariram šāktam [k, kh: šākta] vaisnavam | 

tadā te apravrddhāš ca nanasramaparigrahah || 85 || 

Saktim ekam [k, kh: šaktirekā] na jānanti yaya [k, kh: yena] vyāptam asesatah | 

ālayah [k, kh: -yam] sarvabhitanam sarvavarnamayt [k, kh: -varmma-] smrtā || 86 II 
tenamrtena trptih [k: trptī; kh: trpta] syat [k, kh: sya] punarjanma na vidyate | 

sāham tridhātmikā caikā srstisthitilayatmika M 87 || 

mayā vyaptam jagat [kh: ja * t] sarvarh bhūtagrāmam [k, kh: -ma] caturvidham | 

kasmāt [k, kh: kasyāt] tvam stavase kim artharn dhyāyase mama || 88 II 

ko [k, kh: ki] mamānyo 'dhikārī syāt kas tvarh vākstutipūrvakaih | Ibid. 16/84cd-89ab. 

> brahmano ‘ham ca rsis tu [k, kh: rsaya] vyāso ‘ham devasārathih [k, kh: -thi] ll 89 || 
samsarabhayabhitatma mūrkho ‘ham sa jadatmakah [k, kh: — kam] | 

madhyadeše tv aham jāto [k: jatar; kh: jata] vikalo [k, kh: -kala] vikalendriyah [kh: -kala-] \| 90 I 
vyāso ‘ham [kh: vyGsodam] prakrtir devi [k, kh: -devi] prakrtyā vasavartinah [k, kh: caša-] | 
sastangapranipatena [k, kh: šā -] Saranam tava [k, kh: nava] bhairavi || 91 Il 

dīksām ajnakramam sarvam upadesam vadasva me || Ibid. 16/89cd-92ab. 
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nature and does not worship, or otherwise. So the goddess exhorts the god to be 

In this way Māyā will work 
for his benefit to reveal what Māyā herself has hidden. Anyway, he cannot hide 
himself from the goddess who is omniscient Māyā: 


The venerable (AISA V yasa's state is nothing (real). O 
Samkara, (there is nothing) of mine (I can give) you. O Sathkara! 
(See) the illusory form of a Rsi assumed (by you). Why do you take 
suffering (onto yourself by the observance of) vows, Kaula practice 
(caryā), austerity and the like? All this is the net of Maya. Maya is the 

cage of Nature. Maya is the intellect. Maya is the mind. Maya is the 
Wish granting gem. Maya is (the variety and changes of phenomena 
and so is) like waves; also, (it is the essential nature of all phenomena 
and so it is) like the water (from which waves are mode ERR 
‘bondage of Karma. Maya pervades this world and the entire mobile 
and immobile universe. Māyā is the supreme Nirvana. Māyā is the 
supreme delusion. Maya, the whore, is the source (yoni) (of the 
universe). Maya is the sacrifice (rāga) without consciousness. Māyā is 
anandala and mantra. Maya is the ocean of the principles (of 
existence). dutayamismSuksis (SIVENISEMIREES Due to Maya, (SMK 
appena (92cd-97) 
And (there is) Maya in the form of one's sister and she is 
(one's) daughter due to Maya. And that PIESINONSNISINNĀ) Another 
Maya 
paralyses all things. Maya is (one's) relative and my intelligence 
smati. Maya is in the encompassing (union of) the Giga 


Maya serves to delude and is the lord of worldly experience. The 


! vyásatvam na bhavet kificit [k, kh: kici] mama tvar prati [k, kh: pari] samkara | 92 Il 

aho māyātmakam rüpam samkara [k, kh: -ro] rser uddhrtam [k, kh: rsirüdhrka] | 

kim artham kuruse [k, kh: -mà] kastam vratam caryātapādikam || 93 || 

māyājālam idam sarvam māyā prakrtipafijaram | 

māyā buddhir mano maya maya cintāmaņih [k, kh: — mani] prthak || 94 | 

māyormyādijalavidhih [k, kh: māyārmmādi-; kh: -jaladhvih] maya karmanibandhanam | 
māyāvyāptam idam lokam sarvam eva carācaram || 95 || 

māyā paramanirvanam maya paramadambaram | 

māyā raņdā bhaved yonir [k, kh: yoti] maya yagam acetanam [k, kh: -nah] I| 96 Il 

māyā mandalakam mantro [k, kh: mantram] maya tattvamayārņavam [k, kh: -rarnavam] | 

maya šaktih [k, kh: Sakti] Sivo maya samkaro [k, kh: sekharo] māyayā [k, kh: muni] munih [k, kh: 
māyayā] || Ibid. 16/92cd-97. 

* In the following chapter we will discuss the symbolism of sixteenth and seventeenth energies of 
the Moon and their relationship to the goddess. 
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entire universe is born from Māyā. Bliss is the outpouring brought 
about by Māyā.' (98-100ab) 

In this way everything is made off (Maya is the goddess) 
eBimirawB (who embodies and generates the) gambian You, 
Bhairava, have come here after assuming Hara's state of Māyā and 
(you are) the Self. Why do you conceal (yourself) and do not reveal 
yourself? O sinless one, (even) I do not know your (true) nature by 
(means of) Maya. O god, Umā's lord, you are always a liar. The 
concealment, which is falsity, is a sin and due to falsity there is hell. 
(The soul) is bound by falsity. There is (frustrating) deceit in falsity. 
Lassitude is the result of falsity and lassitude binds with (many) 
impediments. Due to falsity there is an impediment at every step. Due 
to falsity there is no other (superior world) beyond and there is (no 
benefit) here of this world due to falsity. Knowledge is not transmitted 
due to falsity and there is no liberation due to falsity. O wise one, 
falsity is death (itself). Falsity is the worst mistake. O Sarnkara, your 
form is concealed. You present yourself as if you were Vyasa. 
Abandon all that untruth and reveal yourself. It is not the case that I do 
not know you. Why do you hide yourself again?” (100cd-107) 


' bhaginīmayamāyā ca duhitri sā ca māyayā | 

sā ca māyāmbikā Suddha māyānyā sodašī kalā || 98 || 

sarvastambhakarī [k, kh: -stambham-] maya maya bandhur matir mama | 

bhagalingāvrtā [k, kh: -tau] maya maya mohāya [kh: mohoya] bhogarat || 99 || 
mayotpannam [k: mayatpannam] jagat sarvam ānando māyayodbhavah [k: anandam 
madyayddbhavam; kh: Gnandam mayayodbhavam] | YKh (2) 16/98-100ab. 

* See above, p. 30; also verses 28-33 of this passage. 

? evarn máyamayam sarvam šāmbhavīsrstibhairavī || 100 II 

māyāharapadam [kh: mayoharapadam] krtvā bhairavas tvam ihāgatah [k, kh: bhairava-; k, kh: — 
gatah] | 

kim artham guhyase [k, kh: grhayase] cātmā atmanam na prakāšyase [k, kh: prakāsyase] | 101 11 
māyayā [k, kh: adyayā] ca tvadīyātmā naiva jiiatarn mayānagha | 

asatyavādī tvam deva sarvakālam umāpate || 102 II 

asatyācadanāt [k: nacadammat] papam narakam cāpy asatyatah [k, kh: -nà] | 

asatyād bandham āpnoti asatye ca [k, kh: missing] vidambanā || 103 II 

asatyād bhavate glanih [k, kh: -ni] glanir vighnaih [k: Slanom; kh: šlāno] prabadhyate | 
asatyād bhavate vighnam bhavate ca pade pade || 104 Il 

asatyān na paratra syan nehalokam asatyatah [k, kh: syan ekalokam asatyata] | 

asatyān na kramet jfiánam naiva moksam asatyatah [k, kh: -na] W 105 II 

asatyam [k, kh: asatya] sādhu maranam asatyam duskrtam param | 

Sankara cchannamürtis tvam vadasy atmanam [k, kh: -na] vyāsavat || 106 Il 

asatyam etat sarvar tyajya Gtmanam prakatam kuru | 

na tvam [k, kh: tva] na tu [k, kh: nastva] mayājūātah [k, kh: -tam] kim ātmā guhyase [k, kh: 
grhame] punah || YKh (2) 16/100cd-107. 
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The god has understood the goddess's teaching sufficiently to realise and 
admit that he is in reality the god. Nonetheless, he cannot shake of the Māyā that 
torments him by limse1 (RRR NIN 

(gracenofītherngoddessisnliberatumguēvmmaneds The proud man who believes that he 
can achieve everything without the deity’s gracetwddumevenbetreedrotreniiusioms 
quide must first of all realise how profoundly helpless he is without 
the deity’s grace. Until she reveals herself to him, his miseries will only increase 
because the source of all his suffering is her absence. So, as in the other versions, 
the god pleads with the goddess that she should transmit the Command to him 
because it is from him that she originally received it. But above all, he has reached 
the depth of dispair; he is desperately in need of her and the Command she 
transmits through the union that can only take place when she reveals her true 
nature. 
(EESTI) “Although you are Mahāmāyā whose nature is 
emanation and, (symbolized by an inverted triangle), face downwards. 
And you are Maya, theGdeimmuidmtreeeyes wma Kasmali by 
name. You are the construction of forms (mūrtiracanā) and, without 
parts, your nature is the Maya, which is the womb (of creation) 
(bhaga). In this way, by the process (krama) of Maya, RENNES 
uusEmmENESEDNNES Maya deludes me and I am distraught due to 
Maya. Your great knowledge has arisen on the mountain of Himavat 
who knows accomplishment and, O goddess, (it having been received) 
from you and offered in this way, you are today my refuge.' O 


(goddess) emymlomdmspamaümyé by worshipping (emesyousimyep become 


as I am (smmuulimmmuümb. And in this (your) igam you have 
energized the Command. O great goddess, by giving (you) the 


Command it has become mine, O Kule$var (I have) become 
distraught as (my) body is tormented by austerity. Have mercy on me! 
Be gracious! Transmit the Command (to me)! (I am) a humble, blind, 
miserable fool. (I am) deformed and insensitive. (I have) fallen from 


' yady api tvan mahāmāyā srstirūpā adhomukhī [k, kh: adho-] | 

tvam ca maya virūpāksī kašmalī nama devatā || 108 II 

tvam eva mūrtiracanā bhagamāyāsvarūpiņī | 

tathā māyākramenaiva vyāso ‘ham šarnkarātmakaļ || 109 |l 

māyayā ca vimūdho [k: vimiido] ‘ham māyayā vikalam gatah | 

tavotpannam mahajfianam siddhijfiahimavangirau [k, kh: siddhijūā-] | 110 Il 

tvatto devi samarpyaivam [k, kh: samarpyevam] tvam adya Saranam mama | Ibid. 16/108-111ab. 

? Concerning this way of addressing the goddess as if she were male, see note to KuKh 4/38 and to 
the Sanskrit texts of KuKh 5/40c and KuKh 3/45b. The goddess possesses all that the god does, 
including the prestige and status of his gender. But note that although the goddess is the god's 
equal, she is so because she worshipped the god. 
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wisdom. (I have) fallen from (my) austerities and from heaven. (I 
have) fallen from (my) final goal. O divine mistress of the gods, you 
are my saviour in (this) profanity (adivyaka). (Your) form is Visņu 
and the rays (of divine Light). You have created the entire universe. 
Kaulinī, assume your own (true) nature and reveal reality!"' (108- 
116ab) 


Now Kumārikā — the Virgin Goddess — relents, or at least does so to the 
extent that she withdraws her deluding Maya and 

Now we begin to learn the truth. The goddess has assumed the form of 
Visnu because, as his essential nature, she is the power he possesses, as is the case 
with all the gods and, indeed, all things. Visnu’s power is his Vaisņavīšakti, that 


is, ae 


Then, after the goddess Kumarika had heard Vyāsa's words, 
she hid her Maya nature from him and assumed (her) Vaisnava form. 
Visnu held a conch, discus, mace and rosary. Stainless (nirafijana), he 
wore yellow clothes and, mounted on Garuda, he was radiant. Kešava, 
that is, Janardhaka, was accompanied by Mahālaksmī. (He), the god 
Hari, born from a lotus womb, is the imperishable cause (of all 
things). Thus, and, in order to 
delude Vyasa, resides face down in the Linga; she appeared (sarnjata) 
there on the Island and, (as) Visņu, asked Sarnkara.’ 


! sampüjanát tu [k: sapūjanāni; kh: sapūjanmāni] me svāmi [k, kh: bhayt] samjata [k: sajatam; 
kh: sejatam] samadharmiņī [k, kh: samaradharmini] | 111 Il 

janmany asmin astame hi [k, kh: asmin caivastame janme] ajfía uddīpitā tvayā | 

ajfiadanad mahādevi [k, kh: -danirmmahadevi] mama jātā kulešvari || 112 I 

tapasā klistadehe tu [k, kh: stu] vikalatvam [k, kh: -tva] samāgatam [k, kh: -ta] | 
dinandhakrpano mürkho [k: mürkheh; kh: mürkhah] vikalāngo [k, kh: -hga] hy acetanah | 
jūānabhrastas [k, kh: -stam] tapobhrastah [k, kh: tapa- -stam] svargac cyutaparayanah [kh: - 
cyutam-; k, kh: -yanam] || 114 ll 


tvam trata mama deveši divya adivyake rüpe [k, kh: rüpake] | 
tvayā srstam jagat sarvar visnurūpā gabhastayah || 115 Il 
svariipam grhna tattvarh [k, kh: grhiyacca tvarh] ca prakatam kuru kaulini | 
YKh (2) 16/111cd-116ab. 
? vyāsasya vacanam šrutvā tato devi kumārikā || 116 I 
māyātmā [k, kh: sadhātmā] gopayet tasya vaisnavam rūpam āsthitā | 
Sankhacakragadapanih aksasütrara nirafijanam | 117 Il 
pitambaradharo [k, kh: -rarn] visnuh [k, kh: visnum] tārksyārūdhah [k, kh: tarksa- dham] 
sutejasah [k, kh: -sam] | 
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The venerable Bhagavat said: “O Rudra, Supreme Lord whose 
mind has merged into the goddess! What excellent boon do you 
desire? O Hara, I will explain what liberation is (to you). I am Visnu 
who is called Endless and bear a conch, discus and mace. O Vyasa, if 
there is anything you desire, I will give (it to you,) beyond (all) 
conception.”' (116cd-122) 


The goddess has withdrawn her Māyā and revealed herself as deity and so 
a great deal of progress has been made, but the god is still far from his goal. The 
goddess has not yet revealed herself in her true, most complete nature. She has 
only revealed the form she has assumed in order to delude the god. She has shown 
enough of herself for the god also to realise a part of himself as he truly is. 
Accordingly (BBI SSS SSR) but even so continues to also call him 
GH So even though he has received a revelation, instead of becoming 
blissfully enlightened, the god is even more distressed. Now the god’s authentic 
identity comes to the fore at the expense of the false one. So first Sarnkara speaks 
and then Vyasa, but as Vyasa who knows his true identity and as Sarnkara who 
knows he has been deluded. So he understands enough to know that the goddess is 
still tricking him. He wants his spouse back, the goddess who is hiding from him 
in the Linga and for whom he is suffering the pangs of separation. This is whom 
he has been seeking and with whom he wishes to converse. He has never 
forgotten her. She is has always been the focus of his spiritual discipline — a fact 
the goddess herself acknowledges when she addresses him as one whose 'mind 
has merged into the goddess’. The god implicitly explains that this is so because 
he constantly recalls the ‘scalpel of divine knowledge’, which is the goddess 
herself within his own body as Kundalini and her seed-syllable mantra that 
embodies her sonic energy.” 


mahālaksmīsamāyuktah [k, kh: -ktam] kešavo [k, kh: -vam] * janardhakah [k, kh: -rakam]M 118 ll 
padmagarbhodbhavo [k, kh: -vam] devo [k, kh: -vam] harih [k, kh: hari] karanam avyayam | 
evam visnur anantātmā māyārūpā kumārikā || 119 Il 
vyāsasya mohanārthāya [k, kh: -nāya *] lingasthā cādhomukhī [k, kh: cottaramukhi] | 
samjatà tatra dvīpānte visnuh [k, kh: visno] prcchati [k, kh: prchami] samkaram [k: -ra] M 

Ibid. 16/116cd-120. 
! §ribhagavan uvāca [k: * * * * * *- kh; * * *(?)šrībhavān uvāca] 
bho rudra paramešāna devyāstangatamānasat | 
kim varam [k, kh: vara] vafichase [k, kh: vachase] varam [k, kh: jaram] moksam vyākhyāmy aham 
hara M 120 II 
aham visnur anantākhyah [k, kh: — khyam] sankhacakragadadharah [k: -ra; kh: -ri] | 
yat kificid icchase [k, kh: -sam] vyasa dadasyamy atikalpanāt [k: * * dasvatikalpata; kh: (?)] M 

Ibid. 16/121-122. 

? See note to KuKh 5/35-36. 
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The venerable Sarikara said: “I am disfigured, distraught and 
foolish, and am not one whom you should have relations with 
(agamya) and (so) I do not ask you anything. And I do not ever want 
knowledge of the Command from you. Nonetheless, even though I 
have become distraught (vikala) in the Middle Country, I have come 
recalling to mind that scalpel of divine knowledge. The goddess Uma 
is my wife who, due to Maya I have not know. .. . (?) Recollecting 
you I have come, O great lady, greedy for knowledge. There is not the 
slightest thing you need do for me here. My previous wife is present 
within the Linga. Concealing (herself) she has become Bhagavat (i.e. 
Visnu) and it is she who should speak to me."! (123-127) 

The venerable Bhagavat said: “O Sambhu! Supreme Void! 
(You) whose mind is centred on the goddess! The goddess in the form 
of Kumari was born on Himavat's mountain. She gave this Linga 
which is reality and the supreme cause (of all things). And I am the 
authority there. I, Kumārikā, am a limb of that (Linga). Thus, (I) abide 
as the bliss of my own experience of the Void. O Vyasa whom do you 
contemplate having performed painful austerities?”* (128-130) 


The goddess is ready to concede that the god is right. She admits that she is 
in reality the Virgin born to Himavat in the Western House and so is the goddess he 
lost in a previous life and is now hiding from him in the Linga. But she has not yet 
finished testing him. She asks him here whether it is really her that he contemplates, 
to which he responds further ahead that there is no other Vidya except her. She will 


! §riSamkara uvāca 

yady apy aham [k: yadyapaham] ca vikalo [k, kh: vikalam] vihvalo [k: -la] dhivivarjitah | 

tathāpi te agamyo ‘ham [k, kh: agamyaham] na te prechāmi kificana [k, kh: kahi] M 123 Il 

yady apy aham ca vikalah samjato madhyadeSatah || 124 II 

divyajfianasalakam tam [k, kh: -kaya] smytvā caham samagatah [k, kh: smrtvāhamāgatah | 

mayajnata umd devi mama bharyaha [k: bharyaha; kh: (?)] * * * [kh: (?)] 125 II 

tava [kh: (?)] smrtva mahābhāga āgato jūānalampatah | 

yusmābhir na ca me kāryah [k, kh: karyara] svalpo ‘pi iha vidyate || 126 || 

madīyā pūrvikā bhāryā lingante samupasthitā | 

astangakrtasamjata [k, kh: -sakrtra-] bhagavan [kh: bhaga * n] sā bravīti [k, kh: -hi] mam || 
YKh (2) 16/123-127. 

? $rībhagavān uvāca 

šambho [k, kh: Saramo] bho paramākāša devyāstangatacetasah | 


atah svānubhavānandā samsthita gaganasya [k, kh: gagatasya] tu | 
kam tu tvam dhyāyase [k, kh: kā * tvamārāse?] vyāsa krtvā kastottarāyaņam || Ibid. 16/128-130. 
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go on labouring him with the same question put in different ways: “O Rudra,” she 
will ask later, “tell me the truth. Why have you taken refuge in me?” Again: “Why 
do you contemplate me? Why am I being praised (in this way)?” As in the version 
in the KuKh, the god locates the goddess he seeks by the sound of her voice.’ He 
knows she is there and is prepared to do anything to prove how much he loves her, 
even to the extent of immolating himself in the fire of his own austerity and Yoga: 


The venerable Vyasa said: “I heard the voice of Uma before in 
this Linga. She reposes in my heart and (so) today I have come to take 
refuge (in her). If that slender (beautiful) woman were not to exist 
then what purpose (could there be) in life?" 

Thus, Vyasa, greatly pained, committed an astonishing 
suicide (Kāla). Having kindled the Fire of Time and having recollected 
the energy of Vaisnavi, he was burnt by the fire of divine Yoga (and 
so) there was no Vyasa and no Samkara and, O Mahešvara, Nature 
was burnt to ashes by Maya.* (131-134ab) 


We have observed several reversals in this version of the myth with 
respect to the ones we have examined before. The god 


(The sārtā Nisnu becomes Kanla and is represented by a Yoni. All these 


reversals depend on one; namely; the Saiva goddess who is the liberating energy 
of the Command becomes Vaisņavīšakti, the binding energy of nd 


(Prakrti? It is this reversal that reverses truth to falsity and the authentic liberated 
nature of deity to the illusory fettered one. But these reversals must be brought to 
an end. The matter must be set straight by another reversal, namely, the god's 
self-immolation. In the *forward', original version, the goddess recollects her own 
nature as Aghoresvarī who, as the consort of her future partner Aghora, is a more 
authentic form of herself. Here the god contemplates the goddess who is in an 
illusory form. In the first version the goddess is alone. In this one, both the god 


! Ibid. 16/140. 
? Ibid. 16/147. 
> See above, p. 142 with reference to KuKh 3/162-164ab. 
^ érivyása uváca 
asmin linge pura vànt umāyāh [k, kh: -yā] samsrutà maya | 
višrāntā [k, kh: visranta] hrdaye me 'dya tasyaham Saranam gatah || 131 Il 
yadi nāsti ca tanvangī [k, kh: tanūgī] jīvane [k, kh: jivite] kim prayojanam | 
evam duhkhaturo vyasah kurute kālam adbhutam || 132 ll 
kalagnim [k, kh: -gni] ca samuddipya smrtvā vai vaisanavim [k: -vī; kh: -vi] kalam [k, kh: -la] | 
divyayogāgninā dagdho [k: dagdhà; kh: dāgdhā] na vyāso na ca Samkarah || 133 Il 
prakrtir bhasmasānītā [k, kh: prakrtim-; k, kh: -bhasma- -ta] māyayā ca mahesvara | 
YKh (2) 16/131-134ab. 
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and the 

The goddess realises that she has pushed the god too far. After all, she has 
deluded him, however much she may try to explain to him that his state is an 
illusory one and it is his ignorance of his true nature that is at the root of his 
troubles. One wonders how much she has been tormenting him out of spite — as 
vengeance for her own mistaken feeling that the god does not really care for her. 
Whatever be the real reasons, she repents and brings him back to life. The 
goddess's immolation was the door to her final rebirth in which she is destined to 
receive the full empowerment through which she assumes her most authentic and 
essential nature. In the same way the god is brought back to life in his original 
form now ready to be completely divested of the Maya that envelops him and see 
the goddess who may accordingly reveal herself fully so that she can give and he 
can receive her empowering grace. But first he must understand that just as his 
form as Vyāsa does not really conceal him, so too her form as Visnu and his 
energy are not really distinct from the one he is seeking. 


and the enn are consumed by their own innate fire, the former in that of Yoga 


Then Visnu, the supreme Yoni, was sad. (He / she thought): "I 
have fallen from (my) austerities (and so) Bhairava has disappeared 
into the earth." Then when that goddess, who is the divine energy of 
nectar that rains down specks (of nectar) onto Himavat, meditated 
there, a drop of this nectar, which is ES fell that very 
moment from the sky onto the earth. ara, thus the god who is 
Bhairava appeared (sambhavita). 
ith one face. Visņu, the Kaula immersed in Yoga looked 
(at the god who stood) in front (of him). (134cd-138ab) 


The venerable Bhagavat said: “O Srikantha! Great Rudra! You 
have come into being due to (this) drop of nectar. I am Kumārikā, 
i (the awakened Kuņdalinī whose form is like) 


a straight line. O foolish one, you previously committed suicide due to 


! evam visnuh [k, kh: visnu] para yonih sokam ācarate tadā || 134 ll 
tapobhramsas [k, kh: tapabhramsam] ca me jāto [k, kh: -tam] bhairavo 'stangatah [k: -tam; kh: 
bhai * vostamgatah] ksitau | 
ya sā divyamrtakala himavatkaņavarsiņī || 135 ll 
dhyātvā devī tatas tatra antariksāc [k, kh: antarī-] ca bhūtale | 
tatksanat patito bindur āmrteyā [k, kh: amrteyah] para kala [k, kh: -kalat] || 136 ll 
tasmāt sambhavito devah [k, kh: deva] sa [k, kh: ma] ca yo [k, kh: ya] bhairavo hara | 
šrīkaņtho bhavate rudra ekavaktro [k, kh: — vaktram] mahešvarah [k, kh: -ra] \\ 137 ll 
pašyate purato visnuh yogavasthitas tu [k, kh: -sthita *] kaulikah [k, kh: - karn] | 
Ibid. 16/134cd-138ab. 
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(your) mistaken knowledge. You did not see (that) great body 
= > omana 


(mahāpiņda) in the form of a Linga. 

abide in your body. O Rudra, tell me the truth. Why have you taken 
refuge in me?" (138cd-141ab) 

‘I have fallen due to (my) 

and due to the i I have been destroyed. O 
(goddess) worshipped by the gods, due to Maya, I do not know your 
(true) nature (rūpa). O Supreme Goddess, have mercy. O goddess, you 


are my refuge. O fair lady, I praise your Visnu nature with great 
devotion.” (141cd-143ab) 


ammo hich is in a prose metre (dandaka), like the 
ith which Bhairava praises the goddess in the Linga. The goddess is-— 


epraised-in-this-hymn-as-Visnu-and other deities, many of which are mentioned in 
the original(Mālinīstāva) In the last line she is addressed as Kāmešvarī, supreme 


‘Cificini, wish-granting gem, supreme Kaulinī, Khagešvarī of the Command. Then 
the god says: 


"Victory! Victory (to you who are) in the middle of the Linga 
of the Void d invisible, (you who are) Light and (whose) 
form is the Supreme Void (ākāša), worshipped with great devotion. I 
have come (to take) refuge (in you) O mistress (svamini), have mercy 
on me." 


! §ribhagavan uvāca 

bho [k, kh: ma] srikantha mahārudra jātas tv [k, kh: tva] amrtabindunā | 138 II 

aham visņoh parāšaktih rjurekhā kumārikā | 

lingarupam mahapindam tvayā naivopalaksitam | 

mahālaksmī hareh šaktis [k, kh: Sakti] tisthāmi tvaccharīragā | 140 | 

sadbhāvarh brühi mam rudra kim artham Saranam mama || Ibid. 16/138cd-141ab. 

> érikantha [k: * * *] uvāca 

ahambuddhya paribhrastah matibhramsat [k, kh: -sāt] ksayam gatah || 141 ll 

tvadiyam māyayā rüpam na me jfianam [k, kh: jňām *] surārcite | 

ksamyatam paramesani [k, kh: -$vari] tvam [k, kh: -tvārh] devi $aranam mama 

[k: mamah; kh: * mah] || 142 II 

stunomy [k, kh: stutomy] aham mahābhaktyā visnutvam [k, kh: visnutve] tava [k, kh: nava] 
sundari | Ibid. 16/141cd-143ab. 

> khalingamadhyasamsthitam adrstavigraham jyotirüpam parakasamürtikam mahābhaktyārcitām 
Saraņāgato ‘smi jaya jayanukampasva mam svāmini || Note that the concluding phrase echoes the 
one (i.e. ksamasvaparadharn) that occurs at the end of the Mālinīstava. 
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The text continues: 


The "purified soul who, pure, recites this in front of the 


is free from all sins and attains Rudra's world. It was 
uttered by and, secret, it should not be told to (just) 


anybody. It should be given to a true devotee, (and) never to one who 
is averse (to the goddess). She who offers Samkara a boon, the 
worshipped by (this) hymn, spoke (the 
following) words free of fear. 
The mistress of the sacred seats said: “O Rudra, born from 
nectar! Fire born from the Middle Country! Wyasa!Sarhkara!» 
“Srikantha! Why do you contemplate me? Why am I praised (in this 
way)? Tell me the cause (of this) as it really is!” (143cd-147) 
Šrīkaņtha said: “Having abandoned this Vaisnavi Maya, reveal 
(your) essential nature (svarūpa). Tell me the Kula liturgy (krama) 
and (give me) the Kaulika consecration. O mistress of the gods, you 
are my saviour. There is no other (true) Vidya at all. (I am) devoid of 
the Command and have fallen from (my) austerities. O mistress of the 
gods, tell (me) the knowledge (that will liberate me).” ' (148-9) 


Now, finally, the goddess acknowledges the purity of the god's intentions. 

She relents and, giving up her Maya, the true identity of both the god and the 
goddess is restored. As in the version in the KuKh, 

In the Kubjika 

Tantras, the god is commonly represented as a form of the five-faced. 


Svacchandabhairava who is the equivalent of the Sadasiva of the Siddhantagamas. 


! yah pathet suddhasaucatmà [k, kh: suddhasāvātmā] kramalingāgratah sucih [k, kh: su-] || 143 II 
sa muktah sarvapāpebhyo rudralokam sa gacchati | 

Srikanthabhasitam guhyam nakhyeyam yasya [k, kh: missing] kasyacit [k, kh: yasya cit] | 144 Il 
sadbhaktaya [k: sadbhuktasya; kh: sadbhaktasya] pradātavyam vidvistam [k, kh: vidvista] na 
kadācana [k, kh: — nah] | 

stotrenaradhita [k: stotranarodhita; kh: -rodhita] tustà visnušaktir anamaya || 145 |I 

vadate tv abhayam vakyam [k: vakya] Samkarasya [kh: Samka * sya] varaprada | 

pīthešvarī uvāca 

bho rudramrtasambhita madhyadešodbhavānala M 146 ll 

vyāsa Samkara šrīkaņtha kim artham dhyāyase hi mam [k, kh: mama] | 

stutasmi [k, kh: stuto.asi] tat kim artham mam karanam brühi tattvatah || 147 |l 

Srikantha uvāca 

mayam ca [k, kh: mayeyam] vaisnavim [k, kh: -vi] tyaktvā svarupam [k, kh: -pa] prakatam kuru | 
kulakramam [k, kh: -ma] ca me brūhi abhisekam ca kaulikam || 148 || 

tvar trātrī [k, kh: -nā] mama deveši nānyā vidya hi [k, kh: ni] karhicit [k, kh: karhacit] | 


182 INTRODUCTION 


However, he is very rarely, if ever, represented as Ardhanarīšvara. The intention 
behind doing so here is, presumably, to stress that althoug 

‘Maya and can delude even the god, in reality she originates from him. Notice also 
that the god is the divine prototype of the earthly Siddha — the fully accomplished 
adept who has achieved — siddha — the goal. The teachings are the ‘oral tradition of 
the Yoginīs' that is on the lips of the goddess.' Even so, they are propagated in the 
world through lineages of Siddhas. Although they are all earthly representatives of 
the god, the First Siddha — Adisiddha — is identified with the god most directly. 
The god-is the First Siddha and the First Siddha is the god: The interface between 
these two conditions is the vision of the goddess accompanied by the realisation 
that union has taken place with her: 


Having heard the God of the god's words and, auspicious, 


established in the-state-of- Yoga, She abandoned (her) Vaisnavi Maya) 
and she became the goddess who is Daksa's daughter, 


in order to delude Srikantha. (150-151ab) 
Bhadrakālī said: “I am Daksa's daughter, born as Bhadrakālikā. 


O (I am) beautiful and have big eyes. A 
great, divine and supreme Command was born on Himavat's 
mountain. Daksa's daughter, who desired you, in (her) eighth birth, 
-abandoning Maya, (her) true nature was revealed. O Samkara, you 
also displayed this, one of your forms. Thus, O lord Samkara, I wish 
to see you, Sarhkara. O Lord, you have appeared (before) in this way 
by the power of supreme knowledge. (You are) a 
has been pierced (by the power of the Command) and, made of 
is accompanied by Wogešvārī. He is Sarnkara's lord; 
supreme, he has five faces, three eyes, holds a spear and, adorned with 
matted hair and crown, (his) divine body is covered with ashes. He is 
the pervasive lord Ardhanari$vara. (15 1cd-157ab) 

Beautiful he is, stainless as pure crystal. (He is) the Lord 
(i$vara), supreme Šambhu, who bears a divine form and is auspicious. 
O Mahadeva, the three-eyed one, who, self-generated, is such as was 
repeatedly praised with greatly divine and mental hymns.”” 


! See below, ibid. 16/182ab. 

? devadevasya ca giram srutvà yogāvasthasthitā [k, kh: yogavastham] šubhā [k, kh: Subham] | 
tyaktvā tu vaisnavim [k: -vo] mayam jātā sa bhadrakālikā || 150 Il 

daksasya duhitā devi Srikanthasya vimohanāt | 

bhadrakāly uvāca 

daksasya duhitā caham utpannā bhadrakālikā || 151 Il 

surūpā ca visalakst [k: višāksī; kh: visaksim ] 2 vija Vs [k, kh: Sekhara] | 
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The venerable Bhadrakālī said: “O Sambhu! Supreme Lord! 
Destroyer of the universe! Why are you pained, O Lord? (There is no 
need for it), the Lord’s accomplishment is complete. There is no other 
(truly) knowledgeable being apart from you amongst the wise in the 
triple world. Why do you worship me, delighting (as it were) in the 
darkness of ignorance? That is an unparalleled wonder. Get up and 
have mercy on me!” (157cd-161) 

The Lord said: “Today, I am one who has done auspicious 


work. Today I SEES have seen a divine energy: 
Daksa's daughter, in (her) youth. I have become distraught and mad by 
that second very powerful curse. Thus, today, I have seen you; (so, I 
have become) a great Siddha. (I have) experienced you as (my) wife 


for seven births, age after age. (162-164ab) 


(Coming from) Himavat's house you were married (to me) for 

seven rebirths. In the first (birth your) name (was) (Subhagā) and 

(Kaladiti) in the second birth. You (were) Revatr in the third and 
^Moksalakgmi-in the fourth. You (were) Durga in the fifth birth and 
(Jāyesvarī in the sixth. In the previous birth. — the seventh — you (were) 
(Uma) my favourite. You became my wife on Himavat's mountain. 
Countless daughters of Daksa were married off. It is (only) you who 


tvadarthī [k, kh: tvadarthi] cāstame [k, kh: -mo] janme [k, kh: janma] daksasya duhitābhavat | 
mayam tyaktvā [k, kh: tyajya] svariipam tu tattvatah prakrtikrtam || 153 Il 

tvayāpy Gtmiyaikam rüpam samkara tv idamı [kh: tvadarh] nidarsitam | [This and the following 
two lines are missing in MS K] 

tatas tvārh drastum icchāmi [kh: drastami-] $amkaram nātha samkara [Samkaram] M 154 II 
evam nātha tvam āpannah [kh: -nnam] parajitānaprabhāvatah [kh: pra-] | 

sarvanandamayo viddhah [k, kh: viddhi na] siddho yogesvartyutah [k, kh: -saha] || 155 I 
bhavate samkarasyeso [k, kh: -syāsī] vaktrapaficadharah parah | 

trinetrah [k: -trā; kh: -tram] šūladhārī ca jatamukutamanditah [k, kh: -te] | 156 II 
bhasmoddhülitadivyangah [k, kh: -nga] ardhanarisvaro [k, kh: -ram] vibhuh [k, kh: vibhum] | 
Sobhadhyah [k, kh: -dhyarh] sundaro [k, kh: -ram] hy ekah [k, kh: dekanı] 
suddhasphatikanirmalah [k, kh: -lam] | 157 Il 

isvarah [k, kh: -ram] paramah [k, kh: -mam] Sambhur divyarūpadharah [k, kh: $ambhurn 
divyarüpadharam] šubhah [k, kh: -bham] | 

evamvidhah [k, kh: -vise] mahādeva svayambhiitah [k, kh: -nam] trilocanah [k, kh: -nam] M 158 Il 
stutah [k, kh: stuti] stotrair mahādivyair mānasaiš ca muhurmuhuh | Ibid. 16/151cd-159ab. 

! $rībhadrakāly uvāca [k: šrī * * * * vāca (?)] 

bho šambho paramešāna jagatsamharakaraka M 159 | 

kim artham kli$yase [k: klinyase] nātha sarvā siddhir yatah [k: siddhi yata; kh: si * yata] prabhoh 
[kh: prabho] | 

tvadrte [kh: nvadrte] jfianinam vidvān trailokye 'nyo na vidyate || 160 Il 

aradhyatam kim artham mam ajfianatamamoditah | 

āšcaryam etad atulam [k: -menada-] uttisthasva ksamasva mam || Ibid. 16/159cd-161. 
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was born over the course of the repeated round of the Ages."' (164cd- 
168ab) 


No version of the myth can omit an account of the union of the god with 
the goddess. There are two modalities, both of which we have already noted are 
found in the versions synthesized in the KMT. In one modality, the couple do not 
marry; in the other they do. In most cases, as in this instance, the hierogamy is 
presented in the Kubjikā Tantras as a ‘legitimate’ marriage, echoing the one 
between Siva and Parvati described in the Puranas. There is no transgression of 
basic Brahminical norms. Indeed, it is understood in the most ‘orthodox’ way 
possible of repaying the debt incurred towards one’s forebears who by their union 
maintained the propagation of the family lineage. But in this case it is the god and 
the goddess who repeatedly through seven rebirths marry until finally in this, the 
‘eighth one, the debt is extinguished. In other versions we have seen that in 
previous lives the goddess is the goddess of a series of traditions. We are not told 
there that she unites with the god in those lives. Conversely, the identity of the 
goddess in previous births in this version does not agree with the others. But 
although she is not presented her as the goddess of earlier, lower traditions, if we 
are justified in linking the two versions, the implication is that the origins of those 
traditions were also attended by a hierogamy as this one is. Uniting in marriage in 
the previous lives they enjoyed the bliss of the highest state taught in the tradition 
in that life through their union. Now in the last one, there is no need of further 
union in the world of rebirth. J 
The purpose of the hierogamy described at the 
beginning of the KRU (which is also a marriage) is to generate the universe — a 
cosmologonic concept that pre-dates the development of the Tantras. In that case 


union takes place prior to the existence of the cosmic order and hence is outside it. 


! īšvara uvāca [kh: uvā *] 

adyaham [k, kh: adyaham] punyakarmanah adyaham [k, kh: adyahari] šarnkarah šivah | 
divyā šaktir maya drstā daksaputrīti yauvane | 162 ll 

dvitīyenātisāpena vikalonmattatam gatah | 

tasmād adya [k: tasyadadya] mahasiddhah yaj jātarh tava daršanam M 163 || 
saptajanmani bhāryā tvam anubhūtā yuge yuge | 

himavato [k, kh: -nta] grhat [k, kh: grha] tvam hi saptajanmavivāhitā || 164 11 

prathame subhagā [k, kh: subhagā] nama kāladūtī dvijanmani | 

revatī tvar trtīye tu moksalaksmī caturthake || 165 II 

durgā tvam paficame janme sasthe caiva [kh: sasthascaiva] jayešvarī | 

umd tvam saptame janme mamestā pūrvajanmani [kh: pūrvvana * ni] || 166 Il 

himavato [k: himvanta; kh: himavante] girau jātā tvam ca bhāryā madīyakā | 
daksakanyā [k: daksakamnya] anyānekāh [k: nyakāmāni; kh: nyekāni] asamkhyata vivahitah [k, 
kh: -tà] || 167 Il 

yugānārm punarāvrtir jātāsi [k, kh: -tijātāsi] ca [k: va] tvam eva hi | Ibid. 16/162-168ab. 
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It is a transcendental union that does not take place in th 
existence. These unions, however, are not like that. They do not mark the 
beginning of the cosmic order, but rather the stages that lead to its end. The god 
and the goddess are portrayed as the deities of love and passion. One would 
expect their union, like their love and their very nature, to be divine. Indeed, when 
it takes place in the world, each instance nevertheless exemplifies somehow the 
‘false enjoyment created by Maya. But it is nonetheless necessary for the spiritual 
development that ultimately leads beyond Maya. So having come to the end of the 
series of unions, Bhairava is finally fit to receive the goddess’s empowering 
Command and with it the transmission of the teaching. This is the ultimate 
accomplishment (siddhi), greater even than the attainment of Nirvana. 


Once the Lord of the gods, the Lord of the Lord of Passion had 
spoken thus, he desired union with the goddess by the power of the 
divine Command. Mahešvarī enjoyed the sport of love and, in (her) 

eighth birth she enjoyed their mutual passion. (The god said:) "Today 
be Bhadrakālī. (It is) I, Sarnkara who has come. Mutually we play up 
to the end of the cosmic age. (We are) mutually Rati and Kama (for 
one another)." 

Thus (the goddess) was delighted in Samkara and full of the 
bliss of (love) games. The goddess who bestows boons (to all) and to 
Samkara, spoke: "In (this my) eighth birth having enjoyed pleasure 
(bhoga), with me, this is the debt that remains. We have mutually 
enjoyed the false object of enjoyment as it is (in the world and 
created) by Maya. In this, the eighth age of Maya, there is no return 
anymore." When the Lord, full of bliss, heard, the goddess's words, he 
said: "O Mother of Kula, with you I am one whose suffering has been 
burnt away. I am Stikantha who is free of debt. My world of 
transmigration has been destroyed. So what wonder is it if (I have 
attained) Nirvana, the supreme state. I am detached in every way (and 
so) reveal (your) divine knowledge!"' (168cd-176) 


! evam uktvā [kh: evamukta] * devesah [k, kh: -Sa] kāmarāješvarešvarah [k, kh: -resvara] M 168 II 
divyajfiayah [k, kh: -yā] prabhāvena devyā samgamam icchati | 

kāmakrīdāvinodena upabhuktvā mahešvarī || 169 II 

bhuktvā caivastame [k, kh: -ma] janme divyam kamam parasparam | 

bhadrakālī bhavādya tvam Samkaro ‘ham samāgatah || 170 Il 

krīdāmau [k, kh: -mo] yugaparyantam ratikāmau [k: -mam; kh: -kamam] parasparam | 
evam sā samkare [kh: sam * re] hrsta kridananandanirbhara [k, kh: kridita-] || 171 Il 
vadate varadā devi Samkarasya varapradā | 

bhavate cāstame janme bhuktvā bhogam mayā saha || 172 |l 

idari rnam [k, kh: rino] ca Seso 'yam vidyamanam yathasthitam [k: yarbha-; kh: 
nvayarbhasthitam] | 
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When the goddess first revealed herself as Bhadrakālī and, as a conseguence, 
the god resumed his original identity, the goddess hastened to reiterate that the god 
need not receive the Command from her. Instead of worshipping her, the goddess 
pleads: “Get up and have mercy on me!”' Here again she declares her true identity 
within the Linga and so she initiates the dialogue we are already familiar with in 
the other versions we have examined. 


After the goddess Bhadrakālī heard this, that is, Sambhu's 
speech, the virgin (goddess) also came in the form of a divine virgin 
(kumārī) and freely uttered with all (her deepest) feelings (these) 
divine words.” (177-178ab) 

The venerable Kumari said: “I am Khagesvart, the virgin who 
observes a vow of chastity. I am the leader within the tradition (anvya) 
and the Cave is the Linga which is my hermitage. You are Bhairava, 
the pervasive Lord whose cardinal characteristic is supreme bliss, 
directly apparent. Accomplishment is achieved in a special way by the 
transmission that takes place from master to disciple. You are my 
Lord, so how can you relate (to me as my) disciple? O Mahadeva, you 
are omniscient; how can you (assume the role of a) disciple? Bearing 
this in mind, tell me what would be best, and free of fear.”* (178cd- 
181) 


krtrimam [k: krtimam] māyayā bhogyam bhuktam tac ca parasparam M 173 Il 

punaràvartanam nāsti asmin māyāyugāstame | 

devyagiram imam srütvà i$varo 'Sokapüritah || 174 II 

vadate Sokadagdhas tu tvayā sardham [k, kh: tvayarddham] kulambike | 

Srikantho ‘ham [k, kh: -kanthaham] gata — rnah [k, kh: -rinam] samsarasya ksayam mama M 175 | 

bhavatiti kim āšcaryam nirvanam paramam padam | 

virakto 'ham sarvabhāvena divyam jiianam prakāšayet || Ibid. 16/168cd-176. 

! Ibid. 16/160ab. See above, p. 183. 

> sambhor vākyam idari [k, kh: Sambho] šrutvā devi sā bhadrakālikā | 

divyakaumārīrūpeņa [k, kh: -kaumararüpena] kumāry api [k: kumāryāšīm; kh: kumāryyašīm] 

upāgatā || 177 Il 

bruvate sarvabhāvena divyam [k, kh: divya] vanim [k, kh: vani] svatantratah [k, kh: -ta] | 
Ibid. 16/177-178ab. 

* §rtkumary uvāca [kh: -kumāyyuvāca] 

aham khagešvarī nama kumārī brahmacāriņī || 178 ll 

anvaye nāyikāham [k, kh: nayakaham] sā mama lingasramam guhā | 

tvam bhairavo [k, kh: -va] vibhuh sāksāt paramanandalaksanah || 179 Il 

gurušisyakramāt siddhir [k, kh: siddhi] višesād upalabhyate | 

evam te Sisyasambandham katham [k, kh: katha] me tvara prabhur yatah || 180 Il 

sarvajno 'si mahādeva katham Sisyas tvam arhasi [k, kh: šisya-] | 

evam buddhvā [k, kh: baddha] mama brūhi yathā šreyo 'bhayo bhavet | Ibid. 16/178cd-181. 
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The Lord said: "The oral tradition (rnukhāmnāya) of the 
"Yoginis that is hard to acquire is on your lips. I here *** (?).' Devoid 
of the Command, I am powerless. You are (my) teacher and my 
refuge. If you considered (yourself) to be my wife and if there was 
ever any love (for me) in the past then, O Great Goddess! you should 
impart (this) auspicious initiation to me. Just as you were previously 
(my) wife, I was previously (as passionate towards you as would be) 
the god of love (pūrvamanmatha).” 

“cleared; (neither of) us has (any debt towards the other) by any 
reckoning.” (182-185ab) 

The venerable Khagesi said: 

‘disciple, (but) that the lord (should) be (one's spiritual) son is contrary 
(to all the rules). O god, you previously enjoyed all (marital) pleasure 
(upabhoga). (You) yourself have referred to the affection we have (for 
each other because of our) friendship. O Bhairava, by (doing things) 

how can it flower? O 

this is improper, but nonetheless I will tell (you) how Yoginis and 

(a teaching) that is never easy to acquire. (As if) 

replete with one hundred blades, the Vidya and the Kula liturgy 

(krama) are (dangerous). There is no success (siddhi) in the Kula 
liturgy without the (ritual) drinking of liquor (vīrapāna), the sacrificial 
substances (kuladipa), along with (various kinds of) meat and the 
(eating of the remains of) sacrificial food (ucchistacaruka). Worship is 
offered (by means of these things) to the oral scripture (that the god 
and goddess transmit) to one another. (The latter) is the arising of the 

transmission of the Command and the essential meaning of scripture, 
which is (the teaching concerning) the group of six (parts that 
constitute the liturgy). It is very tough and frightening (raudra) with 
its (secret) terminology, conventions and rituals. Tranquil, forbearing, 
free of anger, the eater of food, a beggar of food and conqueror of the 


' This line is too corrupt for me to emend. 

? The same expression occurs in the KuKh 5/8. 

? ifvara uvāca 

yogininam mukhamnayam [k, kh: +su] durlabham tvanmukhe sthitam | 

tvasthakā sādbhavešmā kanaca * sya [kh: kanakasthasya( ?)] bhavediha [k, kh: — ham] (?) || 182 Il 


yadi manyasi me [k, kh: manyāma de] bhāryā pürvasneham asit kvacit [k: -snehadasāt kvat; kh: - 
snehadasāt kvacit] || 183 Il 


tadā Subham [k, kh: namam] mahādevi diksam [k, kh: dīksā] mam kartum arhasi | 
purāsīs [k, kh: purāsī] tvam yat me bhāryā [k, kh: tvamerbhā] asmy aham [k, kh: asyam] 
pūrvamanmathah [k, kh: — manmatham] || 184 II 

rnam parasparam suddham [k, kh: suddharh] nāvayor vidyate kvacit | Ibid. 16/182-185ab. 
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senses — as long as one is not like this, how can one (achieve) 
accomplishment in the Kula?” (185cd-192ab) 


Note that the goddess stresses that the essential core of Kaula practice is 
the offering and consumption of the Kaula sacrificial substances: liquor, meat and 
the like. Although the goddess introduces this topic by saying that she will explain 
how Siddhas and Yoginis behave together, she does not refer to their union. The 

union of the god, who is the First Siddha and the goddess Yogešvarī, the supreme 

Yogini, is evidently a divine model, but this connection is not made. Instead, the 

worship of the teachings requires that Siddhas and Yoginis eat together. Although 

in si It is how correctly the 

adept eats the food offered to him by the Yoginī, rather than as a ‘conqueror of the 

senses' how he engages in ritual union with her that is presented as the measure of 
accomplishment. 

Again, before the goddess imparts her empowerment, she expects the god 
to fulfil the basic requirement demanded of anybody who takes initiation. First of 
all he must be perfectly moral in the normally accepted sense of the term. He must 
also give up all outer signs of his previous condition. Concealing one's spiritual 
identity is basic to Kaula practice.” In addition, the goddess wants the god to 
reform. In order to be a Kaula, he must give up his conventional, public identity in 
which he is portrayed sitting on a bull with the Ganges flowing from his hair and 
the rest. He must also renounce the lifestyle of the wandering, transgressive 


ascetic — thevKKapatikasand (thieXvadhütà. He must even give up worshipping the 


' srīkhagešy uvāca 

patih šisyah [k, kh: patisisyam] kuto ‘py asti prabhuh putrah [k, kh: prabhu putrar] 

viruddhavan || 185 Il 

pürvam deva tvayā sarvam upabhogam tu bhuktavān [k: sarvan upabhon upabhuktavān; kh: 

sarvvān upabhon upabhuktavān ] | 

asmākarh maitrikahladam svayam [k, kh: svayā] pürvar ca [k, kh: pürveva] sūcitam || 186 Il 

ajfiahanir vilomena katham pusyati bhairava | 

yuktam etan na vīrendra tathāpi te bravīmy aham || 187 ll 

yoginisiddhacaritam sulabham [k, kh: sulabhe] na kadacana | 

kulakramam ca vidya ca ksuradhārāšatākulam || 188 II 

virapanam vinā siddhih kuladīpaih [k, kh: -pai] saphalgusaih | 

vinā ucchistacarukaih [kh: ucchista-] siddhir naiva [k, kh: siddhirū naiva] kulakrame M 189 || 

tatra pujam prayacchyante [k, kh: pūjā prayacchanti] parasparamukhāgamam | 

ajfiakramodayo [k, kh: -yam] nama sastrartham [k, kh: -ya] satkanirnayam || 190 Il 

atikastataram raudram bhasasamketakarmakaih [k, kh: * rmmakaih] | 

santo [k, kh: — ntam] danto [k, kh: — ntam] jitakrodho [k, kh: — dhara] bhiksāšī [k, kh: -sī] ca 

jitendriyah || 191 Il 

yavad evam kule nasti [k, kh: kula na] siddhis tasya [k, kh: -stasyat] kuto [k, kh: krto] bhavet | 
Ibid. 16/185cd-192ab. 

? See below, chapter 3, p. 507. 
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Linga. This is not generally the view we find in the Kubjikā corpus as a whole. 
The KuKh expressly says that the initiate should not give up worshipping the 
Linga. Moreover, the wandering, ascetic way of life is normally kept an open 
option, although there is a very strong tendency to internalize it. The Kubjikā 
sources reflect in their own way, to a degree, a range of possibilities, which we 
shall have occasion to discuss in chapter three. In the same way, across Kaula 
traditions we find a number of possibilities. The Mālinīvijayottaratantra, which 


Abhinava takes as his prime authority, teaches that nothing is prohibited or 


‘enjoined; what is essential is that whatever practice one undertakes, it should aid 


the development, of spiritual consciousness. Commenting on the MVT, Abhinava 


explains: 


The worship of the Linga is prescribed in the Saivasiddhanta 
in order to impart the knowledge that it consists of the entire cosmic 
order (visvādhvan). In the Kula and other scriptures, on the other 
hand, it is prohibited in order to teach that the cosmic nature is in the 
body. Here (Trika doctrine is concerned with that) which is of the 
nature of all things, so how can there be either prohibition or 
injunction? 

The practice of the discipline (niyama) (enjoined by other 
Saiva schools demands) matted hair and the rest. But in order to 


achieve the state of oneness (tādātmya) (this kind of discipline) has 
been abandoned in the Kaula tradition because it teaches the means 


based on bliss (sukhopaya).' 


In short, Kaula practice as a whole and the various Kaula schools 
including the Kubjika tradition are in part the result of reforms of earlier Saiva 
ascetic traditions variously applied as the particular case may be. The Kubjika cult 
as a whole has, as we shall see, been adapted to the householder whilst keeping 
the renouncer's peripatetic ascetic way of life an open alternative. Thus the 
goddess continues: 


"Being one who has matted hair, shaved head, (having a) 
topknot, carrying a skull, smeared with ashes or wearing the five 
insignias — O god, (none of this) leads to accomplishment in the Kula 


tradition. (Even) a renouncer (avadhüta) who does not bear the five 


insignias and is naked does not quickly achieve success in the western 


(transmission) of the House of the Yoginis. This is forbidden and (so) 


' TA 4/256-258ab. 
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all this is absent in the Kaula (teachings). O Mahešvara, as this is 
improper how can the Command be given to you?" (192cd-195ab) 

After the Lord who is the fulfiller (of all things) had heard 
this divine speech, the god who desires Nirvana spoke to the virgin 
goddess (kumārikā).' The Lord said: “If you are my friend, recall what 
was previously agreed. And so tell (me) the liturgy (krama) and * *, 
having known (it), the Kula scripture. O goddess, tell me (about) the 
offerings, the sacrificial substances of the Siddhas and the Kula 
liturgy. To you belongs the glory (kīrti) (while) I am a worshipper of 
the transmission (krama). (Tell me) how the practice of the Rule is; 
otherwise, I (cannot) cross over (this fettered state). I will abandon the 
Linga and follow your Command, as it is established by the tradition 
(pāramparya) on the western path. And I will worship the first 
teachers. I will give up all that is forbidden in the Kaula (teachings), 
especially what is excluded from the teaching (matabāhya) and I will 
practice in tranquillity (nirvana). (195cd-201ab) 

My greed, passion, and delusion have been destroyed today 
in every way. The triple world is pervaded by pride and ego. I will 
give up deceit and especially lust and anger. Tradition and virtue - 

Minaya) — this Kaula (teaching) has emerged today. I will observe all 
that. O Kaulini, be gracious!" 

After Kumarika, who is the divine Linga, had heard what 
Samkara said, Khagešī spoke from within the great Linga, powerful 
with (its) radiant energy.” (201cd-203ab) 


! jatī mundi šikhī [k, kh: -kha] caiva kapālī bhasmagunditah M 192 Il 

paficamudràdharo deva siddhido [k, kh: -darh] na kulànvaye | 

mudràpaficakanirmukto 'vadhüto 'tha digambarah || 193 ll 

na [k, kh: sa] siddhim āpnuyāc chighram yoginigrhapascime | 

yad viruddham idam [k: yadiriiddharamidam; kh: yadiriiddhamidam] kaule tat sarvam na ca 
vidyate || 194 II 

katham te dīyate ājñā anyāyāc ca mahesvara | 

divyam [k, kh: devya] giram imam [kh: * * * *(?) ] $rutva [kh: (?)] t§varas caha [k: -$cahya; kh: 
(?)] pūrnakah M 195 Il 

nirvànam vāfichate devo vadaty asau ca kumārikām [k, kh: -kā] | Ibid. 16/192cd-196ab. 

? īšvara uvāca 

smara [k, kh: šmarā] me [kh: ma] yadi mitratvam sarhketarh pūrvakar [kh: (?)] ca yat | 196 Il 
tenācaksva [k, kh: -caksa] kramam * * jfíatvà caiva kulagamam | 

siddhadravyopacārāņi [k: -dravyāpacārāņi] brühi devi kulakramam || 197 Il 

bhavatam bhavate [kh: bhavatam] kirtih kramasyārādhako hy aham | 

samayacaranam yādrk [k, kh: yaddhak (?) ] pārayāmi na cānyathā || 198 Il 

lingam [k, kh: linga] visarjayisyami tvadtyajnam [k, kh: — jūā] karomy aham | 

yathā [k, kh: yathe] sa [k, kh: ma] pašcime marge paramparyavyavasthita || 199 II 

tan [k, kh: te] caham püjayisyami ādibhūtān [k, kh: -tā] gurūn [k: gurus] ca yan [k: ya; kh: ye] | 
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As in this version of the myth, much of the dialogue between the god and 
the goddess reported in the KuKh takes place while the goddess is still in the 
Linga. Here the goddess tells the god to abandon his form with five faces which, 


as we have seen, is that of the androgynous Svacchandabhairava who, as the god 
of the Siddhāntāgamas, i is Sadāšiva whose faces utter all the scriptures in general 


and, in particular, the Šaiva Agama.! Sadyojāta, who is($adāsivaismwesterm face, is 
the one who utters the Kubjika Tantras of the western tradition.” Authorized and 


instated as the First Siddha by the grace of the goddess’s Command, this will be 
his task: 
The venerable Khagesi said: "Give up the ash, the matted hair 
and the form with five faces. Give up the bones and skull and (all) else 
that is artificial. Give up (the practice of ritual) gestures, the Moon and 
the sacred thread. Give up the bull and the Ganges. Give up (your) 
spear and the great serpent, the ascetic's staff and, O god, the garland 
of severed heads and the skull. Accomplishment (siddhi) (can only be 


found) in Kula, Kaula and the Western (transmission) of Sadyojata. O 


Sambhu, the one who bears the form of Sadyojata has one face and 
three eyes. Our condition as the Yoni (bhagatva) arose out of the 


previcvs GIBT hat is the Cave of this tradition (anvaya) and 
its teaching (vicāra) is the Srrmata."* 


Sarnkara (was made) whole (avikara) by the gaze of the 
goddess that fell (on him). Satisfied by supreme bliss, Hara also 
abandoned his own Linga and there arose the form of Sadyojata, that 
is, the One-faced Bhairava: (205-210) 


yad viruddham idam [k, kh: yadi rüddhamidam] kaule matabahyam visesatah | 200 Il 

tat sarvam ca tyajisyami [k, kh: tyajayisyami] nirvāņe 'bhyāsayāmy aham [k, kh: nirvano-] | 

lobho [k, kh: lobham] madaš [k, kh: madam] ca mayadya [k, kh: -dyam] nastam me 
sarvabhavatah | 201 II 

ahamkaram mamakaram dvabhyam [k, kh: à-] vyaptam jagattrayam [k, kh: jaga-] | 

dambhādikam ca tyajisyami kamam krodham visesatah || 202 I 

anvayam vinayam [kh: vinaye] kaulam idam adya [k, kh: kaule daravimadyam] vinirgatam | 

tat sarvam pālayisyāmi prasadam [k, kh: prasadam] kuru kaulini [k: -ni] \| 203 II 

Samkaralapitam [k, kh: Samkaro-] šrutvā divyalingā kumārikā | 

tejomahatmahālingāt [k, kh: tejomaham-; k, kh: -ligāt] khagešī vacanam [k: vacana] abravit [k, 
kh: vravit] || Ibid. 16/196cd-204. 

! See Dyczkowski 1988: 31ff.. 

? See Dyczkowski 2004: 178. 

? The goddess is alluding to her relationship with the previous Kaula tradition to which she refers 
as the Siddhakula. 

^ We shall see in the last chapter of this introduction that the Srimata is at once the name of this 
tradition, its teachings and the scripture. 

> §rikhagesy uvāca 

tyaja bhasmam jatajiittam yad rüpam vaktrapaficakam | 
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The venerable Bhairava said: "O goddess, have compassion on 
me. I am Bhairava who has come before (you). O lord (prabhu),' 
impart the Kula liturgy of the Command (ajfía) (to me) — burst apart 
the Linga! Reveal yourself according to your own true nature 
(svabhāvatah) as the greatly sacred Ocean of the Yoni.’ 
Accomplishment (siddhi) has come forth from there." 

The venerable (Khagesi said: "(The Linga has) one foot 
(ekapada — i.e. E).’ It is located in (the midst of) three energies and is 
adorned with the qualities of the,three, measures. (In five nights), O 
lord, I will burst apart the Linga. I will reveal myself and I will tell 
you (the teachings of the) Kula." (211cd-214ab) 

In the meantime, once the goddess had crossed over the most 
excellent Yoga and once the fifth night had passed, she emerged from 
the-middle of the Linga. (This took place) in an auspicious (Siva) 
-month-on the auspicious (siva) eighth (day of the lunar month) at the 
-end of the middle of the night." She has the form of a sixteen (year-old 


girl), is dark blue and red and has three eyes. She laughs subtly and is 
adorned with: six faces. She has twelve arms, a crooked form and faces 
downwards.? (214cd-215) 

The mass of radiance from (her) garland is associated with 
the letters (of the Mālinī alphabet) beginning with Na and ending with 


kankālam [k, kh: kamkaram] ca kapālam ca tyajanyad [k, kh: -nyarh] yac ca krtrimam M 205 II 
tyaja mudrās tathā candram tathā copavītakam [k, kh: go- -kam] | 

tyajasva vrsabham gangam [k, kh: ganga] tyaja s$ülarn mahoragam M 206 II 

khatvangam ca tathā deva mundamalam [k, kh: -la] kapalakam | 

bhavet siddhih [k, kh: siddhim] kule [k, kh: kulai] kaule sadyojāte tu pascime || 207 ll 
sadyarūpadharah šambho ekavaktras [k, kh: -vaktram] trilocanah [k, kh: -nam] | 

asmākam tu bhagatvam hi pürvam [k, kh: pürvva] siddhakulodbhavam [k, kh: siddhi-] || 208 II 

sā guhà anvayasyāsya vicāras [k, kh: -ram] tasya $rimatam [k, kh: — matam] | 

devyādrstinipātena samkaro “vikaro ‘bhavat [k, kh: bhavet] || 209 Il 

paramānandasamtrptah [k, kh: -pto] svalingam [k, kh: svacalingam] tyajate harah [k, kh: hara] | 
sadyarüpam [k, kh: sadyo-] tu samjatam ekavaktram tu bhairavam M Y Kh (2) 16/205-210. 

' Concerning this way of addressing the goddess, see note to MaSt line 38. 

? See above, p. 21. 

? See KuKh 3/13-14ab and note and also ibid. 3/49. The letter E has the shape of a small 
downward-facing triangle which is likened to a person standing on one foot. It represents the 
Linga which is the core of the goddess's mandala. It consists of three measures (mātrā). The 
syllable AIM, which is the sonic form of the goddess within the Linga, consists of three and a half 
measures. The symbolic significance of the measures (mātrā) of the utterance of the letter and the 
syllable will be discussed in the following chapter. See below, p. 381 ff. 

“Cf. KuKh 6/87cd-88. 

> The form of the goddess with six faces is the one preferred in the KuKh. It is described there in 
chapter twenty-nine. 


THE MYTH OF THE GODDESS 193 


Pha and, endowed with the fifty rays (of the energies of the letters), 
she is marked with a garland of flames, has light brown, dishevelled 
hair, and loves snakes. She (also has other forms with) two or six arms 
and, beautiful, sits on five ghosts (paūcapreta).' In the left hand (she 
holds) a skull and (in her other) upraised hands (she holds a) noose 


and spear. Crooked (kutilā), her body grey (dhūmra), she is Camunda, | 

i int (si mm This Vidya, of many forms, 
is the woman (bhāmā) who resides within the Triangle. Such is the 
visualized form (dhyāna) of the goddess, the deity calledggsemmgesi 
(215-221ab) 

Having split apart th and come forth, she moves 
mountains. She came forth within the heart, her radiant energy 
extremely intense and very hard to bear. Bhairava was pierced then by 
an intense descent of the energy (of grace)mtsietipātaymPenetrated by 


' These are thei IS SSS OSI SIS BMS, they are the gods, 
Brahma, Visnu, Rudra, Isvara and Sadāšiva. These will be discussed in due course in chapter 
three. 
? $rībhairava uvāca 
karunyam [k, kh: kariinyam] kuru me devi bhairavo ‘ham purāgatah | 
ajnakulakramam brūhi lingasphotar kuru prabho || 211 |I 
atmanam daršayet [k: ātmādaršana mam; kh: ātmādarša *mom] devi yat svaktyam [k, kh: -ya] 
svabhāvatah [k, kh: — tam] | 
yonyarnavam [k, kh: -va] mahadivyam siddhis tasmād vinirgatā || 212 II 
Srikhagesy uvāca 
ekapadam [k, kh: -pādas] trisaktistham trimatragunamanditam [k, kh: trimatrar-] | 
caišāna [k, kh: cašāna tu] lingasphotam [k, kh: limsphotam] karomy aham | 213 II 
prakatayāmy ahar cātmā kulam te kathayamy aham | 
etasmin antare devi taritvā yogam uttamam || 214 || 
vyatīte paiicame [k, kh: — mam] rātre lingamadhyad vinirgatā | 
šivamāse [k, kh: — mage] Sivastamyam ardharātrāvasānatah || 215 |l 
dvirastavarsamākārā [k, kh: -varsākārā] šyāmā [k, kh: syama] raktā trilocanā | 
īsaddhasitamānā ca vaktrasatkavibhūsitā [k, kh: -satkamvibhüsitam] || 216 Il 
bhujadvadasakopetà [k, kh: bhujādvādašakopetārh] vakrarūpā adhomukhī [k, kh: madho-] | 
sragdāmadhāmanicayā [k: sradāmadāmānicapā; kh: -dāmānicayā] nādiphāntāksarayutā [k: rādi- 
; k, kh: -yutam] W 217 Il 
paūcāšatkiraņopetā [k, kh: -tam] jvālāmālākulānkitā [k: -mātā-; k, kh: -kulankitam] | 
isatpingalakesabha [k, kh: -bhārn] muktakešā ahipriyā [k, kh: -priyam] || 218 11 
dvibhujā [k, kh: -jam] sadbhujā [k, kh: satbhujam] ramyā [k, kh: ramyam] paficapretopari [k, kh: 
padma-] sthitā [k, kh: -tārh] | 
vāmapānikapālasthā [k, kh: -stham] pasasiilakarodyata [k, kh: -tārh] || 219 Il 
kutila [k, kh: -lam] dhūmravapusā [kh: dhūta-; k, kh: dhūmavapusām] cāmuņdā [k, kh: 
camundam] siddhayoginī [k, kh: -nim] | 
trikonante sthita [k, kh: sthitam] bhama [k, kh: -mam] vidyeyam bahurūpiņī [k, kh: -nun] || 220 Il 
dhyānam evamvidham [k: -dha] devyah [k, kh: devya] khagešī nama devatā | 
YKh (2) 16/211-221ab. 
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(that) divine energy, the god rolled around (/uthate) on the ground.’ In 
this way, when he regained consciousness (labdhasamjia), Bhairava 
felt embarrassed (savrida). Similarly, when the goddess with a 
crooked face (kutilānanā) regained consciousness, she too was 
embarrassed (salajjā). Kuješvarīs neck was bent (vakra) and she 
averted her gaze downwards. At that moment (the goddess) Vakrika 
became the aged MAMAMAN In the Western Cave, she became the 
mistress (amans) in the western tradition.” (221cd-225) 


We shall see in chapter seven that, in consonance with her roots in the 
Cinikaniiamuas) the goddess hasqgimegmem as a child and as a young and old 
woman. In this context, in her first form she is the Virgin (Kumārikā) in the 
Linga. She is a young woman when she emerges out of it. Finally, she becomes a 
i i i marked 

by the signs of possession (in his case) and the ‘embarrassment’ that heralds union 


and with it thasmmsmussionofespinitumispoNwWeES 


Then the god Bhairava, who bore the form of Sadyojāta 
(sadyarūpa), shook. He leapt up by the power of knowledge and 
rolled around (/uthate) again and again. The god, intent on the ritual 
(karmanah sanmukhena), secreted blood from the navel, Linga and in 
the Cave. Then he became Bhairava, the abode of blood, in the 
sacrifice (yajfia). (Thus) Bhairava bore the form of Sadyojata 
(sadyarūpa — the Immediately Born).* (He was) Sadyanatha, the first 
(ādi) Bhairava in the lineage of Siddhas beginning with Sadya. He 
acquired the conventional name (samketa) ‘Mitra’ and was then 
Bhairava of the divine Command. He was freed from the fetters of 
Karma and the Kaula Command was set into operation.* (226-229) 


! Cf. KuKh 5/33-34 and notes. 

? cālayet parvatān merulingam [k, kh: marulinga] sphotya vinirgatā [k, kh: -tam] || 221 I 
hrdaye [k, kh: — yam] yāvan niskrāntā [k, kh: — nnikrüntam] tīvratejā [k, kh: -tejam] suduhsahā 
[k, kh: -saham] | 

tivrasaktinipatena [kh: * vrasakti-; k, kh: + na] tada viddhas tu [k, kh: vidvastu] bhairavah [k, kh: 
bhairava] M 222 Il 

luthate bhūtale devo avisto divyašaktinā | 

evar sa [k, kh: sa] labdhasamjfias tu savrido bhairavah sthitah || 223 | 

devyapi [k, kh: devipi] labdhasamjna tu salajja kutilanana | 

adhomukhakrtā drstir vakragrīvā [k, kh: -piva] kuješvarī || 224 I 

tatksņāj [k, kh: tatah-] jayate vrddha mahantāryā [k, kh: -taryam] ca vakrika | 

nāyakī pašcimāmnāye samjata pascimam guham | YKh (2) 16/221cd-225. 

? See note to KuKh 6/87cd-88. 

^ tatah sa [k, kh: tatastam] kampate devo bhairavah [k, kh: -vo] sadyarūpadhrk | 
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The venerable goddess said: “By virtue of (your intense) desire 
to achieve (this) in (our) friendship, I have given (you) the 
accomplishment of the ommaan O lord of the gods, 
your (Command now) shines radiantly; (this is) the truth. (It is indeed) 
the truth, it is not otherwise. Endowed with theSmipiympameuSonmmand) 
abandon (all) thought born of Maya. O Kujisa, I have made you into 


By virtue of the Command your name is this And I, O 
god, am ŒA and I am always endowed with your (same) 
attributes. In the Western tradition (pašcima) worship takes place 
CIETUSI From today onwards 
theglimeagentalimp) worship of the couple (will be) along with me. You 
and I have the „which is thegimmuonuispiuue. dieceza 
(GIS 230-232) 

Generate the fame (which is the energy called the) Nameless 
(Anāmā) and authority in theqsimgsaenedaseates O Giai along 
with me, you are the(fgademmuyateimded lm Now you will 
possess knowledge that has not been seen or heard (by the senses). It 
is the knowledge announced in the past and brought down (to earth) 
by Gia O Bhairava, you have taught its inner” reflection, 
(whereas) my knowledge is (revealed) by the Command and is the 
Kula liturgy (krama) which is the (ARA) O god, the (liberated) 
skyfaring state arises by worshipping (that one reality whose) body is 
without stain. You argand, ever free, you are 
not bound by Karma. The murderer of Brahmins, women and cows, 
the thief, one who sleeps in the teacher's bed (with his wife) and those 
other extremely cruel people who commit very terrible sins, as many 
as a heap as great as Meru in this ocean of fettered existence, are free 
from all sins by just remembering you."* (230-240ab) 


plavate jfianasamarthyàd [k: -rthyā] luthate [k, kh: lū-] ca muhurmuhuh [k, kh: muhu-] || 226 || 
rudhiram ksarate devah [k, kh: devo] karmanah sanmukhena [k, kh: karmana samukhena] (?) tu | 
nābhau linge guhayam tu tadāsau [k, kh: tadako] rudhirālayam | 227 Il 
samjato [k, kh: -tam] bhairavo k, kh: -vam] yajūe bhairavah [k, kh: -vo] sadyarūpadhrk | 
sadyādisiddhasantāne [k, kh: -siddhisantanam] sadyanathadibhairavam | 228 Il 
labhate mitrasamketam [k, kh: -ta] divyājūābhairavas tadā | 
muktas tu karmapāšais tu kaulājñā ca pravartita || YKh (2) 16/226-229. 
' See chapter three concerning the sacred seats and their development to six. 
? MS Kh: 'subseguent'. 
*Srīdevy uvāca [4 k: missing; kh: Sridhy i ūvāca ] 
sphurate tava deveša satyam satyam na edebat I 230 nl 
trisuddhyā [k, kh: -ddhi] cājñayā yukto vikalpam tyaja māyājam [k, kh: mayajam] | 
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We bring this chapter to a close with a simple, salutary observation. 
Bhairava craved the goddess's grace because he wanted liberation. And this is 
what he achieved or, to be more precise, he discovered he already possessed. But 
what is more important is that he thereby became a source of liberation for others 
— a boon he never asked for but which is in actual fact the greatest of them all, 
because it is for everybody. We also find out in this way the reason for the god”s 
distress — why he was ‘enveloped in Maya’ and why this covering of ignorance 
was removed. It was not for himself. It was for us. The goddess kept telling him 
that he was already pure and liberated. But Bhairava did not fall into the trap of 
pride. He humbled himself, although he was already Bhairava and could never 
have been otherwise. He humbled himself and thereby became even greater 
because in his humility he received the grace that, transmitted through the lineage 
of Siddhas, is meant for all of us. 


ajfiasiddhas tu [k, kh: -siddhistu] yogindrah kujīša tvam krto maya M 231 Il 
tavedam [k: tevedam] ajfíaya nama [k, kh: + nu] mitranandeti visrutam [k, kh: -tah | 
aham ca vakrikā [k, kh: cakrika] deva sada tvaddharmadharmini || 232 | 
yugmabhede bhavet pūjā tvayā ca mama pascime | 
adyaprabhrtir [k, kh: -prabhrti-] olīnī yugmapūjā maya saha || 233 Il 
tava mamaikyasadbhāvam ajaramarakam padam | 
kuru kīrtim anamam [k, kh: -nanam] tu pīthasatke 'dhikarakam | 234 ll 
siddhanātha mayā saha [k, kh: sā] nāyakas tvam [k, kh: -stva] kulakrame | 
adrstam asrutam jfianam idānīm te bhavisyati [kh: bha * syati] || 235 II 
prāk sücitam [k, kh: prakastucitam] ca yad [k, kh: ya] jūānarn adinathavataritam | 
tasyāntaravicāram [kh: tasyottaravicaran] tu nirnitam [k, kh: nirnnitam] tava bhairava || 236 || 
khecaratvam bhaved deva āliptāngaprapūjanāt [k, kh: alipta * pra-] || 237 I 
sarvātmā tvarh sadā mukto [k: mukta; kh: muktam] na te karmanibandhanam | 
brahmagnah [k, kh: -ghna] strigavam hantā steyī và [k: dā] gurutalpagah || 238 Il 
anye krūratarāh [k, kh: -rā] papà merurasipramanatah [k, kh: — natah] | 
ye [k, kh: ya] kurvanti mahāghorā etasmin [k, kh: sthāsmin] bhavagarnave [k: bhagavarnanai; 
kh: bhavarnnane] || 239 II 
tava smaraņamātreņa mucyante [k, kh: -te] sarvapātakaih [k, kh: tarvva-] | 
YKh (2) 16/230-240ab. 


The origin of the goddess Kubjikā, the teachings and their transmission are 
all the result of the power and transmission (samkramana) of the Command 
(ajfia). The major transformations and empowerments that occur to both the god 
and the goddess and, indeed to the entire world in which the myth unfolds, are due 
to its power that is so extraordinary that even they are astonished by its marvelous 
effect. Accordingly, directly after the narration of the myth in the KMT, Bhairava 
launches into an exposition of its nature and function and harkens back to it 
throughout the KMT. In the same spirit, the later Kubjikā Tantras, elaborating the 
theology and symbolic representations outlined in the myth, similarly repeatedly 
focus on this concept. Indeed, it is a fundamental feature of the teachings of the 
Kubjikā school where, although not peculiar to it, it is elaborated much more 
extensively than elsewhere. 

This term is very common in the contemporary vernaculars, as is its 
synonym ddesa. When leaving, a junior may ask his senior for his 'ājāā' i.e. 
permission to do so. Or the junior man may ask his senior what he wants him to 
do by requesting him for his 'ājūā'. In a more sophisticated sense, a disciple will 
ask his or her spiritual teacher for his or her ājñā or ādeša as the devotee would 
the deity for grace. Gorakhnathis especially request Gorakhnatha, their teacher 
and deity, with great emotion to give them his 'adesa' or 'ājūā'.' The analogy is 
with a king's command or his royal consent. For example, the Brahmin Kālidāsa 
who copied the Ambamatasamhita, a Kubjika Tantra, for king Jagajjyotirmalla says 
in his colophon that he did this at the command — ājūā — of the king.” We may cite 
several examples of this non-technical use of the term. The Kashmiri Saiva 
Somananda says he wrote his Sivadrsti at the command of lord Siva. Similarly, 
Abhinava introduces the eleventh chapter of his TĀ with the statement: 'we will 
now discuss the Path of the Forces according to Lord Šiva's command 
(sambhavajna)'. Although many of the notions associated with the term ājūā — 


' One wonders whether this usage is not a trace of the precursors of the Gorakhnāthis association 
with the Kubjika tradition. Apart from obvious doctrinal continuities with the earlier traditions that 
still need to be carefully analyzed, there seem to be several such traces that indicate that they are 
the transformed remnant of an earlier Tantric or Kaula tradition. For example, Gorakhnāthis 
address th Šrīnātha is also the speaker of the later 
"Kubjikā Tantras and figures as the form of the deity who teaches the Kālīkrama: Indeed, the very 
term 'nātha' is emblematic of their earlier associations. 

? tasmin avasare viprah (vipra) kālidāsas tu (-dāsasya) dhimatah | 

ajnam ādāya kuto (kutu) no manthünam pürnalikhitam (-lekhitam) | Final scribal colophon of the 
sole manuscript of the AS (fl. 120a). 
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literally "command" or 'permission' — are fundamental to the metaphysical and 


theological presuppositions of other Tantric traditions (especially the Kaula ones), 
in other schools it does not generally signify much more than its literal meaning 
conveys, which is simply 'command' or ‘permission’ and, by extension, ‘decree’ 
and *will'. A common example we find in the Tantras of all these related schools 
is the expression 'this is the command of the goddess / god”, that often concludes 
a teaching. In the same spirit we are told in the BY that it was taught at the 
command o 


The word appears in this simple, literal sense in the Kularnavatantra. The 
teaching of this Tantra MM the command in 
this context means hardly more than “inj i no deep metaphysical nature is 
attributed to it. The ‘accomplishment of the command’ (ajfiasiddhi) simply means 
the fulfillment of the injunctions of the scriptures and the teacher.” It is not 
equivalent in the KT, as it is in the Kubjika Tantras, to liberation. Despite the so- 
called transgressive modalities of Kaula rites, the KT unambiguously preaches the 
observance of the precepts. There the god instructs clearly that: 'the cause of 
Kuladharma, O Kulešvarī, is not consecration, not mantra, not study of the 


scripture and the like;gitsissrightseonduety(sadacana)s 
* One should 


practice Kaula ritual in accord with theļieashensuommaneti The disciple should 
bow to the teacher and refrain from considering whether the teacher's command is 


right or wrong.” Similarly, Abhinava refers to the Ūrmikaulārņavatantra, a 

as saying that the teacher's special characteristic is that his 
command (ājūā) should not be ignored or doubted even at the risk of one's life. 
The true teacher is one who reveals the Kula initiation, Kaula scripture and 
knowledge of reality.’ Indeed, the Ūrmikaulārņavatantra' repeatedly stresses the 


! In the same way, I have uttered the Tantra worshipped by Bhairava previously in the Kali 


Age certainly at Srikantha's command. 


tadvad eva [k, kh: evi] mayakhyatam tantram bhairavapūjitam [k, kh: -tah] M 

kalau pura na samdehah [k, kh: sarndeha] šrīkarnthasyājūayā [kh: -yārh] tathā | BY 1/99cd-100ab. 

? This (teaching) is accomplished by (following) the command. By misconduct it is 
destroyed. By observing right conduct there will be truth and the accomplishment of the command. 


° KT 11/98. 

* KT 12/82cd. 

> §riguror ājñayā devi kulapūjām samācaret | KT 6/15cd. 
° KT 12/110ab. 

7 TA 15/588cd-589. 
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supreme importance of the teacher's command. Without it, there is no virtue 
($reyasarhpada) in th RAA For the good disciple the teacher's command is the 
supreme spiritual means (sādhanā).” He is eager to observe his teacher's 
command,’ and delights in the bliss he experiences by observing the command of 
the teaching (krama) mediated through his teacher. The 

similarly teaches that one who follows the command of the teacher and the deity 
finds peace. Again, according to the TS, the teacher himself possesses the 
authority he has by Siva's command and it is through that that he passes it on to 
his disciple, the next teacher, so that he too may exert his authority in the same 
way.' The Jayadrathayamala prescribes that the disciple can begin his practice of 
mantra or worship the deity only after he has been given the permission (ajfía) to 
do so by his teacher." One reason for this, according to the Brahmayāmala, is that 


! Unfortunately, none of the references drawn from this Tantra found in the Kashmiri Saiva texts 
can be traced in the manuscript I have consulted (see bibliography), but this may well be because it 
is not complete. 


> kramàjfiánandananditam || Ibid. 1/99d. 

* [n this way, one who obeys Bhairava's command attains peace. 

7 The teacher says to the disciple who is receiving the consecration that will make him a teacher as 
well: 


“You who are on the path of grace (should) always give initiation (to your disciples) and 
explain (the scripture). From today onwards, assume authority by Siva's command." Then, having 
lifted (him) up and taken hold of his hand, he causes him to enter the mandala. Once he has gone 
down on his knees and worshipped Bhairava, O lord, (the teacher) says (to Bhairava): *He has 
thus been consecrated by your permission (ajfia). (Now) on the teacher's path he should exert the 
authority that has come with the Krama, along with (the other) teachers, over those who obey your 
command." 


anugrahapathasthena [kh: -pa * sthena] dīksāvyākhyā sadā tvaya | 

adyaprabhrti kartavyam adhikaram šivājūayā [g: si-] | 

utthāpya hastam [k: haste; kh: hasta] sarngrhya [kh: sagrhya] mandale tu pravesayet |l 
janubhyam dharanim gatvā sampiijya [k, kh: -jyā] bhairavam tatah | 

vijūāpya bhagavan [k, kh: -van] hy evam abhisiktas tavājūayā |l 

dcaryapathasamsthena [kh: -sasthena] tavajfianuvidhayinam | 

kartavyam [kh: -vya] yat kramaydtam adhikaram tu desikaih || TS 9/507cd-510. 

** Once he has obtained the command from the teacher's mouth he is thus the lord of adepts and 
then, observing (his) vow, he should, O goddess, begin the practice of mantra. 


pascad [kh: pašcā] vratayukto [kh: -to] devi mantrasadhanam ārabhet | JY 2/52/44cd-45ab. 
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mantras originate from the teacher's mouth and are accomplished by his 
command.' The Nihsvasatattvasamhità explains that all mantras are under the 
teacher’s control and carry out his command.” One should never disobey the 
teacher’s command? or that of the deity* but must respect and venerate it as the 
Kula scripture The Kaula consort in the same way follows the teacher's 


Then having worshipped the teacher, he should ask for the teacher’s command again, and 
once he has obtained the command in the proper way, he should offer sacrifice. 


purah] |1 
labdhanujiiatha vidhivat tato yajiiam [k, kh, g: yajfía] samācaret | JY 3/7/152cd-153ab. 


The excellent adept who has obtained the permission (to do so) should then begin (his) 
spiritual practice. 


labdhajnah sadhako [k, kh, g: -ke] varah pašcāt sadhanam ārabhet || JY 3/10/44cd 


Then, O goddess, once he has consecrated his mantra, he should offer (it). O goddess, 
(the teacher) should give the command to him (to undertake) the work of the spiritual discipline of 
mantra. 


abhisicya tataš cāsya mantram devi samarpayet | 
ajñām asmai daded [g: bharad] devi mantrasadhanakarmani [k: mantram-] M JY 3/13/67. 

The great mantras, accomplished by the command and well linked to the syllables of the 
(root) Vidya, abide by the hundreds and thousands in the teacher’s mouth. 


ee [k: vamtasusamvađaha] nels Ea [k: -tā; kh: tahi I 

BY 49/7 
Once he knows the essence of the phonemic energies (mātrkā), the teacher can destroy 
the fetters. All his mantras are under (his) control and, impelled (by him), they all carry out his 
command. 


2 


jūātvā 1 mātrkasadbhāvari gurur bhavati pasaha || 
> The JY says with reference to the teacher that: 'one should never transgress (lit. ‘cross over) his 
command or his shadow.' 


Similarly, the DP says with regard to the teacher: one should not transgress (his) command; 
(rather), one should offer one's vital breath to him. 


ajnabhango na kartavyah pranams [g: prāņā] tasmai pradapayet | DP 5/84ab. 
a Typically the JY teaches: Therefore one must wath all effort carry o 
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command.' To contravene the command (gumvajmablampgaü)sis a very great sin.” 
Due to that the disciple looses the power of the command (Gjfiülliümi)e Just as the 
mantras a bad disciple utters are averse to him, similarly the command he received 
from his teacher looses it radiance.’ 

In this sense the ‘command’ is more than just an order or permission, it is 
the power the deity possesses and, by extension, the one the teacher has also. As 
such it has, in a way, an independent existence of its own. As a spiritual power in 
itself, it may be also transmitted by means of mantra or Yogic practice.* When the 
word is used in this way, as a sign of its special technical meaning and 
significance which, as we shall see, is most extensively developed in the ambit of 
the teachings of the Kubjika Tantras, I translate this important term as 'Command' 
with an initial capital letter. 

The general sense of the word can easily make the transition to its more 
technical sense. A deity may command that something or other take place.’ That 


! gurvājūāsuvidhāyinī | ŪKau 2/154b. 


* For example, a Kaula mudrā (which in this context is a type of yogic practice rather than a ritual 
gesture) taught in the ŪKau (2/113ab) is said to bestow the fruit of the accomplishment of the 


? We may cite the following as an example: 


Bringing there an unblemished (corpse), the most excellent out of (a selection of) a 
hundred youths. O god, placing that in the middle, adorned with all the ornaments, the man should 
sit on his chest with arms upraised and repeat mantra until that corpse begins to shake and make a 


terrible noise. Then (the adept) says: “the leader of Hiranyapura (the City of Gold) has been 
caught." ÜsamsthatsingzofsthesVetalas, Why have 


you made fire-offerings to the pervasive lord?” Hearing this, the most excellent of adepts 

(rendra) without distress, should say: “Assume perpetually the imperishable condition made of 
gold. Stand firm! The goddess of the gods has now given you the command.” Then, having heard 
this, the Vetala turns to gold. 


tatráksatam samānīya [kh: -yam] yuvanam ca šatottamam |l 

tam devi madhyagam krtvā sarvalamkarabhisitam | 

tasya vaksasi [g: vaksyami] samrüdha [g: -dharh] ūrdhvabāhur [k: -vākur; g: ūrdhavāhu] japen 
narah |I 

tāvad yāvat prakampate [g gh: -peta] tam Savam ghoranisvanam [k: ghoramisvanam] | 

tadā vadaty asau [kh: vahatyasau] labdho [all MSs: lubdha] hiranyapuranayakah [k, kh, gh: 
dviranya-] M 

so ‘ham vetālarājānah [g: -nam] kim āhūtas tvayā [g: -hutamtvaya] vibhoh | 

evam Gkarnya virendrah [g gh: -dro] tarn vadeta [k, kh, gh: tava deva] avihvalah [g: su-] || 
aksayatvam [all MSs: aksayas-] hemamayam [k: -maya; kh g: mayo; gh: mayī] sada samgrhna [k, 
kh, g, gh: -grha] eva hi | 

tisthasva devadevešyā dattājūā [k: -jfía] tava sampratam |l 

evam ākarņya vetālo sauvarno ‘sau bhavet tatah | JY 3/14/242cd-247ab. 
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this happens is at first attributed to the power of the deity, but the door is open to 
attribute it to the command itself. According to the Jayadrathayāmala, the 
goddess bestows the command of authority in the sacred seats.' By the time the 
Devipafícasataka was written the Command is understood to be an abstract 
principle. (RHGS#UE(EOUdESS|SEHASNB HaiavaNOMNENNORIEMESEAE here he will 
find the (gralytraditiom(uvkhāgama)ofītherKālīkramayand the ‘Command of the 


present will give fruit in the future"? The Kalikrama exists because the Command 
is present in this world.* According to the UKau, it is the Kaulika Command 
embodied in the Kālīkrama. ^ The Command that comes from the lips of the virgin 
who embodies the goddess is itself initiation into th€§¥@gimikfamal The disciple 
is impelled through the progressively higher stages he must pass through in the 
course of his initiation by the power of the Command, until he reaches the most 
intense form o * The fetters that bind the aspirant are loosened. 
He experiences possession by the deity and exhibits the signs of attainment in the 
course of his initiation by the power of his teacher’s Command.’ The same 


i „puhe sarvāšrite caiva adhikarajfadayika || JY 4/64/68cd. 
* gaccha šrī-uttararh pītharh yatra cāsti mukhāgamam | 
tadājña vartamānasya bhavisyati phalapradā [k, kh, g: -pradam] || DP 1/47. 
I worship the goddess Sarnhārakālikā as is proper; then the command being present here, 
this great Krama (is as well). 


pūjayāmi yathanyayam devyam [devya-] sarnhārakālikām [-kā] M 

tadajna vartamānīha [-ham] bhūtvā kramam idam mahat | KS 4/8cd-9ab. 

a This is the truth: the Krama tradition, the teaching of the Yoginikrama, the great treasure 
of the Kaulika Command, is all in the teacher's mouth. 


iti satyam kramāmnāyarh VT | 
Or else, O mistress of the worlds, a virgin is the chosen deity. The Command that comes 
from her mouth is initiation in to the Yoginīkrama. 


athavā bhūvanešāni kumārī istadevatā | 

tanmukhād (-mukhā) nirgatā ājūā sā dīksā yoginīkrame || ŪKau 2/167. 

: Make food offerings in due order to the supreme Brahma and to Bhairava intensified by 
all things, right up to the most intense form of grace, which is the power of the true teacher's 
Command. 


nivedyet param brahma bhairave sarvabrrühite || 

atrvrasaktipāte ca [na] sadgurvajnabale kramāt | ŪKau 2/215cd-216ab. 

pracalati [-calamti] mahāpāšam āvešam [-pāšan-] tasya jayate |1 

ananda [anamdo] udbhavah [hrdbhavah] kampo [kapo] nidrā ghürmis tu paūcamī | 

tattvaviddhasya [tatvavidvasya] deveši paficavasthà bhavanti hi || ŪKau 2/231-232. 
Concerning these five states (avasthā), also called ‘signs of attainment’ (pratyaya), see TA 

5/100cd-105ab and notes to KuKh 33/47. 
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(Rama Tantra)teaches that the(Sambliava Commando which, as in thegKübjikae 
Tantras, is thedaughesteiormeofsthes@ommandgshould be ‘uttered’ i.e. generated in 


the concluding part of the initiation.' This injunction implies, I suppose, its 
identity with the root Vidya. The teacher places the neophant in the presence of 
the deity, fire and the teacher by the power of Srinatha’s Command.” In the 
eleventh or twelfth century, when the commentary by Pundarika was written on the 
Kalacakra Tantra, it was well known that a sophisticated metaphysical identity was 
ascribed in Saiva Kaula circles to the teacher's Command. Just as Pundarika 
consistently criticizes all other Šaiva Kaula doctrine whenever he can, he finds fault 
also in the view that liberation is attained by the power of the teacher's Command. 
This, he maintains, is purely phenomenal. It is devoid of spiritual power.* If 
liberation were to be attainable by the teacher's Command, the Buddha would not 
have taught that it is attained by profound spiritual concentration (samādhi).* 

The Command is not only a soteriological principle; it is also a cosmic 
power. The two aspects operate together. According to the NTS, an early Saiva 
Agama, the world orders or corresponding series of metaphysical principles are 
sustained and governed at the command (ajfía) of particular deities who, by virtue 
of their control of this power, possess the authority (adhikara) to do this. By 
virtue of this same power they may grace the living beings in the spheres over 
which they have been delegated at the command of the supreme deity? Thus 
Bhairava promises in the BY that he will grace the world by the power of the 


! tatah utthāya sahasā sàmbhavajfiam udirayet | ÜKau 2/255ab. 

? kulācāryeņa vai pascàc chrīnāthājūābalena tu | 

Sisyam tu dāpayed (lā-) devi devagnigurusamnidhau || ŪKau 2/260. 

> Puņdarīka writes: Therefore what purpose is served for those who desire omniscience by subduing 
wicked deities by the teacher's command which is worldly (sarisāradharmarūpiņī)? ViPra vol. 3, 91. 
Cf. above, p. 205, note 5 where a Vetāla is subdued at the goddess’s command. 

* Puņdarīka quotes the following from an unnamed source: In some places (it is taught that) the 
attributes (dharma) impelled by the command bestow liberation and so the Conqueror who teaches the 
path bestows liberation by means of the command. (But) if embodied beings were to be liberated by 
the grace of the teacher’s command, then the Compassionate One would not teach that liberation (is 
attained) by concentration. ViPra vol. 3, p. 91. 

"For example, we read in the Nihsvasatattvasamhita: 


Thus, O (goddess) praised (by all the gods); those (gods) Brahma, Visnu and Mahešvara 
have all gone to their place once the command was given to them. (But in reality) you are the one 
who graces the sages and all living beings. Authority was given first of all to the goddess. 


kkkt * tatas te tu brahmavisnumahesvarah II 


tvam anugrahakartā tu rsinam sarvaprāņinām || 
devyāyās tu tathā pūrvam adhikārah samarpitah | NTS MS Kh fl. la. 
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Command of the goddess's energy.' Theological conceptions continued to be 
associated with the Command. Thus, (according to the KT) the universemise 
sustainedzbyuthesGommandzoistheskioginīss The notion that the goddesssiseitie 
(Command which is fundamental in the dubjikastradition, althoughenotseommons 
is also found later in other traditions. One of the names of the goddesselyalitay that 
is, GEBERISUNHHER in the Thousand Names of Lalitā — the Lalitāsahasranāma- 
stotra — of the IRN, is COS). ^ In the cag, Siva 
proclaims that: 'In the beginning the eternal Command was born from my mouth." 
This Command, identified with the goddess, is the source of all scripture that she, 
by extension, embodies. Accordingly the LSNS calls the goddess 'the scripture 
that is her own Command'? The Nityasodasikarnava refers to the goddess as 'the 
treasure chest of the fourfold Command'.” According to the commentators these 
are the four Kaula traditions. Like Kubjika's tradition, all of them are a 
‘transmission of the command’ (ajfakrama) collectively identified with the 


‘goddess Tripura. It is this that makes the deity supreme. The Krsņayāmala, a late 
mediaeval Tantra, present Sams SSS d, as the KY 
'she is under the sway of Krsna’s command'^ 


Says: 
The term appears also in the twelve short (suras of the Sivajfianabodha. 
e Tamil Saiva Siddhānta tradition t 


According to th his important and famous text was 
originally part of the Rauravagama and is represented by the Sanskrit version that 
accompanies the Tamil text, but this is unlikely. The relevant sütra is the second one 
which reads: (Although he) is another because of (Siva’s) pervasive state he is not 
different from the agent who, by means of the Command he possesses (ajfíaya 
samavetayā), creates in accord with the karman of individual souls (their) world of 


, anugrahamı karisyāmi tavaham šakter [k, kh: Saktir-] ājūayā || BY 1/27cd. 
Constant salutations to all those Yoginīs by the power of whose Command the triple 
world is established. 


yāsām ajfiprabhavena sthāpitarh bhuvanatrayam | 
namas tābhyah samastābhyo yoginībhyo nirantaram || KT 8/50. 
> This is name 828. See Murty 1975: 174. 
“pura mamajna madvakrat samutpannā sanātanī | ee Eius E Murty 1975: 174. 
* caturājūākosabhūtāti. NSA 1/12c. 
O mistress of the gods, fair-faced one, the Western Tradition is the transmission of the 
Command. 


pašcimāmnāyar [k kh: -ya; gh: -mā * ya] deveši Gjnakramam [k: -krama; gh: -cakra] varānane | 
CMSS 7/42cd. 
* vathā krsnasvarüpà ca krsnājūāvašavartinī || KY 4/8cd. 


THE EMPOWERING COMMAND 205 


transmigration." According to the commentators, the Command is Siva’s energy of 
And this is essentially what it is according to the Kubjika Tantras, but 


instead of calling it the energy of consciousness (an uncommon expression in 
these texts), they refer to it as the energy of the Transmental (unmanisakti). This, 
essentially, is the empowering and purifying energy imparted by the deity directly 


or through the teacher. It liberates and bestows every form of accomplishment 
(siddhi) and worldly benefit (bhoga) to the one who receives it through initiation. 


As the KMT says: 'Both worldly benefit (bhukti) and liberation come from the 
Command. It accomplishes everything in a moment. One gets all that one wants, 
if (one's) devotion is unwavering'.* He who has received the Command in its 
"fullest form is no less than the deity itself: It is, in this respect, what other schools 
and the Kubjika Tantras themselves also refer to as r the 
So, the Command is said to variously be, as are 

grace and the 'descent of power', intense (tīvrājūā) or weak (mandajfia), as the 
case may be. The former is devastatingly powerful and brings about realisation in 
an instant. The latter is slow and works gradually, elevating the soul (jīva) who 
receives it stage by stage, merging it into progressively higher principles.? Indeed, 
it may be so weak that its purifying effect may be quickly undone by the 
formation of more binding impurity. A weak Command gives rise to equally weak 
and fickle devotion and with it bad morals. Most people in this dark Age of Strife 
(kali), especially now that we are approaching the end of it, suffer from these 
defects because in this Age, the Command is extremely weak. But these 
measures, the KMT warns, apply only in the fettered condition when the 
individual soul is still sullied with impurities, but as the KMT says: 'once purified 
in all respects, one should not consider whether there is 'much' or 'little' (of the 
goddess's transforming grace). One should not think of 'much' and "little" as 
superior and inferior or in temporal terms. The cause here is realisation 

(pratyaya)'.' And the ultimate cause of realisation is the Command. 


' anyah san vyāptitah ananyah kartā karmānusāratah karoti sarısrtim pumsam ājītayā 

samavetayā. 

* Nagaswami 1982: 75. 

> KMT 3/107. There will be occasion to discuss the importance of devotion further ahead. 

^ Bhairava declares to the goddess: "O Kujambika, he who possesses this Command is my equal." 
KMT 3/105ab. 

? All the aforementioned yogic powers (guna) certainly arise (within the disciple). By his resting a 

thousand (moments) and when merged, one hundred thousand. In that very (condition) beyond 

merger (/aydtita), he attains the supreme place, which is free of old age and death, by the power of 

the intense (form of the) Command. KuKh 33/50—51. 

* KuKh 31/135. 

7 KMT 3/102cd-103. 
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Nonetheless, even though the Command itself is purifying, the degrees in 
which it manifests depends on the purity of the recipient: the 'descent of power' of 
one who has been purified of his previous Karma is very pure. He quickly attains 
an intense 'descent of power. It is very weak for one whose body is full of 
impurity (mala)'.' The transmission of the Command from the teacher to his or her 
disciple serves to remove this impurity. This is the first step and the first form of 
the Command. Once the disciple has been purified he is ready to receive the 
transmission of the second aspect of the Command by means of which he receives 
the authority to be a teacher in his turn and transmit the empowering and 
liberating Command to his disciples. The KMT explains: 


The Command that graces the practitioner (sādhakānu- 
grahātmikā) of one who is intent on the practice of empowerment 
(samarthācāra) is said to be of two kinds. The Command of the 
foremost (adept) awakens purity. Then the teacher should bestow the 
Command so that (he may acquire) authority. He who is satisfied by 
just (the first form of the) Command alone and gives the Command to 
someone else is not happy here (in this world) and is troubled in the 
next.” 


A little further ahead we are told: 


The Command of Authority (adhikarajfia) is the first one. The 
order along with the transmission duly transmitted (sakramānu- 
kramena) from that time on one becomes a teacher.* 


But the Command is not just 'grace'. The Command in its fullest most 
essential nature is the supreme state itself. This, according to the Kubjikā Tantras, 
is the Sambhava state, which is that of Sambhu, that is, Siva himself. The tradition 
of the Kubjikā Tantras considers itself to be the best because it alone leads to this 
state.^ The word for 'state' in Sanskrit — 'avasthā' is feminine as is the word 


'Sakti' which denotes the god's spiritual power, embodied in the goddess, his 
consor SEE SA is divinity that is his 


! KMT 3/89-90ab. 

? KMT 3/108-110. 

* KMT 3/120-121ab. 

^ The KuKh (3/62) declares that: "The Western (Tradition) is Sambhava and so is above all others.’ 
Although, as we shall see in greater detail later, the Kubjika tradition repeatedly proclaims that this 
is the hallmark of its excellence with respect to other traditions and Kaula schools in particular, it 
is acknowledged to be the supreme state by others also. 
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infinite divine power through which he wills, knows and does all things.' 
Specifically, as the energy of the Command, it has two aspects, corresponding to 
the two aspects of the Command. The Command (ājūā) is the deity or the teacher, 
who is its physical counterpart. It is also the gracious consent, that is, the 
permission which grants divine authority as well as the enlightened consciousness 
transmitted from the deity through the lineage of teachers. These two kinds or 
aspects of the Command are two energies. is 
(EEST nl Rudrašakti, the Command of 
Authority, is the form the Command assumes initially in order to remove 
impurity. The teacher, or sometimes the deity directly, transmits this to the 
aspirant by looking at him with the ‘Gaze of the Lion’ (simhavalokana). A 


hallmark of thegggmsmiissigi) it is accordingly called the (BSHemmggonmeaon 
dzinnimiāsanaio Thus: 


Raudrī is the locus of theeomuguogeiīsn (Rot Kula, 


which is realisation (pratyaya) and the restraint (of impurity brought 
about by the gracious) Gaze of the Lion. (She is) the intense form of 
the Command (tīvrājūā), the radiant energy (tejas) of the (Sididilism 


' Kashmiri Saiva theologians call this. Bhairava's 'freedom' (svātantrya) | or 'independence' 

a thesimuitivesanmdscreutivesgemiusspzanuBSo! his pure conscious nature. The latter 
is the light of consciousness by means of which all things are made manifest, and the former the 
reflective awareness that the light has of its own essential nature and the forms made manifest 
within it through its power. Abhinavagupta explains that from the point of view of his own system: 


The aforementioned pure Light (of consciousness) is Bhairava's supreme (power and) 
glory. Apart from that one may discern there (for the purpose of instruction) (his) pure freedom. 
The Light is that which renders all things manifest, nor is the universe separate from it (otherwise 
it would not appear at all). It is indeed reality (sat) that manifests, (not an illusion). The truth is 
therefore this, namely, that the Supreme Lord, free of restraints, exhibits in this way in the Void of 
His own nature the play of emission and withdrawal. Just as earth and water, for example, 
manifest separately from one another (when reflected) in a stainless mirror, so do the modalities of 
the All within the one Lord of Consciousness. TA 3/1-4. 


Again: 


Theüidependenee EN of the Lord with respect to His being all things is that 
supreme creative intuition (pratibhā) (the wise) call the Goddess Absolute (anuttarā) Ibid. 3/66 


These formulations are entirely absent in our sources. Even so gtirespuratieissoneeprionmof) 
caas, in the triadic form of the energies of will, knowledge and action, a cardinal 
feature of this profound phenomenology, is evident in the (SggigmmamEENHSin general and in the 
We shall see that a major source of the conception of 
this triad for the Kubjika Tantras is the Tantrasadbhāva, which is an important Trika Tantra for 
Kashmiri Saivites also. 


208 INTRODUCTION 


which is the DTE of the Lion (imparted) by means of thegenenesss 


hen she rises through the channel of/Susummna along 
the axis of the subtle body. When she has passed through all the Wheels in the 
body and is fully raised and is in her fully expanded state, she rests within her 
own infinite being which is the very essence of the Command. In that state of 
profound rest she is CES :: is, 
merged within him. Then, the KMT declares that by its power the adept: 'sees all 
things before him and knows (them as they truly are)'."'In the highest stage of her | 
ascent Rudrašakti first reaches the abode of Rudra which the 
caki — the world of the pole star which is 'Fixed' or 'Stable' (both 
meanings of the word 'dhruva'). From there she rises to the summit of Kubjika's 


universe, where she herself resides in the form of the Command: 


Once she reaches the plane of the Place of the Command, she 
completes (her) work as she wishes. By (her) movement, she moves 
all things, including gods, demons and men, Brahma, Visnu, Indra and 
Rudra, along with the mountains, forests and groves. The yogi whose 
mind is immersed in that should pierce through ne EED 


- (dhruvasthàna).^ 


The cardinal characteristic of Kaula initiation is that the teacher imparts it 


by awakening in his disciple thefememgysonumddliHD which once aroused rises 
upward, piercing (vedha) through theme e P ESHERIEEn the 
. disciple's subtle body. 


The Kubjika Tantras attribute this to the Command. Thus 
the goddess explains: 'O Great Lord, an intensely powerful Command comes by 
the grace (saktipāta) of the Command of the Piercing. (But), O God, without 
knowledge of the Command of the State (of Being) there is no realisation 
(pratyaya).^ Although uncommon, traces of the notion that the Command pierces 
through the Wheels in the course of initiation do persist in later independent 
traditions. The Sāradātilaka, for example, concluding a section on this form of 
initiation enjoins that: 'the teacher should pierce (his disciple) with the Command” 


! KuKh 38/22cd. 
? šāmbhavena samastārthān [k kh: samarthastan] vetti pasyati cagratah | 
SSS 19/56ab = KMT 13/57cd. 
> KuKh 36/95-96. 
* KuKh 33/14. 
5 vedhayed àjfiayà guruh || ST 5/131d. 
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and, his bond severed by the teacher's Command, the disciple should fall to the 
ground’, 

But while the Command is generally a peripheral feature of the 
articulation of the theology and praxis of other schools, in this one it is central. 
The teaching of the Kubjikā tradition is that of theiiliinaonsponaneonuss(s77/27j7) 
‘Liberation (is attained) through the 
(deity's) Command. (This) is the supreme initiation that bestows Nirvāņa'.” 
Although there are other forms of initiation, this type is essential and should be 
imparted first of all by means of the Command, which, like a fire, burns up all 
impurity. The Command is endowed with the divine qualities of the 
plane and so leads to it: 


The initiation endowed with the Fire of the Command is 
beneficial for the accomplishment of mantras. (When) that (initiation) 
is preceded by the Command it is accomplished (siddhā), otherwise it 
is (just) a waste of mustard seed (offered in the course of the rite). 
And that (initiation) is endowed with the (supreme) principle, which 
is, indeed, the Sambhava plane.* He who possesses this (state) is one 
whose Command is always effective. In order to attain the 
accomplishment of the Path of Knowledge, the initiation in which the 
piercing (by means of the Command) takes place (vedhavati) is 
auspicious. Thus one should render it to one who is a good devotee 
and on the Path of Kula, fit (to receive it, for) of all (the forms of) 
initiation, it is said to be the most excellent." 


! gurvājītayā chinnapāšas tadā šisyah pated bhuvi || ST 5/138cd. 

* KuKh 38/22b. 

> ajfiadvarena muktih syād dīksā nirvāņadā parā || ŠM 13/248cd. 

* The KMT and the ŠM read: And that (initiation) is for those who possesses the (supreme) 

principle. And the principle is indeed, the Šāmbhava plane. 

` ājūānalavatī [k kh: ājūayānalavatī; fama: -malavati] diksa mantranam sādhane hitā || 

sā ca tattvavatī [KMT, SM: -vatārh ] caiva tattvam vai Sambhavam padam || 

tadidam vartate [KMT, ŚM: tat padar vidyate] yasya sāmarthyājūah [k kh: -jūā] sa sarvadā 

[KMT: sarvasah] | 

jūānamārgaprasiddhyartharh dīksā vedhavatī šubhā || 

yogyatātah pradātavyā subhaktasya kulādhvare* [SM: yogyatā yasya deveši sa muktah 

kulašāsane] | 

sarvāsāmeva dīksānāri uttamā parikīrtitā [SM: tasya vedhavatī deyā anyathā na pradapayet] M . 
SSS 17/69cd-72 = KMT 10/70cd-73 = SM 13/249cd-252. 


*Note, by the way, the deviant use of the noun adhvara. Normally it means ‘a sacrifice’ here, and 
in several other places in the Kubjika corpus, it is a synonym of the similar sounding word adhvan, 
which means 'path'. 
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According to the intensity of the Command transmitted in this form of 
initiation, it may take place all of sudden or, if it is weaker, progressively in 
various phases. The KMT explains: 


They should be known to be those who pierce (and transform 
their disciples) (vedhaka) like alchemical mercury (rasa) (which they) 
certainly (do) in this way gradually (stokam stokam) (repeatedly) over 
many moments! by means of the 'resonance' (gufija) (of the energy of 
the Command) (GREEN of the deity) is described in this 
way and it accords with the nature of the (cosmic) Age (in which it 
operates). 

The piercing (vedha) (of the body) should take place in a 
moment (pala). What is not pierced by means of the resonance (gurija) 
(of the energy of the Command)? [. . .] Just as copper that has been 
'pierced' with alchemical mercury (rasa) never again becomes copper, 
similarly, he who has been pierced by the Command (never again) 
enters the world of transmigration.” 


Either way, the teacher looks for signs to make sure that his disciple has 
been properly and fully initiated. The signs that appear in the disciple are the 
same as those that indicate that the one who is imparting the initiation is a true 
teacher. We have seen that both the god and the goddess swoon when they receive 
the Command from each other. Why this initiation causes those who receive it to 
faint is because the energy of the Command rises up through the body piercing the 
Wheels as it travels upwards. When this happens: 


Gesture, mantra and language — he knows all things as they 
really are. Once the as been attained, sleep 
ensues. Sleeping, he knows just a little. And when the Command 
(ajfía) is present in the Cavity of Brahma (at the top of the head), (the 
yogi) always (becomes stiff) like a piece of (dry) wood." 


' This is how I understand the obscure expression — bahum bahum palakotipalanam. 

? KMT 3/100cd-101,102ab, 104. Note here how that the term 'vedha' (i.e. 'piercing') denotes the 
process whereby metals form an amalgam with alchemical mercury. In this way they are believed 
to be purified and transformed into gold. One is reminded of the analogy Abhinavagupta makes 
between the alchemists mercury (rasa) and the State Beyond the Fourth. Just as the former 
permanently changes the metals it touches to gold, similarly this state transforms the yogi 
completely and irreversibly. This is unlike the Fourth state which is not permanent. See IPvv vol. 
3, p. 348, quoted in Dyczkowski 1992: 202. 

* Cf. KuKh 31/32cd-35ab and notes. 

“The KMT reads: brahmarandhragatā cājūā kasthavat tisthate sada | 
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(The Cavity of Brahmā) is the size of a grain of wheat (yava) 
and the excellent form of a triangle. Like the genitals of a mare 
(vadavamanindriya) it expands and contracts (repeatedly). When the 
mind (cetas) is present there in the middle (of the triangle of the 
Cavity of Brahma), a state (of contemplative absorption) arises (in 
which all bodily functions are suspended called) the Wooden State 
(kāsthāvasthā).' 


The difference between the disciple and the teacher is that the former may 
succumb to the energy of the Command, whereas the teacher knows how to make 
use of it. He consciously manipulates the energy that takes hold of his fettered 
disciple, bringing about in him this certifying sign (pratyaya) of its presence and 
realisation (pratyaya). Indeed, knowledge of this procedure (vedhakrama) is the 
hallmark of a true teacher.” Outwardly, all that takes place is that, at the 
appropriate moment, the teacher looks intensely at his disciple. By the power of 
the teacher's gaze the disciple experiences the pervasion (vyāpti) of the energy of 
the Command and all the limbs of his body shake.’ This empowering gaze is, as 
we have seen, how the goddess transfers the Command to Bhairava. 

This procedure is essential in order to free the body and mind of the 
disciple beset with the natural defects that arise from the fettered condition so that 
he may avoid falling into the trap of false pride. As the Tantra declares: 


Even if the Command has been given along with (its) power 
(samarthya). (The teacher) should enter (samaviset) (into the disciple) 
by means of the physical (corporeal) aspect (bhütamsa). (Otherwise) 


The TS (3/21ab) from which this chapter of the KMT is drawn, reads in this place instead: 


šivāntas tu [k: Sivam tatra; kh: -ntan tu] yada praptah [k: mayam praptah] kasthavat tisthate 
tadā | (g: ?) 


If the extremity of Siva has been attained, (the initiate) then (becomes stiff) like a piece of 
wood. 


The ‘extremity of Siva’, i.e. his most elevated aspect is implicitly identified by the redactor of 
the KMT with the Command. Note how this variant exemplifies the novelty and importance of the 
Command and how specific it is to the doctrine of the Kubjika Tantras. Such additions and 
variations in the Trika teachings of the TS illustrate how the Kubjikā teachings, like those of other 
Tantric schools, have developed in their own way on the basis, in many cases, of their precedents 
in preceding traditions. 

! KMT 4/20-23ab. 
? KuKh 31/107-108ab. 
> KuKh 33/28. 
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the proud (disciple) is consumed with mental and physical infirmities 
(ūrmi) and due to (his) ego is destroyed.! 


The Command is the energy that emerges in a pure form by the will of the 
Supreme Principle and is that will itself. Rising through the channel of susumņā, it 
splits it apart” until it reaches the Wheel of the Command which is the 'nondual 
plane of Siva and Sakti' and the Command itself.* The Kula path along which the 
Command unfolds is itself generated by the Command as it develops, piercing the 
Wheels of the subtle body in the course of its ascent to increasingly higher levels. 
The texts describe several sequences in which this takes place. One is the 
following drawn from the SM. The process begins from the Triangle, which, as 
we shall see, is the goddess's Yoni. A matrix of energies within the End of the 
Twelve at the extremity of the subtle body that is situated at a distance of twelve 
(imgerbreadīlīs above the head, it enshrines the goddess in her essential 
metaphysical nature as the Transmental (unmanī), which in the following passage 
is implicitly identified with the Command. The teacher manipulates this energy in 
the disciple's End of the Twelve and impels its down into the body through the 
Cavity of Brahma at the top of the head. In this way, the vital energy of the 
Transmental, that is, Kundalini and the Command, follows the same path along 
which the vital breath travels to enter the body (i.e. the 'corporeal aspect 
mentioned above) and vitalizes it. Once reached the lowest extremity of its 
descent, the descending energy of the Command awakens the same energy 
dormant in the disciple that rises up, piercing as it does so, the Wheels along the 
axis of the body. It then descends again, carrying with it the individual soul, 
purified and radiant, transporting it first to the Heart and then to the other centres 
in the body. Thus the energy of the Command wonders through the body, 
illumining and filling it with its energy. Bhairava explains in the SM: 


I will tell (you) in brief about the Command that gives bliss. 
(First the Command) is contemplated in the form of a lightning flash 
situated in aE nee eee the End of the 
Twelve). Then (the teacher) should cause it to be experienced in the 
other body (i.e. that of the disciple) entering by the Cavity of Brahma. 
The piercing (vedha) (of the Wheels in the body) takes place in a 
moment by the practice of this(fiS IZ NIINOBTJ) Pervading 
the other body with Sound the Supreme Energy should pierce (the 
Wheels) in the other body. In this way, O goddess, (the Wheels in the 
disciple’s body) are pierced even at a great distance. 


! KMT 13/66 = SSS 19/59cd-60ab. 
* KuKh 35/38cd-39. 
* KuKh 35/53. 
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The womb (of energy) (yoni) between the anus and the genitals 
shines like heated gold. One should imagine (bhāvayet) that it enters 
the other body up to the end of emission (in the End of the Twelve).' O 
goddess, that very moment, (the disciple) is well pierced and so falls 
shaking (to the ground). Having visualized (the goddess) entering into 
the middle of the Heart in the form of a flame, the goddess in the 
sheath of the lotus (of the Heart) can cause even mountains to fall. 

(The teacher) should think that (that energy) possesses the 
great force of a rotating wheel within the root Wheel. O goddess, he 
should think that it is rotating within the other body. He should 
imagine that (that energy) is straight and, connected to the soles of the 
feet, (extends upwards). Having visualized it within the other body, 
(the teacher) will certainly cause (his disciple) to fall (on the ground in 
a trance). 

By squeezing where the channels that transport the vital breath 
(are located), (with) the two thumbs consecrated with mantra, it heats 
up and (then) burns up the cage of sin.” The mind attains the 
transmental state and (the disciple) falls on the ground unconscious.’ 


! The 'end of emission’ is located in the End of the Twelve. See KuKh 40/50cd-5 lab. 

* Instead of papapafijaram — 'the cage of sin' - MS G reads pāśapañjaram — "the cage of fetters'. 
dhyātvā vidyullatakaram [g: vidyu-] šrngātapuramadhyagām |l 

visantim [k: visamti; kh: višantī; g: visamnti] brahmarandhrena [g: cuhma-] paradehe 'nubhavayet | 
anena [g: aneka] dhyanayogena vedham utpadyate ksanat || 

paradehe parāšaktir nadenakramya vedhayet | 

tena vedho bhaved devi yojanānār Satair api |1 

gudamedhrāntare [kh g: guda-] yonim [kh g: yonis] taptacāmīkaraprabhām [g: -camikara-] | 
visantim [kh: višantī; g: visamti] paradehe [k: -deve] tu [kh: pi; g: Su] visargante [k: -ntam; kh g: 
ntà] tu [kh: -nta] bhavayet [g: + tena vedho bhavad devi yojananam šatair api |] || 

tatksnāt patate devi kampamanah [k: kampamanam] suviddhatah [k, kh: suvihvalah; g: 
suviddhatam] | 

dhyātvā dīpašikhākārām [g: detpa-] visantim [g: visanti] hrdi madhyatah || 

padmakošagatā [kh: -kosagato] devi [kh g: devi] parvatàn api patayet | 
bhramaccakramahāvegār [kh: bhrama-; kh g: -vegā] mülacakre vicintayet [g: pi-] || 
paradehagatām [kh: -gatā; g: -dehegatā] devi bhramamāņām vicintayet | 

apadatalasamlagnam rjurūpām [g: ri-] vicintayet || 

paradehagatām [g: -deham-] dhyātvā pātayen nātra samsayah | 

yatra [k: missing] prāņavahā [k: prataponavada] nādyo [k: nadyo] angusthau dvau ca mantritau [k: 
mantrite ] || 

pīdanād gharmam [k: gharsam; kh: ghurmam; g: dharmmam] ayati dahyate papapafijaram [g: 
pāša-] | 

mana [kh: sana] unmanatam [k: unmattatam; kh: unmanatā] yāti nihsamjnah [k: nihšabdo; kh: 
nihsarnjfia] patate [g: patite] bhuvi || SM 13/257-265. 
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The development of the energy of the Command thus takes place not only 
by a direct transmission through the teacher's gaze (drsti); it is also generated and 
evoked by means of inner yogic processes. These processes, like the recitation of 
mantras and rituals, bear fruit in the development of a range of magical and yogic 
accomplishments or attainments — siddhi. The highest attainment is that of the 
(vācāsiddhi). The Command is the absence of bondage. This condition is 
transmitted from 'mouth to mouth’ along the chain of the transmission within the 
Kula (kulakrama) (i.e. the spiritual lineage) and so the Command is the 
Accomplishment of Speech, which has the power to transmit not just the 
teachings but also liberation itself. It is to this we now turn. 

The range of explanations and the degree of excellence attributed to this 
accomplishment in the texts illustrates particularly well the general principle that 
the same siddhi may in some places in the texts be considered to be just one 
amongst many and of minor importance, and in others particularly special or even 
the ultimate accomplishment. According to the KMT, the Accomplishment of 
Speech (vacasiddhi) is the highest of a series of sixteen states (avastha) experienced 
by those who practice Yoga (yogabhipanna). According to the SSS, it is a special 
and specific accomplishment attained by practicing the 

The KuKh promises that the regular recitation of the Malinistava and 
the contemplation of its seed-syllables will bring about a ‘divine penetration 
(divyāveša) and with it, the grace of the Accomplishment of Speech.* It is 
mentioned in only one other place in the KuKh.? Even though it is said there to be 
liberation itself, it is not mentioned at all in any other part of the MBT. It appears 
once in the Kularatnapajicaka in a section drawn from the KMT, but otherwise it 
is not found in other Kubjika Tantras except the KMT and the closely related SM 
and SSS. Although, as we have seen, it is said in one place in the KMT to be the 
supreme accomplishment, it also appears in several places in the $M and the SSS 
as just one amongst many.* For example, in one place in the SM’ it is barely the first 
accomplishment of a series of thirteen attained progressively as the adept repeats a 
mantra an increasing number of times. 


! KuKh 26/43. 

? KMT 11/95-98. 

> SSS 36/57. The seven Yoginīs are discussed in chapter four. 

^ KuKh 4/43-44ab. 

? See KuKh 26/43. 

6 SSS 19/49c, 53a, 26/47c and also $M 5/147ab, 8/120cd, 15/128ab, 21/174cd etc, 320ab, 22/13cd, 
and 26/105ab etc. 

7 ŚM 21/310cd. 
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As one of the minor accomplishments, the texts explain the nature of the 
Accomplishment of Speech variously. In one place it is listed just before the 
power of poetic expression (kavitva)', which suggests that in this case it is simply 
the ability to speak well.” It can also be understood to be, as its name implies, the 
power to accomplish anything one says. For example we read in the KMT: 


Once uttered the mantra called Kujā, one can destroy even the 
triple world and cause (mount) Kailāša to fall — (this is how) the 


Accomplishment of Speech (vācāsiddhi) functions (pravartate).? 


This is also what the Accomplishment of Speech appears to be in a 
passage in the SSS where it is listed amongst several other accomplishments." 
This supposition is supported by the contiguity of the following three 
accomplishments, which appear to be extensions of this one. These three 


accomplishments; political; shamanic and magical; are: royal power (mahendrya), 


the power to assume any „and 
respectively. An example of the last is the power to kill by speech alone 
(vācāmātreņa) the adept is said to acquire by the magical rite (prayoga) of the 
egoddess-Gandalis A different explanation is found in the commentary on the SSS, 
which says that this accomplishment is the power to attain the(@@ighijsreatyyogic) 
by speech alone.’ This accomplishment often appears together with 
another called the 'Arousal of the Body' (puraksobha), which is the piercing of the 
Wheels in the body by Kundalini that arouses and purifies the energies of the 


body. The Arousal of the Body follows after the Accomplishment of Speech in 


several lists of accomplishments acquired by various means. There are a good 


' SM 8/96cd. 

? Similarly, icchāsiddhi — the accomplishment of attaining every desire — appears before kamitva 
which is essentially the same thing. 

vācāsiddhih [k: vacam-; g: -siddhi] puraksobham kavitvam ca manoharam | icchāsiddhis tu [kh: 
icchāšaktis ca] kāmitvari sarvajnanaprabodhanam [g: -prasadhanam] || SM 8/120cd-121ab. 

> KMT 22/15 = SSS 33/86. 

^ SSS 26/47ff. 

* KMT 7/110-111. 

* Concerning these eight powers see KuKh 8/123-124. 

7 vācāmātreņāņimādisiddhayah [k: -siddhih] sambhavanti [k: sambhavati] | comm. SSS 13/187. 
Perhaps the commentator's authority for this explanation is the $M (21/174cd). There we read: 
aņimādiguņāvāptir vācāsiddhih [k: -vacam-; g: -vāpti- -siddhi] pravartate. This line may mean the 
*Accomplishment of Speech which is the attainment of the power to make oneself small at will and 
the other (eight yogic powers) functions.’ But it may also refer to two separate accomplishments listed 
amongst others an adept attains by means of the practice described. This is certainly the case in SM 
23/189cd (vācāsiddhih [g: siddhi] puraksobham animadigunastakam [k: purah-]). 
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number of examples of this in the SM.' In one place we are told that when the 
adept acquires these accomplishments, the Command is in its most intense state.” 
This amounts to saying that the attainment of these two accomplishments heralds 
the attainment of liberation. Accordingly, elsewhere in the texts these two 
accomplishments are associated with the attainment of flight, which in the Kaula 
Tantras is synonymous with liberation. The text further confirms that this is the 
case as we are told that these two accomplishments are achieved along with the 


as we have seen, liberation is attained: 


All sin committed in seven lifetimes by (one's) action or by the 
mind is destroyed as is a serpent's sloth (and the adept attains) the 
Accomplishment of Speech, the Arousal of the Body, conquers flight 
and the rest.’ 


We have seen that there are two degrees of realisation. These correspond 
to two forms of the Command, one that accomplishes (sadhakajfía) and the other 
that graces others (anugrahātmikā). The first ' The 
second is given by the teacher to the disciple who has been purified. This liberates 
him and so he is fit, as is his teacher, to liberate others.* The sign that the first of 
these has been received is the attainment of these two accomplishments. 
Accordingly, the KMT teaches that: 


As long as one has not experienced (jūāta) the 
Accomplishment of Speech and the Arousal of the Body of (an 
accomplished) yogi, one will not be happy here in this world, and is 
bound in the next and (so) should not initiate (others). This is the 


These two aspects of the Command are attained successively when the 


adept rises to the sphere of the Wheel of the Command. In the following passage 
we are told in more detail how the Command is the Accomplishment of Speech 


! See $M 5/147ab, 153cd, 8/96cd-97ab, 8/120cd, 21/174cd-175ab and 22/13cd. 
ŠM 22/13cd. 
> saptajanmakrtam pāpari karmaņā manasāpi và | 
tat sarvam nāšam āyāti yathā sarpasya [k kh: sarppastu] kaficukam || 
vācāsiddhih [kh: -siddhirh; g: -siddhi] puraksobham khecarādiprasādhanari | SM 22/92-93ab. 
* KMT 3/108-109. 
> KMT 3/110cd-111. 
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that purifies and so leads to the development of the second aspect of the 
Command, which is liberating grace: 


Next hear (the description) of the division of (the Wheel of) 
the Command. Omniscience is achieved by just knowing this. They 
say the transmission (krama) 1s Šāmbhava from which all things come 
into being. The foundation (of practice) is the Accomplishment of 
Speech. The Command is impelled by Speech. (The Command is) 
Šāmbhavī who is pure Being (blhāvamātrā) and functions as two 
processes (dvikramā). (In her) extending (aspect) (prathā), she is 
Rudras energy and, within Being (bhāvabhūta), (the power) 
Šāmbhavī.' (The former is) authority (adhikāra) and she bestows the 
gualities of purity. (But) O sinless one, without the Command of 
grace (prasāda) is the transmission (krama). The (liberating) 
knowledge (of the) Sāmbhava (state) is (attained) by means of the 
transmission. 

The commentary explains: The Wheel of the Command is 
described (next). The Command is Šambhu's plane, the foundation 
that bestows the Accomplishment of Speech. Thus the four (levels of) 
Speech proceed from the Command.” Again, that (Command) is 
Sambhavi who is pure being. That same (Command) is Rudra's 
energy, that Command is Sambhavi which abides twofold (as) the 
Command of Authority and the Command of Grace as the second. 
Grace (prasdda) is the transmission (krama). The (liberating) 
knowledge (of the) Sambhava (state) is authority (attained) by means 
of the transmission. It comes about by the state of a pure Self, not 
otherwise.” 


' Cf. KMT 13/55: It is the pure (mātra) practice of the Sambhava (state) that takes place 
(spontaneously) in due order (kramāt). (The Command is) Sambhava established within Rudra's 
energy of the individual soul (anu) and is within (all) states of being (bhava) and things (bhūta). 

* Note that this is one of the rare references to the four levels of Speech we find in the Kubjika 
sources. We shall have occasion to discuss them further ahead. 

>... ājūābhedam atah srnu || 

yena vijūātamātreņa sarvajfiatvam prapadyate | 

kramam šāmbhavam ity āhur yasmāt [kh: -hu-] sarabhavate 'khilam || 

šāmbhavī bhāvamātrā [k kh: -mātre; KMT: Sambhavabhyasamatram] tu dvikramā [kh: -kramat] 
sampravartate [k: sa-] M 

prathā tu [kh: athanena; KMT: athāņu] rudrašaktis tu bhavabhüte sa [k: sa; kh: sva; KMT: su] 
sambhavi [KMT: sambhava] | 

adhikārātmikā hy esa visuddhigunadayika || 
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Notice that according to the SSS the Command is impelled by Speech, 
whereas the commentary says, on the contrary, that Speech is impelled by the 
Command. But the contradiction is only apparent. Elsewhere the commentary on 
the SSS explains that 'the Command attained in this way and the Accomplishment 
of Speech are one and the same" and adds a little further on that this 
accomplishment is the accomplishment of all things and, what amount to the same 
thing, the Accomplishment of the Command.” 

If, as most often happens, although the fullness of realisation, which is the 
complete transmission of the Command, is attained immediately in the course of 
initiation, it cannot be maintained, then how should one practice? The SSS 
supplies a brief description of the Yogic practice by means of which the 
Accomplishment of Speech, that stimulates the operation of the Command, 
develops: 


One should meditate on the light that is within the Cavity of 

. . .| Having meditated 

on it, one conquers Speech. [. . .] The Command functions by his 

seeing (darsana) and looking (avalokana) (at the Divine Light). The 

Accomplishment of Speech, which brings about the immediate 

possession (avesa) of men, comes about (spontaneously in this way). 

It is both speech in Sanskrit and the vulgate (prākrtā vaca). It is the 

understanding of the wisdom of the scripture. It is attained if one is 
intent on practice.” 


The practice consists essentially in maintaining a state of perfect 
concentration on the energy of the Command that moves through the central 
channel along the axis of the body, especially when it reaches the centre between 


prasadam kramam ity uktam kramād [k kh: krama] jfíanam tu sāmbhavam || SSS 19/51cd-55 (= 
KMT 13/53b-57ab). 


kramam | kramād adhikāram sambhavam jnanam šuddhātmabhāvena bhavati nānyathā | 
! sā [k: sa] ājūā vācāsiddhih | Comm. on SSS 19/73ab. 

? sarvasiddhih tadājūāsiddhih vācāsiddhih | Comm. on SSS 19/89. 

> brahmarandhrantare jyotsnarn kodandante [k kh: -ntarh] vicintayet | 

[. . .] dhyātvā vacam prasadhayet || 

ājīā pravartate tasya daršanāc cāvalokanāt || 

vacasiddhih prajāyeta sadyāvešakarī nrņām | 

samskrtà prākrtā vaca šāstrajiānāvabodhatā [kh: nam] |1| 

etat sampadyate tasya yadabhyasarato [k: -tam] bhavet | SSS 19/70ab, 71b, 72cd-74ab. 
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the eyebrows. Through this practice the adept realises the Sambhava state within 
the Cavity of the Vajra located there and is freed from all practice by the 
immediate and direct realisation which is perfection in the contemplation of the 
Command: 


Having contemplated (in this way), one attains Speech. Time is 
destroyed by just recollecting it. Thus if he practices this way in 
between the (ONE IOS VKO) he (shall) possess 
omniscience, O fair lady, right up to (the type) called action. The 
current (of the teaching) flows from action (and this leads to) the 
Then after that (comes) the Accomplishment of Speech and the Lord 
of Speech emanates all things. [. . .] 

The place within the cavity ('emptiness') of (such a one) is the 
(location of) the Sambhava state, which is the contemplation of the 
Command (ājūādhyāna). (Attaining that place, the aspirant) is free of 
all means (to realisation). There is no utterance of mantra, (finite) 
knowledge, gesture (mudrā), meditation, thought, extent or restraint, 
no breaking of knots or concentration what to say of the formation of 
a place (sthanavikalpana). 

He should place (his whole) being (bhava) in the location 
(between) the lower and upper cavity (roma). Above is the Knot, 
below the Bulb (kanda), in the centre there is nothing at all. Know that 
place to be Sambhava characterized as Siva's Void (BIBIBIEGNRIRID 
One should not think of anything there. (There is only) a subtle 
placement (of awareness) in the energy of consciousness (citi). The 
bliss of knowledge comes about just by recollecting (BNS) in 
this way. (One who has realised this) brings about many insights 
(pratyaya) in others by (his) speech alone.' 


Concretely, the gross form of the transmission (krama) consists of the 
series of mantras transmitted through the lineages of teachers, their projection into 
the body and the mandala, the worship of the deities in it through these mantras 
along with the corresponding inner movement of the vital energy in the subtle 
body. The appropriate mantras engender the piercing of the inner Wheels by the 
Command. For example, referring to the mantra called Twelve Verses,” the KMT 
Says: 


! KMT 13/74-75, 78-82. 
? See KuKu 3/31-32 and note. It is given in full in KMT 18/43. 
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This group of ten and two verses is the plane of supreme 
nectar. When this is recited the Mothers are always aroused. 
Immediate possession takes place, and (the one who recites it) 
becomes a poet. Once this is recited, the accomplishment, which is the 
Piercing of the Command (ajfíavedha) and everything else, takes 
place. 


similarly by depositing th 'the sins 
of one who does so are destroyed and the Command (he receives) is intense'.” It is 
said that: 


He who has the Vidyā within (his) body by recollecting (it) 

attracts (towards himself) with the Vidyā the supreme goal (of life), the 

‘best of women (parastri) endowed with divine ornaments, the supreme 

nature, good fortune, the supreme scripture, the supreme Command, the 
supreme knowledge, and the alchemical mercury.* 


The Command assumes the form of mantras and seed-syllables. These are 


saspects. One that is mndifferentiated, Guithoumparntsimenskaia) and wnmanifest) 
wide, as it were, in the Godhead. The other is (diiiieremtiamev!, ‘with parts’ 

or ‘with energies' (sakala). ThegimmemisuiempoddessisuVidyB which is the sonic 
icon of the Command. Referring to the inner space within the triangular Yoni, the 
SM says: 


O fair lady, thus Srinatha* sports in the Circle of the Void 
GRAM and (so docs) BB the emothemotuisukasvho is 


Caan She is the will, the goddess who is Mind Beyond 
Mind (manonmani) and her form is the Point (bindurūpā). That 


! KMT 18/49-50. 

? tasya pāpāh [kh g: papa] ksayam yānti [g: yāti] ājūā tīvratarā [g: tivra-] bhavet || ŚM 6/74cd. 
? parartham [kh: parārtha] ca parastrim [g: parastri] ca divyabharanasamyutam [kh: 
divyambharanasamyuta; g: -samyuta] || 

pararūpam ca va a aa poratoseam ca | vidyaya | 

karsayet smaratad [g: smaraņā] vāpi vidya [kh: yasya] yasya [kh: vidyā; g: pasya " šarīragā [g: 
Sariraga] | SM 9/97cd-99ab. 


Concluding an exposition of th he SM (8/121cd-122ab) says that: ‘(Those 
who attain this) know the three Conn. (Kā These three modalities 
will be discussed further ahead. 

* MS G: the Šrīnātha of Himavat. 
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energy is called Sahaja (the Innate) and is (the state of) oneness with 


Applied on the plane-of mantra and visualization (dhyana), she 
who is-ündifferentiated (niskala) is differentiated (sakala). When she 


abides in the 


(ie a L 
«Undifferentiated; she-is-devoid-of-mantra; When she abides in an 


iconic form, she is gross; she is subtle when present in the aniconic 
(amürti) (aspect). Linked to the qplanes-of mantra. and iconic she is 
action impelled on the plane of:visualization-«(diryana)- 


the core of which is the 
downward-facing triangle representing the Yoni. There, in the Point (bindu) in the 


centre of it, she i is th eplete with M. renard ese are the 
that constitute the goddess CB 
at 1s, 1n 


‘syllable Vidya. Similarly, the Command is also see aen 

an analogous way, contained in the Point in the centre. The goddess's emergence 
CISTEĪNS is thus understood to be the gmergencerotiiiensoniemomu rom the 
silent Void of the Point, The first form of the Command imparted by the god to 
Se. ——————E 


——— same is true of the practice of Gesture = mudràü. Like mantra and ~ 
(ED: too is an aspect of the goddess and hence a form of the Command. In 
i 


s context Gesture is not some outer movement or positioning of the hands. It is 


the energy of Kundalini tha 
By practicing the Trisikha mudra (the Gesture of the Three Flames), for example, 
it is said that 'the Command is at its most intense" within the body. - 


! šrīnāthas tu tato [kh: šrīnāthastu mato; g: Srinatham himavato] bhadre krīdate [g: kridamte] 
sūnyamaņdale [kh: sūnya-; g: sunya-] || 

kubjikā kulamātā ca [kh: tu] kuņdalī [g: kundala] namanamatah | 

icchārūpadharā devi bindurūpā manonmanī || 

sā Saktih sahajā proktā šivena saha caikatā | 

mantradhyānapade [kh g: mantrā-] yuktā sakalā niskalā [kh: nihkalā] tu ya M 

sakalasthā tu mantrasthā [kh: -sthah] niskalā [kh: nihkalā] mantravarjitā [g: -varjitah] | 
mūrtirūpā sthitā [kh: sthita] sthūlā sūksmā caiva amūrtagā [kh: amūrtijāh; g: amurtagah] |I 
mantramūrtipadair yuktā kriyà dhyānapaderitā [kh: -tām] | SM 2/12cd-16ab. 

? pūjanāt siddhimāpnoti trisikhü yasya dehagā | 

sphotayec chailavrksams ca  Sosayej — sosayaj; 8: Sosaye-] pial II 
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The Command contemplated in this way is the/Sāmbhava'state; which is, 
as we shall see in greater detail further ahead, the liberated condition itself. It is 
also the seed of the goddess that generates this realisation, which is transmitted by 
means of initiation through the lineage of the goddess's spiritual offspring, the 
lineage of teachers. It is this that gives them the authority to be enlightened 
teachers. These fully accomplished adepts — Siddhas — are different from their 
spiritual progeny in that they were the first playmates of the goddess in the sacred 
places she visits. The goddess tours the world to spread the energy of her divine 
Command that gives both accomplishment (siddhi) and liberation wherever she 
fixes her gaze. Pleased with what she sees, she finds a Siddha there who unites 
with her and thus receives her empowerment. This union neither depletes the 
goddess of her power nor the Siddha. On the contrary, it transforms him into a 
Siddha whose divine body is a sign of his now elevated divine nature that he 
shares with the goddess. 

Indeed, it is the goddess herself who is the bliss of the Command.’ 
Accordingly, the second chapter of the KMT where these events are narrated is 
called 'concerning the virgin goddess otherwise known as the Command'? The 
Command is the «teachers enlightening and purifying power that, out of 
compassion for his disciple, assumes the form of the deity. In a series of thirty- 

h is 


said to be above Siva and is followed by the supreme state (parāvasthā)" because 
it is through the Command that it is achieved directly. Accordingly, the Command 


is regularly identified with the Transmental (unmani), which is the highest energy 


in the ascending series of sonic energies through which Kundalini rises. Thus the 
MBT teaches: 


Above is the tranquil (energy called) Siva. Subtle, she is (the 
goddess the supreme 
(state). O Kuješvara, the glory (sri) within that is the glory of 
liberation. The (blissful) vibration of the Command (ajfiaghürmi) is 
(thus) attained in the (supreme) faultless and indubitable (reality). If 
he desires liberation, the one who possesses (this) glory (srimat) 
should abide on that plane. Taking up Being in Non-being, (this) is 


' KuKh 2/10. 

* The colophon reads: iti kulālikānāye šrīkubjikāmate ājūāparyāyakaumāryādhikāro nama 
dvitīyah patalah | 

? See KuKh 33/35cd-36ab. 

* See KuKh 34/32-33ab. 

? See Dyczkowski 2004: 51ff. and below, chapter 2, p. 396 ff.. 
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the nature (svabhāva) of one whose is undisturbed (avikrta). The one 
whose mind is devoid of desire, and so has been destroyed, guickly 
reaches the Self. And then the (Supreme) State arises and that state is 
Šāmbhavī, (otherwise called) Šivā. 

Pulsating (lolībhūta) there, he should ascend from the 
foundation of the root (Wheel) (kandādhāra) as does a monkey 
(along) a tree, from the soles of the feet up to the top of the head. Then 
comes liberation in the venerable Šrīkrama.' Beyond that is the 
Transmental. 

He should contemplate pure consciousness (cinmātra) in this 
way until the mind becomes nothing at all. After that if he 
contemplates the supreme state of power (Sakti), even just a little 
(kifícid api), he spontaneously realises (svayam cinoti) the Self and, 
himself the conscious perceiver (cetr), discerns (viceti) (all things). 

He is himself the knower who is liberated and is the eternal 
(reality) at the End of Sound. In this way, O Lord, he should abandon 
delusion. That which is without parts is omnipresent. In the end (even) 
the intellect of all of those (who have attained this state) is destroyed 
(ksīnā) in (the realit 
higher than this 
One should know 
(tradition of) the line of teachers.” 


' This and the other names of the Kubjika school will be discussed in a following chapter. 

? ūrdhve [kh: tirddham] Santa Siva sūksmā pare kandaravakrikā || 

tadantaragatā [k, kh: tedamtaragata] yà šrīh sā [k: šrī sā; kh: šrī *(?)] šrīh [k: Sri; kh: (?)] 
bhuktih kuješvara [k, kh: bhukti kujesvara] | 

niramaye nihsandigdhe [k, kh: ni-] ājūāghūrmih [k, kh: -rmi] prapadyate || 

tat padam āšrayec [k, kh: āšrīye] chrīmān yadi moksam [kh: mo moksam] samīhate [k, kh: 
samīhase | | 

abhāve bhavam ādāya [k: -madaya] svabhāvo 'vikrtatmanah || 

nirāšāksīnacittas [k: -vittas] tu ksipram atmanam [k, kh: -tmana] samcaret | 

tadā cotpadyate 'vastha sāvasthā šāmbhavī Siva || 

lolībhūtam tu tatraiva [k: tatreva] kandādhārāt samāruhet [k, kh: -dhāra * māruhe] | 

tadā šrīsrīkrame muktir vrksanyayena markatah [kh: -ta] M 

āpādatalamūrdhāntam taduttīrņā tu unmanā [k, kh: * * * * * * una] | 

tāvat [k: markkata; kh: nāvāt] samcintya cinmatram yāvac cittarh na kificana |l 

pascat šaktyāh [k, kh: saktyā] paravastham yat [kh: (?)] kificid api [kh: (?)] cintayet | 
svayam cinoti [k, kh: cinobhi] catmanam svayam cetā viceti ca || 

svayam jūānī svayam muktah [k: mukta] nadante [k, kh: nadanta] Sasvatam [k: sasvatam; kh: 
sásvam *] bhavet | 

tathā bhrantim [k, kh: bhranti] tyajen [k, kh:-je] nātha nirangam sarvatomukham [kh: sarvva-] M 
ante ksina tu [k: kstnamstu] tesam dhīh [k: tesamdhi] utpattisthitivarjite |[kh: (?)] 
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The Transmental is both the highest point in the ascent and the first, most 


pristine and universal form of the energy that emerges from the absolute (the 
'Neuter'), in which As such, the highest form of 
the Command (sambhavajfia) is the supreme goddess (para) (GT AiTEStSO9 
GSES Hidden within the godhead, like the energy in the Linga, she is 
intent, as it were, on performing austerities, that is, on generating within herself 
her own essential energy. She emerges at the beginning of time as the sprout of 


(QUE from this, thn As the KuKh says: 


O God, the Divine Command came forth initially in the first 
Age. That (was the) goddess (who) emerged there in the form of a 
sprout. (Her) senses subdued, She performed fearful austerity, at the 
instance of the Divine Command. And so it is that I who possess three 
aspects and have the form of a humpbacked woman (kubjikā) and am 
crooked and naked (nagnavāsasā) have become old.” 


The @MES ONE SO ESS) as we shall see in detail later, are the 


three forms in which she manifests as the goddess of the three lineages (oli) or 
transmissions (krama) that proceed from her as the embodiment of the Command 
and the god who, the ultimate cause of all things, is the repository of the 
Command merged within him. Thus, as the KMT puts it: 


The transmission (krama) of the Divine Command (divyajfía), 
that is, the lineages of the currents of the line of teachers, has emerged 
(jāta) from Siva who, without beginning or end, is the supreme cause 
(of all things).* 


It is appropriately represented by the Point, which is the Drop (bindu) of 
seed in the centre of the mandala. 


In centre of that is the (goddess who is the) Gesture of the 
Transmission (kramamudrā). It is the Command, which is the teacher 
in the Three Traditions (oli). (The lineages of) the Eldest, the 
Middling and the Child along with the divine one (divya), the 
Transmission of the Skyfarers (khecarakrama).^ 


ity agamena [kh: (?)] jānīyād gurupāramparyena [k, kh: -paretya] tu | YKh (2) 11/22-30. 
' KuKh 3/61. 

? KuKh 35/78cd-80. 

? KMT 11/4. 

^ KuKh 3/11. 
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The teaching spreads in the world of men from the Point, transmitted 
through the three lineages of the Eldest, Middling and the Child. The Command is 
said here to be the teacher in the three traditions, not all four.' This is because the 
Transmission of the Skyfarers (khecarakrama) is the Command in its pure, 
transcendental form. It is the Divine Current, also called the Divine Tradition 
(divyāmnāya), that extends through the lineage of Skyfarers who reside in the 
infinite expanse beyond the world of transmigratory existence. It is what is 
transmitted through the Current of Men. Entry into the Transmission of the 
Skyfarers is liberation itself. It is the flow of energy through the higher states that 
are aspects and direct developments of the Transmental, that is, the Command that 
is both the goal of the teachings and their vitalizing force. As the KuKh says: 


Without a doubt, there 1s success (siddhi) in this, the best of the 
traditions (kula) which is the beautiful Divine Current and the 


Sàmbhava plane. This is the Command, (the energy) that moves in the 
Sky of Ultimate Reality (kula).* 


The goddess, the Command, and the transmission are all aspects of this 
one reality. Thus her devotee exclaims: 


I praise the Mother, the venerable Raudri, the mother who 
awakens the universe, she who is everywhere and at all times — the 
mother of the current of the Great Transmission of the bliss of the 
Command.* 


The Command is the 'sprouting' Point in the centre flowing with the 
energy of the Divine Current, which pours out from the centre without loosing any 
have the form of an 'unbroken circle'. It pierces through a fettered soul at a 
distance of 100 leagues in an instant.? It is liberation itself? attained by initiation 
into the transmission (kramadīksā), that is, the consecration of the Command. 
Initially it spreads to the sacred seats where the Siddhas who propagate the three 


! KuKh 3/19. 

? see KuKh 2/21cd-26 and KuKh chapter 57. 

> KuKh 57/76cd-77ab. 

* ājūānandamahākramaughajananī ya sarvadā sarvagā | 

tam vande * jagatprabodhajananim [-nī] šrīraudrināmāmbikām [Sriraudrinamm-] || SP 1/20. 
* CMSS 8/11-13. 

$ CMSS 9/63. 


pravartakah] | CMSS 9/115ab. 
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transmissions reside. This process is symbolized by the triangle in the centre of 
the mandala that represents the goddess's Yoni, which is said to be ‘threefold, 
divided by the three traditions'.' The womb of the goddess contains all things — 
both consciousness and its absence. It is pure accomplishment (siddhi), the 
foundation of the Command that dispenses grace to the wise and chastises the 
wicked. There, in its source, it is at its most intense.” 

Triangle are the Command. The former is the Divine Current and the latter the 
(eit 6lis dd) Accordingly, each of these traditions and the corresponding 
transmission (krama) are embodiments of the Command, which, flowing through 
them, transforms them into its own nature.? 


(Gitiēllīā) and reached the goal. They possess yogic 
power (siddhi) and when they assume their primal, disembodied state, wander 
freely as liberated Skyfarers (khecara) in the limitless expanse of the one ultimate, 
divine reality. (Although all Siddhas are the same in this respect, theytemelupussesss 
cdisrimemomusmtmimigye some more extensive, others less so, aeeondimgatostheino 
GENE As the KMT says: 


By the Command, he gets the quality of lordship and from that 
he achieves everything if it is given as grace. The Command is 
enjoined by means of the transmission (krama). Those who known the 
infallible Transmission of the Command are the elders in the lineage 
of the transmission." 


In this context, the highest members of this hierarchy are the original 
teachers. They are the first to give initiation in a cosmic Age (yuga). As initiators 
of a lineage (oli), or sequence of teachers and disciples (krama), they are the 
progenitors of the family line (santati) associated with the sacred seat (pitha) in 
which they reside from where they transmit the Command and thus propagate the 
teachings. The Command imparts immediate experience (pratyaya) of the divine, 
and so the Command of the teacher is said to be its own light? 


' KuKh 3/19. 

? CMSS 3/11cd-12. 

3 We shall see that this notion is carried over into the Šrīvidyā school, which has adopted the 
triangle as the nucleus of its mandala, the Šrīcakra, with some modifications. Thus that school 
ignores the division into transmissions (krama), which are specific to the praxis taught in the 
Kubjika Tantras. However, it retains the division into four sacred seats, including the one in the 
centre of the triangle. From these four, where the Siddhas who founded four traditions reside, are 


said there to be the places from where the-'group of four Commands (ājiācatustaya) emanate. 
^ KMT 3/117cd-118. 


> KuKh 4/20. 
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As the mother and leader of the family of these three lineages, the goddess 
is called Kaulinī, who is the Command in the form of the triangular Yoni. The 
radiant energy of Kaulinī, the Command, shines effulgent by means of the 
sequence of the series of masters.' At the same time the Command abides within 
the Absolute even as it flows through the three lineages by means of the 
transmission.” There the goddess, like those who maintain the energy of the 
Command, attains the plane of Nirvana where she again unites with the god.” 
Thus the goddess is said to have attained the supreme state of Nirvana and, with 
it, the authority to impart the Command to her male counterpart because she 
observed and maintained the Command the god gave her. Indeed, she herself, as 
the Transmental, has come forth from that Command (*ambhavajíia). It is 
through that that she becomes manifest in the world in all the ages? By the power 
of the same Command, she also conceals herself in the Linga" from which she 
emerges to transmit the Command to the god. But although the essential nature of 
the goddess — and indeed also of the god — is the Command, they must both 
struggle to attain it. This is done by abandoning duality.’ Once the goddess has it, 
it is no longer Siva’s Command (šāmbhavājnā). It is hers (Sambhavyájfia) and so 
the god must strive to get it from her, even though the empowering Command she 
gives to the god is the one she has received from him." 


Accordingly, Bhairava asks her to reveal the Current of the Transmission 
(kramaugha) when she comes down into the world. This is the entire 
transmission, both Divine and Human. It includes the three Siddhas who 
propagated the latter and the former that propagates the latter from the first seat 
«€pitha), symbolically located in the Point in the centre of the Triangle. So the god 


implores the goddess: 


O Kubji! I am impelled (i.e. commanded) by you who are the 
supreme (goddess), the mother of the great current (of the tradition). 
You are Kubjā, my Supreme Kubjinī. I (am guided by you), then you 
(are guided) by me. You have taught the Path of the Transmission and 
their transmission to the group of four (Siddhas who propagate the 
transmission from the sacred seats). O sinless one! You who possess 


' KuKh 4/17cd-18. 

? See KuKh 3/18-19. 
? KuKh 3/63-64ab. 

^ KuKh 3/61. 

* KuKh 3/69. 

° KuKh 3/168-169. 

7 KuKh 4/1. 

* KuKh 3/66cd-68. 
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the Command — send forth the supreme Current of the Transmission 
(kramaugha) that is within you!' 


Up to now we have examined the energy of the Command from the 
perspective of the god, as it were. From his point of view, his consort, the 
goddess, is the source of the Command. Indeed, she is the Command. Thus for 
him, receiving the Command and union with the goddess is the same thing. From 
another point of view, he is the Command which, veiled by Māyā, has assumed an 
embodied form. In accord with his divine prototype and exemplar, the initiate 
regains the power inherent in his essential nature he appears to have lost but was 
always there, veiled by the impurity of ignorance. We have seen that this is 
removed by the teacher by means of the power of the Command that pierces and 
transforms the disciple like alchemical mercury. The mercury that has this power 
is the vital seed or vitality (vīrya) of the god who assumes the form of the teacher. 
So, as Bhairava explains in the following passage in the KMT, although the 
Command is the goddess, without the god it could not come into the world and 
operate there. Indeed, it is also the god for, as he says: 


As long as Sambhu does not come into the world of mortals 
with all his being (sarvabhāvena), bearing the form of the teacher, the 
Sambhava form of the ‘descent (of power?) does not take place. Just as 
my seed (virya), like (the alchemical) mercury (pdrada), upon falling 
to the ground splits into (many) drops, similarly I wander around (in 
the world) in the form of the most excellent teachers. These teachers 
are born from my seed (vīrya). They are (my) sons (sūtaka). Purified, 
they achieve (the goal) by virtue of the fine condiment of the herb of 
devotion. [. . .] I, who am Kuleša in the world, grace all things. 
Although one, I am many. In the condition of a teacher I have shown 
all things in accord with the intention (bhava) with which I have been 
questioned. I am visible here (in this very world) in the lineage 
(santana) of the Siddhas. I am constantly present in the form of the 
teacher whose Command issues forth and functions (sampravartate). 
One should know these teachers to be such. Born from the limbs of 
my Command, they are like the forms of gold that are of many kinds 
(only) because of (their) diverse names (such as) belt, bracelet, anklet, 
necklace, seal and ring.” 


' KMT 25/186-188. 
? KMT 3/91-93, 96cd-100ab. 
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Clearly, the Command belongs to both the god and the goddess. Indeed, it 


is initially the god's Command that is transmitted to the goddess when they are 
betrothed. Then she received the first form of the Command, which purified her, 


as it were, and gave her the first degree of initiation. It allowed her to see the 
power and activity of the god's Command operating in the earlier lineages of 
Siddhas. Although the doctrines concerning the Command are elaborated 
extensively only in the Kubjika Tantras, the power of the Command functioned 
also in previous Kaula schools. Ultimately, the teacher is neither the god nor the 
goddess but the Command that gives them, as it does anyone who has received it, 
the authority to impart it to others. Moreover, it is not only the teacher in the 
lineages of the Kubjikā Tantras: it was also the teacher in the lineages of the 
"Kaula traditions that precede it. This is the teaching the goddess receives from 
‘Bhairava who, having agreed to marry her and pleased with her devotion, imparts 
his Command by which everything was, as the KMT says, 'quickly accomplished' 
and the goddess was: 


(. . .) shown how everything in the purview of the earlier 
(Kaula) tradition (pūrvasantānagocaram) was mounted on the seat of 
the Command and burnt brilliantly with the quality of the bliss of the 
Command impelled by S$ambhu, the endless one. 

Then Kulešvarī, who is the Awakened State, said this: “O 
Kuješvara, everything has been shown to me. What is (this) wonder? 
O Lord, I have come to know everything in the field of action and (its) 
cause. Tell me, Kuje$vara, how has it been brought about in this way? 
O Supreme Lord, the (divine) quality of Lordship has originated from 
the Command. Tell me truly the essence of the purport of the Tantras 
concerning it. (I have) seen the entire universe by means of your 
Command. O Kujeévara, if you are pleased (with me) tell me 
everything according to the teaching. The essence of (all good) 
qualities comes from the Command. O god, tell (me) about the 
(manner in which all good) qualities arise just as everything has been 
shown (me) by means of the Command. 

O Lord, by means of the Command you have imparted the 
essence of (all) that has occurred in the past, all that has been heard in 
the previous recitation (of the scripture) (pūrvapātha) and the teaching 
(nirdeša) of the previous age. O god, the Great Awakening 
(mahodaya) of the qualities of the Command has been revealed in the 
past; by falling from that there has been a (general) falling (from the 
Path), so tell (me) clearly about (that) reality. 


qum. been explained (but have) not been understood 
nāvadhārita). Now, O Lord, tell (me) everything clearly about the 
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Great Awakening of the gualities of the Command and its power from 
which all things come into being.” ' 


The god goes on to tell the goddess about the previous Siddha Path. 
Established as the Line of Siddhas hidden in all the Paths, it was revealed to her. 
The Command flows through the Transmission, that is, the Line of Siddhas who 
are established in the 'motionless' flow of vitality in the Emptiness of the supreme 
state, at the apex of existence above the head.” We shall have occasion to discuss 
the previous Siddha Path elsewhere. Here we focus on what this passage tells us 
about th 

We notice that it functions in two ways, subjectively and objectively. 
Subjectively, the Command imparts the knowledge of all things. Enlightenment is 
according to this view the 'Great Awakening of the qualities of the Command". 
Through this all things are known. Accordingly, the goddess asks the god what 
happens when this takes place. The god's answer will be the rest of the KMT. The 
essence of the teachings of the previous Tantras was revealed to the goddess in a 
flash by the power of the god's Command. All the mantras, their projections, the 
gestures (mudra) and mandalas were shown to her in all their forms and aspects. 
They all derive from the Command and are energized and revealed by it. But this 
was a preliminary revelation of the outer form of the teachings, as it were; 
moreover, there has been a fall from the Command and hence from the Path 
fashioned by the Command by means of which the initiate travels down it. Now 
the time has come to complete the previous revelation brought about by the god's 
Command by a thorough understanding of its purport. This is why the goddess 
wants to know about the Command, its qualities and power because it is through 
that that all 'good qualities come' and the revelation is completed and fulfilled. 

The Command not only grants the omniscience of enlightenment; it 
empowers those who receive it by imparting, or to be more precise, restoring, the 
divine attributes of deity. Here they are collectively called 'the quality of lordship' 
of which the Command, as the power deity, is its source. These two, knowledge 
and lordship, are the inner subjective benefits of the power of the Command. 
Objectively, as the goddess says, 'all things come into being' by the power of the 
Command. From this perspective the Command is the cosmogenic will. The 
energy that generates the teachings and brings about their realisation is the same 
power through which the universe is created. 

Emanating as the god's omnipotent will, the Command expands out 
initially into the triangular Yoni that is the matrix of energies from which the 


! KMT 1/32-42. 
? KMT 1/44-46. 
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universe and the teachings are generated.' The lower, upper and middle regions of 
the world are sustained and pervaded by the energy of the Command in this 
tripartite form. The goddess tells the god: 


O god, when the moving and immobile (universe) was a void, 
there were (none of) the endless number of gods, heavenly musicians 
(gandharva), Yaksas, Snake (divinities) or Rāksasas, nor the moon, 
sun, planets, constellations, hermitages or the Rsis. O god, I did not 
exist; neither did you. The host did not exist and there were no 
mountains and forests. In the (one) nondual, formless, and fearsome 
ocean of darkness (tamas), the Divine Command was impelled out of 
the Abode of the Supreme Goddess (parāsthāna), the Bliss of 
Stillness (nirānanda).” I am that Energy who emerged (thus). (I who 
am) Šivā and Šiva's will. This division is that of Šiva and (his) 
Energy. (In this way) I, th ave come into 
being. This is the. tri its shape is that of a 
triangle. Pervading it wit ower, upper and middle portion, all 
this exists. The goddess is (thus) on the Path of Kula and contemplates 
the plane of the Unmanifest. It is because the unmanifest (goddess 
appears) in manifest form that the emanation (of all things) has been 
made manifest. (Thus) the love between us which is the unmanifest 
Sound made manifest has come into being. Both these (the manifest 
and unmanifest) are (such) by virtue of the Lord's Command by which 
this universe is created. The entire triple world with all that moves and 
is immobile is emanated by (the Lord's) will.” 


At first the god transmits the Command to the goddess that was 
transmitted through the previous tradition. In this wa 


The word samaya means a pledge’ or ‘rule’. The Initiation into the Rule 


' How the Point is transformed into the Triangle and how both are the Command, is discussed 
further ahead. 

? Cf.: Nothing came into being and all things were darkness wrapped in inertia (tamas). The divine 
Command arose there, in (that) formless ocean. Once again I emanated that (Command) beautiful 
with the earth and (the other principles of existence). 


utpattir [k, kh: utpattim] nāsti sarvesam andhakaram tamāvrtam || 


tatrarnave nirakare [k: -rai; kh: niraka *(?)] divyajfia ya [kh: (?)] samudbhava [kh: -va] | 
punar eva maya srstā sā [k, kh: *] prthivyadimanorama || YKh (2) 15/12cd-13. 


The Sambhava state, although dynamic and supremely powerful, is one of perfect stillness 
(nirācāra). The bliss of that stillness is called nirānanda. See KuKh 2/4cd-6ab and 68/71. 
? KuKh 35/5cd-12. 
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(samayādīksā) admits the neophant into the Kula, that is, the spiritual family of 
the teacher, as an ordinary initiate who is entitled to practice the basic teachings 
and recite the root Vidya (i.e. mantra) of the goddess which is accordingly called 
the Samayā Vidyā.' In this case, although the KMT does say that the god imparted 
the samayā to the goddess,’ the Vidya may not be meant here as the goddess at 
this stage has not yet undergone the process that transforms her into Kubjika, the 
‘embodied’, that is, the iconic form of her Vidya. Even so, it is clear that she has 
been given the first form of the Command, the one that bestows authority 
(adhikarajna) to practice and allows access to the path. However, it is not until 


she attains full realisation and, with it, the status of a teacher. 

Although the goddess is said to be the 'Awakened State',* she is aware that 
her spiritual awakening is not yet complete. There is further to go. She has been 
shown and understands 'everything in the field of action and (its) cause',' that is to 
say, the full extent of the praxis of the Tantra, the Command from which it 


. Newar initiates accordingly call it 
battist vidya which is a direct translation of the common expression found in the texts 
dvātrirnšāksarikā vidya i.e. the Vidya of Thirty-two (syllables) (e.g. see KuKh 9/30-31ab). It is 
extracted in code in the reverse order in KuKh 8/42cd-85ab. In the forward order this variant of the 
Vidya is: 


Recited in reverse, it is the Vidya of the dark lunar fortnight, that is, the sequence (krama) of the 
New Moon (ibid. 8/42cd). It is ‘transformed into nectar' (amrtikarana) by reciting it in the forward 
order together with five seed-syllables called the Five Pranavas, that are added in the forward order in 
the beginning and the same five in the reverse order at the end. Then it becomes the Vidya of the 
goddess in her aspect as the Full Moon (ibid. 8/91). It is presented in sixteen parts in the forward order 
in 9/30-36 and in eight parts in the reverse order in 10/9-12. The thirty-two syllables are extracted 
again, this time in the forward order in 11/2-10. More than half of chapters 8 (i.e. 42cd to the end) and 
9 (i.e. 30 to the end) are dedicated to it. All of chapter 10 is also concerned with the Vidya, its limbs 
and faces. The projection of the thirty-two syllables onto the body and their corresponding goddesses 
are explained in chapter 11 (11/1-17ab). The rest of that chapter is dedicated to the projection of the 
Vidya and accompanying mantras into the mandala, how it should be recited in conjunction with the 
fingers and the fruits it yields, a subject that is treated again in the short chapter 12 that follows. 
Permutations of the Vidya appear throughout the Kubjika corpus. One example is found in chapter 23 
of our text (23/21 ff) called the Samaya Vidya of the goddess of the sacred seat (pithesvari). It is an 
expanded form of the Vidya consisting of 64 syllables (23/21). 

Then once the God had given (her) the Rule (samaya) and impelled the Great Goddess 
(with the words): “Go to mount Kaumāra!”, he disappeared in an instant. KMT 1/54, quoted above 
on p. 12. 
> KMT 1/34, quoted above, p. 230. 
* KMT 1/35ab quoted above, p. 230. 
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originates and the means by which it is fruitful. Even so, she still does not 
understand how this vision has been transmitted to her. She still needs to realise 
the full extent of the Command, its true nature, how it operates and, above all, 
how the 'guality of Lordship has originated from the Command'.' Once this is 
known, her realisation will be complete. The path has been explained, but in order 
to achieve complete realisation she must follow the god's Command. She must go 
on a pilgrimage around the sacred land of Bhārata and then, as the god promised, 
she will attain complete fulfillment by uniting with him. This is both an outer 
journey and it also takes place within the subtle body. The first place in the inward 
journey is(mount Kaumara in the Cavity of Brahma where, as we have seen, the 
yogi contemplates the Divine Light and thereby sets the Command into 
operation.” From there the goddess will go to the main sacred seats (pitha) from 
which the teachings will flow. In their highest form the seats are above the head at 
the End of the Twelve within the Triangle. This is the expanded form of the 
Command that flows out from the Point in the centre identified with Oddiyana, ~ 
the first sacred seat (ādyapītha) where the Command abides in its original form. 
But before she can do this, she must acquire the second form of the 
Command that empowers her to achieve complete realisation and so become a 
teacher. She suddenly finds herself alone and is as distressed as she is amazed by 
what has happened and by the god's disappearance. The first transmission of the 
Command had shown her what had gone before and empowered her to seek 
further. She was given some insight but now, without the god who is its source, 
she is not only separated from the god and feels the pangs of separation, she is 
also without the Command that imparts insight and knowledge. It is by the power 
of the god's Command that she is impelled to go to the Island of the Moon in the 
End of the Twelve and enter the Linga in the centre of it to receive the Command 
in its most complete form. In the Linga, the body she has fashioned for herself, 
she practices the Yoga of the Command. By piercing the Wheels with the energy 
of the Command as described above,’ she merges into the energy of the 
Command. This is the highest form of Yoga through which the goddess and all 
who share in her achievement attain the omniscience realised in Siva's state 


! KMT 1/36ab quoted above, p. 230. 
? SSS 19/70 ff. quoted above, p. 218. 
> Cf.: The states develop in strength for those who have been pierced by the invisible piercing 
(paroksavedha). Then the destruction of impurity (malaksaya) takes place. This is the Supreme 
Goddess's Command. (Thus) the initiation that bestows the Yoga of the Command, which can be 
performed even at a great distance (yojanāšata) has been explained. KuKh 33/17-18ab. 

The Sanskrit of the last sentance reads: yogadā kathitā dīksā ajfiaya yojanasataih | 
Compare this with SM 13/260cd quoted above (p. 215, note 3,): tena vedho bhaved devi yojanānāru 
šatair api | 
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(sāmbhavāvasthā).' This is the supreme state of the Command, the attainment of 
which the Kubjikā teachings claim i is their prerogative and unique pride. From this 
the goddess emerges in her differentiated (sakala) iconic form, as the will from 
which the universe is emitted? that she has encompassed within herself when she 
withdrew into the Linga. 

In the Linga the goddess stimulates herself to this supremely” blissful) 
condition. Out of the Linga; she is a Yoginī performing tiresome austerities. In 


both cases, she seeks the Command by herself. Bhairava is also alone while she is 
on her spiritual quest. But he has no success by himself and so he seeks to get it 
from her. The degree he has exerted himself to this end and his frustration has 
purged him of sexual desire for his mate. He wants the Command from her, 
nothing else. The texts allude that the god gave his Command to the goddess so 
that he may receive it. The god achieves and maintains his supreme status as the 
lord of creation, master (svamitva) and teacher by giving the Command to the 
goddess. It is because she possesses this status that he can have it also.* Thus the 
god pleads: 


O goddess, is it because I have little intelligence and you 
consider me to be a dullard that you are confusing me? O mistress of 
the gods, why (are you doing this)? I am the omnipresent agent (of all 
action) and (yet) I am guided (avadhisthita) by your Command. 
Therefore, out of compassion (for me), O goddess, tell me the 
knowledge that is the great arising (of enlightenment).* 


Of all the reasons the god advances to convince the goddess to do this, the 
most persuasive is his sincere devotion to her. Bhairava's intention is indeed 
purely spiritual and the measure of this intention is the degree of his devotion. 
Impelled by it he pleads: 


! [n the KuKh (31/88cd-89) we read: 

O god, the knower of Yoga who has attained the goal in this yogic practice makes all 
things visible to the senses wherever they may be. O Great God, one who has accomplished Yoga 
becomes Bhairava Himself. 


One who attains the liberated Sambhava state is said to gain the power to perceive all things 
(see KMT 13/57cd = SSS 19/56ab quoted above p. 210, note 2). Clearly the form of Yoga meant 
here is that of the Command (ajfiayoga). 

? The KMT (16/104cd) declares: This Command is the energized (sakalā) goddess. The birth of 
this (universe) is from the Divine Command. 

> Cf. KuKh 4/51cd-52ab. 

^ KuKh 35/74cd-76ab. 
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There within (the Liga) (tatrodare) is the entire universe, the 


(individual) transmission (krama) as well as the Great Transmission 
(mahākrama). O great goddess, (I am the one who) desires the 
Command here in (this) life. O supreme mother! Having entered that 
(linga), give me, for the sake of (my) devotion, the knowledge that is 
the Great Transmission.’ 


The "Command must- be received. With devotion. Ultimately, the sole 
criterion of the disciple's fitness to receive the Command is his devotion to the 
teacher, deity and the scripture. The Command descends into the world when 
there is devotion in the disciple and the Command,” that is, knowledge, is in the 
teacher. Everything follows from that and is preceded by it. Devotion leads to the 
development of good personal qualities and moral values. It is only through 
devotion that one receives the Command. As the KMT puts it, 'the Command of 
devotees is transferred (from one to another); that of those who are not devotees is 
not." The devotee knows that whatever devotion he may have, it is not due to his 
own merit, however much he may have taken care to maintain and develop it. It is 
by the power of the deity's Command that he is devoted to the transmission 
(kulakrama), just as it is due to this that his consecration into the tradition took 
place and he received its fruits? Accordingly, Bhairava says that he is guided by 
the goddess's Command even before he has received the full transmission of it. By 
the grace of the teacher's Command it operates constantly within the disciple.? It is 
a reciprocal process. Devotion evokes the Command and the Command feeds it. 
This is because both are essentially the power of the deity: 


He whose inner Self is triply pure and possesses devotion in all 
its limbs, should worship the Lord (natha) with devotion (bhakti). 
(Thus) he obtains everything. Devotion is power.’ It is by means of 
power that one understands the transmission (krama). By means of the 
transmission one understand Speech and by Speech the Command is 
set into operation. Some part of the teacher's Command is transmitted 
(to the disciple) with the same feeling (bhava) with which he serves 
(upāsayet) the teacher (gurudeva).* 


! KuKh 4/22-23ab. 

? KuKh 4/23cd-24ab. 

? KuKh 5/25. 

* ajfià kramati bhaktànam abhaktānām na samkramet | KMT 19/31cd; cf. KMT 3/107. 
* KuKh 31/90. 

$ KuKh 37/19cd. 

7 yà bhaktih sā bhavec chaktih | 

* KMT 13/60-62. 
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The teachings should not be given to one 
who is devoted to other deities.' But one who is pure by virtue of his deep, heart- 
felt devotion (bhāvabhakti) for the goddess and her consort is detached from the 
world (virakta) and hence fit to receive the teaching. Caste or social status is no 
consideration — only devotion. ^ Once the devout aspirant has received the 
teaching, in order to maintain his devotion and for it to grow and develop, he must 
take care to keep himself pure in what he does, thinks and says. This triple purity 
gives him the courage to pursue the spiritual path and face its many arduous trials. 
This is required of the teacher no less than the disciple. As the KuKh says: 


The triple purity abides by action, mind and speech in one who 
is the darling of devotion (bhaktivatsala).* The Command of (such a 
one) abides within (his) disciple. Otherwise the disciple will certainly 
fear the bondage of the fettered. One who is devoid of deep spiritual 
feeling (bhava) is not successful." 


But this is not enough. In order to advance on the Path one must know the 
tradition, that is, the teachings and transmission (krama). True teachers possess 
the awakened consciousness of an intensely powerful Command and so can 
enlighten their disciples as to the meaning of the goddess's scripture — the 

nmm The world is devoid of the transmission of the Command (ajfíakrama) 
and that transmission (krama) is in the , the 
scripture of the goddess. The teachings (jfiana) of the Tantras of other schools are 
only partial and so are erroneous. They are only found in this scripture, which is 
free of error. The ‘entire ocean of Kula, which is the bliss of the Command’, which 
is present only partly in the other scriptures, is imparted here completely and 
without error. ° 

Even after the teacher has initiated the disciple and imparted the 
Command, the disciple must continue to serve the teacher and learn all these 
things from him. In this way he abides by the Command he has received and it 
grows in power. He must be careful first of all to please the teacher who is the 
concrete embodiment of the deity and his link to it. Until one experiences the 
teacher's compassion, there is no success (siddhi).' Even so, the disciple must try 


' KuKh 41/48. 

? KuKh 32/66cd-67ab. 

? This set expression appears as many as six other times in the KuKh (viz. in 28/119cd, 30/134cd, 
30/143ab, 32/61cd, 33/35ab and 33/45ab) thus stressing the importance of this triple purity. 

^ KuKh 26/44-45ab. 

* KuKh 32/34. 

$ KMT 20/79-81ab. 

1 KuKh 36/115. 
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to gain deeper insight into the scripture and cultivate the devotion and insight he 
has: 


If one has perceived everything by means of the teacher, 
scripture and oneself (gurutah šāstratah svatah),' then one is said to 
be a (true) member of the tradition (kramika) and he is egual to the 
transmission. There is no liberation when practicing the Command 
until one has known the tradition (amnaya). O fair lady, one should 
satisfy the teacher and reality (artha) internally and externally.” 


Again: 
(The disciple) should not leave the teacher's family (kula) 
when the bliss of the Command arises (within himself) to (acguire) the 
power (sāmarthya) (of being a teacher in his own right) until he has 


' This line appears in several Tantras. Abhinava refers to the Kiraņāgama and the Nisatanatantra 
as two such sources. The intended meaning is probably simply that liberating knowledge comes 
from these three sources of which the teacher is the most important, followed by the scripture and 
then one's own personal insight — and, the KMT adds, by implication, one's own faithful devotion 
to the teacher and the scripture. Abhinavagupta changes this order. His interesting interpretation is 
inspired by the intention to establish that in a few rare cases, it is possible that the same liberating 
insight (called 'sound reasoning' — sattarka — in the following passage), which comes from the 
teacher and scripture by means of initiation, develops spontaneously by itself (svatah). Those who 
become teachers in this way are, according to Abhinava, 'unformed' (akalpita) and 'spontaneously 
enlightened! (sārisiddhika). In the TA he explains: 


This sound reasoning (tarka) arises for some by itself. Such a one is in the scripture 
termed ‘spontaneously enlightened’ (sarisiddhika), his nature being such that the insight he has is 
his own (svapratyayātmaka) (independent of instruction). As is also said in the Kiraņāgama: 
‘Insight cames) from the teacher, the scripture and oneself (in this order).' Of these that which 
comes later in this series is the (more) primary while that which comes before serves as a means 
for that which follows. TA 4/40cd-42ab 


Further ahead Abhinava adds: 


That master who, even though unformed (akalpita), has by the confirmation (from other 
masters or scriptures) strengthened (his conviction as to the genuineness of his enlightenment) 
being thus further purified is Bhairava in person (sāksāt). This is the case because the personal 
insight into the knowledge one gains by putting into practice the procedures laid down in the 
scriptures ($āstrakrama) and (attending) to the wisdom (prajītā) of a master who knows them, is 
full and perfect (pürna) and so leads to the realisation of one's authentic identity as Bhairava 
(bhairavāyate). This is the reason why it is said in the Kirandgama that this knowledge is born of 
the master, scripture and oneself and in the Nišātanatantra that it has three causes (pratyaya). 
Again (these three sources of insight), manifest (variously) according to whether (they operate) in 
unison, in reverse order or individually. TA 4/76cd-79. 

? KMT 13/58-59. 
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generated (all his yogic and spiritual) gualities. During the day he 
should be intent on (carrying out the teacher's) orders (presana) and at 
night he should take up (the pursuit of) knowledge (jūānaparigraha). 
In this way he achieves all the power (sāmarthya) (he needs in his) 
teacher's family. He should not go anywhere unless he is sent there, 
nor should he do anything superfluous (ulbana)! or the like.’ 


The disciple must take care in every way to keep the teacher's Command. 
This means literally that the disciple must do what the teacher tells him to do. It 
also implies being faithful to the spiritual power and grace he has received, 
maintaining it by reverent service of the teacher and the deity. A good disciple 
should always be intent on the inner practice of Yoga, attend to outer ritual 
(kramapūjā) and observe the teacher's Command. In this way he will attain the 


Kaula accomplishment (kaulikī siddhi), which is liberation.’ One who knows the 


Command and its power and, well concealed, worships the teacher, quickly 
achieves success (siddhi).* The most intense form of the Command is the fruit of 
continuous practice and the observance of the vow to practice according to the 
teachings. Thus Bhairava teaches in the SM: 


O goddess, one should practice the (inner Yoga of the) Vow of 
Gesture (mudrāvrata) in this way. The wise man, one-pointed and firm 


! One could also translate: make a show of his power. 

? KMT 10/107-109ab 

> yogābhyāsaparo [k, g, gh, n, c: -parā] nityam kramapūjāratah [n, c: -ratat] sada |I 
ajfiadharam guror vakyam Sailisamketalaksanam [all MSs: saili-] | 

tasya siddhir bhaved devi [k, kh, g: devi] kauliki moksadāyinī [c: -dayanim] || CMSS 4/3cd-4. 


Liberation is commonly conceived in the Bhairava and Kaula Tantras to be an accomplishment 
— siddhi. It is also understood to be the supreme accomplishment (parāsiddhi) by sophisticated 
Kashmiri Saivites, although for them this may not necessarily imply (as it does in the Tantras) that 
it is an accomplishment — siddhi — like the others albeit the highest attained through the practice of 
mantras and other means taught in them. The Kaula Tantras and Kaula traditions attached to the 
Bhairava Tantras arrogate this accomplishment to themselves by referring to it as a specifically 
Kaula one. Abhinavagupta himself endorses this view in his commentary on the Paratrimsikà. 
One of the reasons Abhinavagupta chose to write a commentary on it is because he finds there a 
reference to Anuttara — the absolute which literally 'has none superior to it’. This term which 
appears for the first time in Kashmiri Šaiva texts in Abhinavagupta's work, is very rare in the 
Saivagama, just as, conversely, it is quite common in the exegetical works of the Anuttarayoga 
Tantra division of the Buddhist Vajrayana, where it denotes the Emptiness (sinya) realised upon 
the attainment of Buddhahood. According to this text, Anuttara bestows kauliki siddhi — for which 
Abhinava supplies several explanations in his long commentary (see Jayadeva's translation 1988: 
31-35, 46-47, 49-50 and 97). 
* KMT 25/184. 
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in his Vow, who practices for twelve years, possesses the most intense 
form of the Command and he attains the (eight) yogic powers. Then 
he should exert (his) authority and take support in the strength of the 
Command. He should adorn (like an) ornament (the lineage) and 
observe the teacher's Command.' 


However, success is only possible if the disciple is fit to practice. Thus the 
KMT warns the teacher that: 


Due to obstructions (and other limitations) the Command is 
not (transmitted) completely and is defective. When the right time 
comes, the disciple comes to know everything, just as ripe fruit is 
tasty. (A fruit) without juice is not tasty — (on the contrary, it tastes 
sour) like eating a wood sorrel (amlaphala); similarly the effort 
exerted to (impart) knowledge to immature students is useless. Even if 
(the teacher) does impart the Command by dint (of his own) power, 
the proud disciple, consumed by human infirmities (ūrmi), is 
destroyed by pride.’ 


When the disciple is given the first initiation (samayādiksā) he is told a 
number of rules (samaya), both prohibitions and injunctions, that he must 
observe.’ Although a good number relate to the cult, more essentially they relate 
to the development and maintenance of his basic moral condition. The Command 
and its operation are intimately related to this. The Tantra unambiguously 
admonishes that: 


One who desires success (should not suffer from) greed, 
delusion or craving. He should not disobey (the teacher's) Command, 
(or be) haughty, suffer from greed (laulya) or be attached to the 
objects of sense.? 


! anena vidhinā devi mudrāvratam [ g: -vrata] samacaret || 
dvadasabdam [g: -vdam] cared dhīmān [kh: -mann] ekacitto [kh: -cittā; g: -citta] drdhavratah | 
tato ‘dhikaram [g: missing] kartavyam [g: vatodhe] ajfiabalam [kh: -le; g: la] samāšrayet [kh: - 
Šriyet] | 
ŠM 20/68cd-70. 
? Lexicons list these as six: grief (Soka), delusion (moha), old age, death, hunger and thirst. 
> KMT 13/63-66. 
* Concerning these rules see chapter 37 of the KuKh where they are listed. 
> KuKh 37/26cd-27ab. 


240 INTRODUCTION 


The disciple should observe the rules with devotion, otherwise his practice 
will not bear fruit. True disciples possess both knowledge and understanding and 
carry out the teacher's Command. They are pure and thought-free, selfless and 
detached.’ Those disciples who remain subject to the deluding power of 
obscuration (tamas) are those who have received the Command without the 
transmission (akramajna) or to whom the Command has been revealed by force, 
that is, when they were not ready to receive it. They do not respect the rules nor 
follow the teacher's Command. They always delight in conflict and look for faults 
in others. Indifferent to the teacher's elevated spiritual state, they are in constant 
disagreement with him and seek to find defects in him and others. Once they have 
brought about discord, they turn away from him.” Seeing faults in the teacher is 
especially harmful to the disciple, because it is by realising that the teacher has 
attained the highest state that the disciple can attain it also. Although it is 
ultimately the deity that gives the Command, it is transmitted by means of the 
teacher who has realised it within himself. 

If the disciple transgresses the Command of the deity and the teacher, it 
will progressively lose its potency. The flow of its energy from the deity through 
the teacher to the disciple is disrupted (ajfíabhanga). When this takes place the 
disciple is cut off from the blissful energy of the deity, and so is distraught and 
worried. Initially, he will forfeit his status as a member of the spiritual clan 
(gotra) and be as he was before he received initiation." Then, like someone who 
has been expelled for some misdeed from his caste, other initiates should not talk 
to him and avoid his company on pain of themselves forfeiting the Command.? 
Condemned to hell after death and without any good fortune (kalyāna) in this life? 
and overcome with worry day by day,' he will be worse off than before. Like all 
those who are devoid of devotion he will be bound by Maya, the goddess 
Kuņdalinī.* In short, just as the teacher can impart the Command to a disciple fit 
to receive it, he can also take it away from one who errs. Thus the authority of the 
Command is of two kinds, one is the power to restrain or punish (nigraha) 
miscreants and the other to grace (anugraha).” So, if he has erred, the disciple 


! KuKh 32/35. 

? KMT 12/2-6. 

> See KuKh 4/28cd-31ab and note. 

* KuKh 4/14-16ab. 

> na tena saha sambhasam [kh, g: sarnbhasyam] tesa sangam [g: samga] ca [k kh: tu] varjayet | 
krte tu cajnaharanam [k: ajfià-; g: cajfiaharana] prāyašcittī [g: prayascittam] bhavet tadā [kh: 
sada] || SM 23/33. 

$ KuKh 32/29. 

7 KuKh 4/28cd-30. 

* KuKh 14/107-108a. 

? KMT14/6lab. 
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should make every effort to revive the positive power of the Command by 
repeating the goddess's Vidya as a penance.’ 

The teacher, no less than his disciple, must take care to fulfill his 
obligations. He should impart the Command he has received to the disciple once 
he is fit to receive it. Just as his disciple practices the austerity of true devotion by 
serving him in every way, the teacher has done the same before him for his 
teacher. He should therefore understand his disciple’s condition and the 
difficulties he has resolutely faced for the sake of the Command. Thus the KMT 
warns: 


If one's body is blissful by virtue of the means based on the 
austerity of serving (the teacher and the deity) (anusthāna), one 
should exercise one's authority. That is the post (pada) of one who has 
the Command.” 


Similarly, the KuKh teaches: 


The disciple, who has the requisite qualities and has been 
variously tested, deserves initiation by means of the most intense 
Command (transmitted through the teacher's) gaze. Otherwise, if (the 
teacher) initiates a neophant who has opposite aims (to the correct 
ones), (then both) that teacher and student will go to the Raurava hell.’ 


_ The Command can be that of the goddess or that of the god, the teacher or 
(uerentiredineageonSiddhis) It is transmitted through the lineage of the Siddhas 
"who are accordingly said to guard it.’ The ‘oldest lineages' (jyesthāvali) that are 


common to all the Western Tradition generate the Command of radiant expansion 
(causphūrājiā), Accordingly, when the neophant receives the consecration, he 


! laksajāpyena [g: -japena] samśuddhis [k: samsuddhih] tatas cājūā pravartate | SM 23/34ab. 
? KMT 10/111 read; tatpadam for tatpade in accord with the reading in SSS 17/128b. 

* KuKh 32/64cd-66ab. 

^ After listing a series of teachers, the KuKauM declares that: 


They will exert (their) authority in (each) town, village and city, (and) the cause (of this 
authority) is to guard the Command in order to grace the disciples. 


adhikaram karisyanti nagare gramapattane | [gh: ?] 
KuKauM 1/167. 
? Referring to the teachings of the oldest lineage, the goddess says to the god: 
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should ask for the Command of all the Siddhas, not just that of his teacher and the 
deity.' Similarly, the Mothers bestow the accomplishment of the Command 
When the Yoginīs are pleased, the Command that the adept has received grows in 
intensity. This happens, for example, when he eats the sacrificial pap (caru) in the 
prescribed manner. This may also be a part of Siddhanta ritual. But in that case it 
is a vegetarian dish prepared from rice or boiled grains. Here it is meat or fish. If 
he eats it recollecting Bhairava's Command, then instead of polluting him, on the 
contrary, it: 


(. . .) quickly reduces the sin committed up to the end of seven 
lives and all the bad action that has been accumulated. [. . . | The 
Yoginis are pleased with him and he certainly gets what (he) desires. 
He obtains all good fortune and the fruit of all desire. His Command is 
most intense. He acquires all the accomplishments. All his mantras are 
successful and they give him what he wants.’ 


The Goddess, the Linga and the Triangle 


Now that we have had a look at the purpose of Kubjika's presence in the 
world and the nature of her spiritual power and that of the teachings and the 
Siddhas who have transmitted them, we turn to its abode and source - the Linga 
and the goddess's Yoni, the Divine Triangle. We have seen that the later Kubjika 
Tantras adds numerous additional details to the myth of the goddess narrated in 
the KMT. Amongst them are excursions into the symbolism the Linga of the 
goddess to which the Kumarikakhanda devotes a great deal of space in the course 


O lord, by your grace, I have known the transmission that is common to all. Auspicious 
and appropriate, it impels the Command of radiant expansion. 


sarvasadharanam nātha kramam [n: cakram] caiva šubhocitam [g: Subhoditam;n: suvoditam] |I 
tvatprasadena [n: tvanprasadena] me jfíatam [k: sütam; n: jata] samsphurajfapravartakam [kh: 
sasphurajfia-; g gh: sasphurājūā-; n: samskara jūāpravarttanī] | KuKauM 2/7cd-8ab. 
suvitsale] | SM 20/47ab. 

? KMT 25/172ff. especially, 25/175ab. 

> bhasmasāt kurute šīghram [kh: sighram] yatharanye hutāšanam [kh: hutasana] | 
saptajanmantikam papam duskrtam [kh: duskrta] yad upārjitam || [...] 

yoginyas tasya tusyanti ipsitam labhate dhruvam [kh g: dhritvam] | 

sarvasaubhāgyam āpnoti survakāmaphalam labhet || 

sarve [kh g: sarva] mantrāh [kh: mamtra] prasiddhyanti kāmikam [k: kamaiva] ca dadanti [k: 
vadanti; g: dadasthi] te [g: tern] || SM 26/149, 154-155. 
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of narrating in its own way the myth in chapters three to six as well as elsewhere. 
This is primarily because the Linga is identified with the core of the goddess's 
maņdala, an association which, although guite natural, 1s entirely absent in the 
earlier Kubjikā Tantras, although we shall see that its basic features are already 
presented in some form in the KMT. Another point of divergence from the KMT 
concerns the context and manner in which the myth is presented, rather than its 
contents. The account in the KuKh is not just a mythical narrative. Woven into it 
are compact expositions of doctrine, particularly concerning the goddess's 
mandala — which is the sole subject of the preceding two chapters of the KuKh. 
Shifting from myth to doctrine, the narrative is often hard to follow also because 
the language is dense with terminology that serves to denote features of inner 
yogic states of which the mandala and its contents are understood, in this context, 
to be symbols. This is particularly true of the part of the mandala to which these 
chapters are dedicated: its triangular core, which is both the goddess's Linga and 
her Yoni. The myth supplies the outer forms that function as symbols that 
compactly compress a wealth of doctrine into an image — the Linga and the Yoni 
— or a geometric figure — the Point and the Triangle. These are more than technical 
terms. The range of denotation of a technical term is limited and so may be 
explained in just a few words. But this not the case with a word like 'Linga'. It 
denotes much more than its literal meaning (a phallus) or its technical sense (a 
representation of Siva). That is why the practitioner seeks to know what the Linga 
is, not just what the word (Linga) means. Such words denote the whole of reality 
and are, in a sense, what they denote. The Linga does not just symbolize a 
supreme spiritual reality — it is it. It is not the outer, physical stone. This is the 
Linga into which the goddess is transformed. 

The narrative of the texts is set in three forms of discourse we may call 
mythical, mystical and metaphysical. The first refers to the world of the myth that 
unfolds in its own mythical space and time. This is the world in which the events 
take place that explain the origin of things. Specifically, the myth records the 
origin of the sacred realities that enshrine the ultimate principles of existence 
through which they can be experienced and attained directly. Amongst them are 
the origins of the goddess herself, her relationship with the god, the power 
through which the teachings are transmitted and made effective as means to their 
various goals, both mundane as well as the ultimate liberating realisation. The 
myth explains how the teachings were first transmitted, to whom and where. Thus 
it accounts for the sacred geography whose landmarks are the mythical places 
where this occurred, drawn from the physical and cultural landscape of the outer 
world and projected into it. It also explains how and in what form they are 
projected inwardly and the sacred, soteriologically effective realities to which 
they correspond. Foremost amongst them are the mandala, the main deities and 
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their divine attendants within it, their mantras and the corresponding ritual. In 
short the Krama, that is, the content of the transmission. 

Mystical discourse is the language of religious experience. Drawing from 
the vocabulary used to describe sensory perception, emotions and states of being, 
it attempts, however inadequately, to articulate it. The attempts that mystics have 
made to tell others what they have experienced have resulted in some of the finest 
poetry and prose mankind has produced. In India, as elsewhere, it has also led to 
the third form of discourse, the metaphysical. The states of being the mystic (that 
is, th xperiences are understood to be metaphysical entities or 
‘spheres of existence’. His progress through successively more elevated states of 
being is understood to be an ascent along a ladder of metaphysical principles or 
‘planes’. The rungs of numerous such ladders are listed and often described in the 
language of symbols — but also directly ome of them 
recur frequently; others are uncommon or even unique, although generally even in 
those cases the rungs themselves are well known but their arrangement is unusual. 
The highest rung at the end of the ladder is thus at once the highest state of being, 
the supreme metaphysical principle and the most encompassing symbol. 

Combining these three perspectives the Kubjikā Tantras refer to it in 
metaphysical terms as the Sambhava plane, which is the mystical state attained 'at 
the extremity of the energy that emerges from the Linga',' its symbol. Although 
the central and most important events in the myth narrated in the KMT are the 
goddess's assumption of the form of a Linga and her emergence from it, the KMT 
and its most closely related sources hardly refer to this Linga again, yet alone 
discuss its nature — except in the Malinistava, the hymn Bhairava intones to the 
goddess in the Linga. This is a startling fact considering the immense amount of 
attention it receives in the subsequent Kubjika Tantras, especially in the KuKh 
and YKh of the MBT. Indeed, there it assumes a central role. 

According to the MBT, this Linga is an aggregate of the goddess's 
energies and is the divine abode (arama) of the Command,” just as the mandala 
is that of the deity. Indeed the Linga is a form of the Command which, free in 
every way of ignorance, is the authority of the tradition transmitted through the 
lineages of teachers.’ The goddess resides there sustained by the most intense 
form of the Command." Indeed, it is the essential nature of the goddess who 
resides within it in hich embody the main 


modalities in which the goddess manifests as üufammmtommatexteines) (MIGA 


' MāSt line 124. 

? KuKh 4/24. 

? KuKh 4/25. 

^ KuKh 4/11cd-12ab. 
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, (IE) GENS and the GSP of the Kula.' Accordingly this, the 
Divine (divya) Linga, full of the energy of the goddess's austerity” which is her 
effulgent power (tejas), is called the Linga of Power (tejolinga). The body of the 
goddess is invisible, hidden in the Linga which, made of pure gold,’ moves like 
the flame of a lamp* that burns in the centre of the mandala. This flame is 
identified with both the entire Vidya of the goddess? and her seed-syllable.* The 
Divine Linga is thus sustained by the most intense form of the Command, that is, 
the one enshrined in the goddess's Vidya and seed-syllable. Thus, the goddess 
who resides within it’ is the energy of Speech that shines with the light of the 
energies of the letters.’ It is also called the Linga of Space (ākāšalinga) because it 
is the supreme plane of repose of the authority of the Command, the Supreme 
Nirvana of Space, translucent and brilliant like pure crystal. ^ The goddess is the 
solitary Linga of the Space also because all manifestation merges into her, leaving 
behind the Void or Sky of the transcendent,'° the womb of emanation replete with 
the potencies of manifestation. 

The goddess must come out of the Linga to impart the Command which is 
her very being, and so generate the transmission (krama) and her spiritual family 
(kula), the tradition, along with all of manifestation. Even so, she perpetually 
resides in the Linga because the Linga is the abode of the Fourth State (turīya), 
beyond waking, dreaming and deep sleep, in which she experiences absolute 
reality; this experience can never change or diminish. In the centre of the 
mandala, the Divine Linga streams with the series of states that accompany the 
Yoga of Nirvana." This is Divine Current (divyaugha) that flows through the 
Void of ultimate reality. Thus this, the one true Linga, is said to be the Skyfarer 
(khecara) who moves in the expanse of transcendental reality." As such it is the 
supreme principle, the current of consciousness and the very nectar of 
immortality." Proceeding directly from the flow within the Linga of the 


! KuKh 4/21. 

? KuKh 5/22-23. 

> The Linga is said to be made of gold to symbolize its luminous, igneous nature and its great 
value. For the same reason it is also said to be made of jewels (KuKh 3/53). 
^ KuKh 5/27. 

* KuKh 7/51cd-52ab. 

ê KuKh 8/77. 

7 KuKh 4/11cd-12ab. 

* MāSt line 124. 

? MāSt lines 39 and 125 and note. 

? KuKh 5/18. 

!! KuKh 5/76. 

? MāSt 125. 

5 KuKh 5/22-23. 

^ KuKh 14/71cd-72abc. 
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Command, it streams out when the goddess who is the Command emerges out of 
it. Gracing first of all the god, who thereby becomes the first Siddha and thus 
'supreme and divine, the was transmitted 
(krāmitā) unbroken'.' Thus the Linga is also identified with the first sacred seat 
(ādyapītha), where the essential nature of the deity and the mandala is located.” It 
instantly brings about a divine state of penetration or possession (avesa) by the 
deity of the recipient of its Command. * 


(The concept of a Linga representing the goddess, however paradoxical it 


may seem to those who are familiar with it as the main representation of the god 

is not entirely unknown. Bonazzoli came across it in his research in the 
Puranas where he noticed the occurrence of the term 'Devilinga'. This term is rare 
in Sanskrit sources in general. It does not occur in the Kubjika Tantras but even 
so, the concept the name suggests is very well represented there. Bonazzoli, who 
published a brief preliminary survey of this term, notes that: 


'.. (Atal levels — iconographic, cultic, philosophical, literary, mythical — 
Minga and Devi have often been directly connected and interrelated. . . . '. He 
supplies the following examples: '. . .(When Linga means simply a mark, when it 
conveys the idea of divine image or more technically Siva's Linga and finally 
when it implies the meaning pradhāna; [Fundamental Nature]. The parallelism 
between them is so narrow that even at the practical level (aniconiejstones) can 
represent Siva Lingas and stone blocks are venerated as 'devī's svayambhumūrtis 
[spontaneously produced icons the seed of the universe], 
like Siva and together with Siva she is the cause o 
i Devi can be represented by a Linga because she 

stands there [i.e. is present within it] -Wünguntlun — and she is Linga by nature — 


Indeed, according to the Skandapurāņa, for instance, Láfiga-and-Sakti"are 
(interchangeable. We may note, in a broader perspective, that the transformation of 
gender of sacred stones is not an uncommon phenomenon. A well know example 


are the stones at Khandoba in Maharashtra. After killing the demon Malla, 


! KuKh 3/165cd-167. 

? KuKh 3/52. 

* KuKh 3/53. 

^ Accordingly, Daksa praises Siva as the 'unmanifest God, Sadāšiva whose form is the Linga". 
KuKh 3/85-86. 

? Bonazzoli 1978: 128-129. 

$ Skandapurāna, Mahešvarakhaņda. 10/44-46, 49. 
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Khandoba was praised by the Rsis he had harassed. Khandoba was pleased with 
the Rsis’ devotion and so promised to return to Jejuri where he killed the demon 
on the Then he 
returned to that place with his $akti Mhalsa (who is considered to be an 
incarnation of Parvati), in the form of a ‘self-generated’ (svayambhū) Linga and 
Yoni.' Thus Sontheimer tells us: 
Early in the cult before heavy sanskritization, these representations 

were called 'pindr, and both male and female forms were the same — a round 
protrusion of stone that seemed to thrust itself out of the earth." GEMES 
Vaisno Devi in Jalandhara in the Punjab is a well-known 

example. There we find a group of stones representing the Saktis of the main gods. 
Groups of three stones are common, representing the three energies (trisakti) of 
the three main gods. Examples can be seen under a tree in the compound of the 

Kali temple at Kali Ghat in Calcutta. The same triad is represented in this way, 


again under a tree, in the compound often Bataanas 
Valley. Similarly / groups of seven stones are common 
Originally the Pleiades, 


six sisters with their ‘Big Sister’ (Hindi — badi bahan) are 


variously represented. In one variant, the who is 
also theqpatronggoddessyofethesGorakhnathisy The best known one is The 


seven Mothers (mātrkā) are commonly represented in Newar temples this way as 


they were probably very commonly over all of South Asia in the past. Nowadays 
we often see the seven stones, variously identified with local goddesses, under 
trees in villages all over India. Bhairava stones, occasionally called Bhairava 
Lingas, are no less common. The common form for both male and female stones 
accounts for the ease with which they can change gender or be ‘neuter’, even if 
the texts on architecture distinguish stones on the basis of gender. So, by 


extension, a goddess can possess the stony form of a Linga 
as well as that o 


the female Yoni (yonirūpā)." 

Moreover, the theme of the goddess emerging from the Linga is not 
peculiar to the myth of the goddess Kubjika. In the Glory of the Goddess 
(Devīmāhātmya) section of the Markandeyapurana (Pradhānikarahasya) the 
goddess as Mahāmāyā is said to have 'rent open the Šiva Linga and come out". 
The basic notion that primordial energy comes from the male principle (purusa) is 
found even in the Bhagavadgītā” The notion that Šiva's energy emerges from him 


! Sontheimer 1989: 277. 

? Sontheimer 1989: 294, n. 19. 

> KY 24/2164. 

^ KY 24/265c. 

> tam eva cādyarh purusam prapadye yatah pravrttih prasrtā purāņī | BhG 15/4. 
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in the form of Kundalini and is differentiated into the energies of his will, 
knowledge and action is basic to Kashmiri Saivism which draws it, as the Kubjika 
Tantras do, from the Tantrasadbhāva.' The idea is well known to the Saiva 


Siddhanta according to SC meaa Cc from the Linga in 
the form of Kundalini who is symbolized, as in the Kubjika Tantras and those of 


other schools, as a sprout. Banerjee refers to Bhattasall to report that a 'unique 
image was discovered in the ruins of Vikrampur, within the limits of the ancient 
capital of the Senas and their predecessors, in the quarter of the town known as 
Kagajipara.” Banerjee goes on to describe it as follows: Four feet in height it 
shows in its lower part a well-carved Siva Linga, from the top of which emerges 
the half-length figure of a four-armed goddess with her front hands in the 
dhyānamudrā, the back hands carrying a rosary and a manuscript. The Devi is 
profusely ornamented, and her beautifully carved youthful face with three eyes 
has a serene meditative expres sion." 

Gopinatha Rao^ refers to the image of the goddess Bhütamata (Mother of 
Ghosts) wearing a Linga on her person and a Kollapura Mahālaksmī with a Linga 
in her hand. Similarly, a Yoginī is described in a Newar ritual manual as holding a 
Linga in the upper right hand (the other three hold, moving in a clockwise 
direction, a skull bowl, noose and a goad). There are numerous examples of 

'Sricakra engraved on (often crystal) Siva Lingas. One such is a large stone Linga 


in the Annapūrņā temple in Benares that was installed in the 17" century by the 


famous ‘Tantric scholar Bhāskara Raya. The three-dimensional projection of 
Sricakra, known as *Meruyantra', is a multi-layered pyramid. Although made 


essentially of a heap of female interlocked triangles, they may be collectively 
treated as a Linga. The association with the male counterpart is also represented in 
the Srīvidyā tradition by projecting Lingas into the parts of the central triangle of 
Sricakra.° Sricakra is not infrequently worshipped in conjunction with a Siva 


Linga. @neuiamoussexample is the occasional worship of Sricakra engraved on a 


Another possible example is found in the 
(QuigSm A small bas-relief is sculpted there on one of the layers of the foundation 


' See TS quoted in the comm. on TA 3/67. This passage corresponds to TS 1/215cd ff.. 

* Banerjee 1974: 508. 

? It is reproduced as plate XLV, 2 of Banerjee's book. Banerjee identifies the goddess with 
Mahamaya probably on the basis of the reference noted above although, as Coburn points out, this 
is not, in actual fact, a common designation of the Great Goddess of the Devīmāhātmya and 
appears only in what are probably the later portions. Kubjika is also occasionally identified with 
Mahamaya. See, for example, KuKh 5/73cd-74ab, and ibid. 9/28. 

^ Gopinatha Rao 1971: vol. 2 p. 362. 

? See Khiste 1993: 528 for a photograph of this Linga. 

$ See below, p. 717-718 with reference to YHr 1/36ff.. 
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slabs. It depicts two ascetics engaged in worship sitting on both sides of a Linga. 
 Meruprastàra, that is, a three-dimensional representation of Srīcakra.' Although 


small, this relief may well be significant as there is a longstanding dispute 
amongst scholars as to whether the temple, now empty, originally contained a 
Šiva Linga. Baumer’ has argued convincingly that the temple is actually a three- 
dimensional Sricakra. The image may represent the worship of a Linga, real or 
imaginary, in the temple representing the point (bindu) in the centre of Sricakra 
around and above it. There are other examples of such temples.(Ofiēllisiaislīrine) 


(said to be dedicated to the goddess Ganga that stands next to the steps leading up) 
to the Pasupati temple from the Bagmati river, The spire (sikhara) of that temple 


a. On the ridge on the other 
side of the river are rows of small shrines containing Siva Lingas. When the top of 
the shrine to the goddess Ganga is viewed from behind the Linga in one of these 


temples, it appears that its spire rests on top of the Linga, an image that is clearly 
reminiscent of the base-relief in the Rajarani temple. 


Apart from these examples, we come across a few passages in the Puranas 
and elsewhere that describe the One 


such is found in chapter 76 of the Kālikāpurāņa. Although there are several major 
differences, the correspondences with the parallel account in the KMT are 


' The relief is sculpted on the south pithagrha below the nišā of the Rājarāņī temple. See Baumer 
and Das 1994, plates 25a and 25b, for photographs. 

? Baumer reaches this conclusion from references to types of Orissan temples described in the 
Silparatnakoša. She writes in an article on the subject: 


The worship of the Sricakra can be performed on a flat surface — drawn on the earth or ground 
or on a piece of paper — called bhūprastāra, or in a three-dimensional form, called meruprastàra. | 
The theoretical possibility of a temple representing the $riyantra as meruprastüra cannot be 
denied; but with the exception of monuments outside India like Borobudur, it is rare to find any 
temple identified with Šrīyantra. Only after working out the details could we be sure that our 
assumption was correct. In fact, it was possible to establish exact correspondences, as the text 
[Silparatnakosa] says: 


Covering the whole garbha there is a circle (mandala) of 
These areeni number, and they representamenmystonmiipasakeis (v. 391) 


Thus, the total number of umausmasmweligasméiidnmiicsgisgnvennstam but at the level of the 


miniature spires above the «melana; the-fourteen triangles of $ricakra (caturdasara) find their 
correspondence in the fourteen upper sikharika; the -plinth- (pitha) corresponds to the bhüpura: 


enclosure of the yantra; the amlaka crowning the inner circle (vrtta), and the kalasa to the central 
point (bindu). Other details can also be identified. Báumer 1994: 129 (I have added the diacritical 


mu omitted in the article). See 
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striking. Moreover, it contains one of the very few early references to the goddess 

' Kubjikā outside of her Tantras and so the passage is worth examining in detail. 
The part of the story thatsinterestscussbeginscafter:Sivasthe-Iord*(blagavar), has 
instructed Bhairava and Vetala in the use of certain mantras. Then he says to 
them: 


(Now you two) go to the inner sacred seat (antahpītha) of 
Kamarüpa called Nilacala. This is the secret abode of the (the 
goddess) Kamakhya called the sacred seat of Kubjika; there the 
heavenly Ganges (flows) (ākāšagangā). (Bathe there and) sprinkle 
(yourselves) with its waters, O sons: worship there Mahāmāyā who is 
"the universe. Pleased, the goddess will quickly bestow (her) boons on 
you.’ 


Siva then disappears and the two go to mownt Nilà where Kāmākhyā 
resides. After bathing, they draw a mandala next to a Linga called Bhairava, 
reminding us of the(Bhairava Liga the goddess enters called Udyana Bhairava. 


They then recite various mantras and worship the goddess in the manner 


prescribed by the Uftaratantra for three years. The text continues: 


(They) worshippe and other (goddesses). 
Then they went once on pilgrimage to the sacred seat (pithayatra) in 
the prescribed manner. (Whienxthedwo'sons cof Hara) had thus donned 
ie i l 
Mahāmāyā was very pleased and graced them. Then whilst the two 
were immersed in meditation, engaged in repeating mantra and 
worshipping (the goddess) who is the universe, bursting apart the 
Linga, she then became visible. 

_ When she had come forth, the Siva Liga became threefold as 
the three, Bharama, GHA and Heruka: Then Vetala and Bhairava 
saw the goddess outside (in the physical world) as (they had) seen 
(her) in meditation. 

(She was) lovely in all her limbs and her breasts were fat and 
upraised. (Two of her four) hands made boon-bestowing and fear- 
removing gestures and (with the other two) she held a sacred thread 
(siddhasütra) and asword Radiant like a red lotus, she was seated on 

ca white ghost; When they saw her, Vetala and Bhairava closed their 
| said ily: "Save (me)! Save (me)!" 


! KaPu 76/73-75. 
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Then the Great Goddess filled them with her energy (tejas). 


Then although the two had (merely) been touched, they were fulfilled 
and so in that way again attained divinity (devatva) and abandoned 
(their) human nature.’ 


There are several features to note here. The Linga, we are told, is in a 
cave? situated on a mountain that is the goddess’s secret site — the Kubjika pītha. 
The similarity here with the corresponding account in the KMT is so close, one 
wonders whether the redactor of this portion of the Kalikapuràna knew the text.’ 


Moreover, one of the devotees is Bhairava. But here, the goddess who emerges - 
the colour of love and passion, and is 
beautiful emotedanksbine, 


«ultimatelyscoupleswithshersdevotees A mongst the complex symbolic associations 


of Indian myth and iconography, ferocity is not uncommonly linked, as it is in the 
figure of the goddess Kubjika, with intense sexual potency. The mildness of the 
goddess who appears out of the Linga in the Kalikapurana is derived from the 
different role she plays in relation to hemtwosdevotees? Towards them, she is not a 
lover but a tender mother. This role is well illustrated by the sequence that 
follows. Bhairava and Vetala praise the goddess and ask her to remain forever as 
they are, that is, in the body. Then: 


She who protects the world, the goddess Sivà, having thus 
said "success (siddhi)' pressed the two nipples of her breasts and 
caused two streams of milk to flow. Then, O king, she made Vetāla 
and Bhairava drink the milk that had (thus) come forth and the two 
drank it. After they had drunk the milk they attained eternal divinity 
(devatva) and became immortal, free of old age, very powerful and 
auspicious.' 


' KaPu 76/85cd-93. 

? KaPu 76/109. 

? [t is unlikely that the KMT drew these mythical elements from the Kālikāpurāņa although this 
Purāņa refers to deities and sources that predate the disruption of the early traditions of the 
Bhairava and Kaula Tantras and so a part of it at least was redacted when these sources were still 
widely available. Moreover, the references to Tripura in her form as Šrīvidyā, the goddess of 
Sricakra, indicates that part of it post-dates the main Kubjikā Tantras. 

^ KaPu 76/111-113. We shall see that Yoginis also offer their milk to grace the adepts who seek 
them in their place of residence. 
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Let us now turn in our@Séarchmiorparallelsmiomsourcesmclosermionhiomem 
Especially relevant is a work ascribed to "Matsyendranatha, considered to be the 
founder of thé Kaula tradition as a whole, with which the(Kūbjikā Tantras feel 
such a(elosejeconnectionjas to refer to it as the ((previousitradition(pūrvāmnāya)) 
that preceded them and of which they are the final completion (pascima). 


Accordingly, we can expect to find doctrines there incorporated and elaborated in 
the Kubjika Tantras. One of these concerns the'goddess's Mingan 
A few short tracts are ascribed to Matsyendranatha. Among those that 
have not yet been edited and published is theme m E .nd 
the (LIKA) Amongst the published texts is the 
eummaym. Although it is not fully established that this work (or indeed any) is by 
the original Matsyendra, it certainly appears to possess many features that indicate 
its antiquity.^ One of these, which has not been examined up to now, bears upon 
the nature of this unusual identification of the goddess with the Linga. The 
following passage contains an important reference to the prototype of the Linga 
initiates of the Kubjika Tantras worship in the goddess's mandala which, as we 
shall see in detail later, is projected above the head. Bhairava begins by listing a 
series of lotuses in the body. They are arranged vertically in such a way that each 
succeeding one has a larger number of petals than the one before it. CNES NOS 


CEES The text continues: 


There, above that, is a pervasive, eternally manifest 
(nityodita), unbroken, independent, unmoving, all-pervasive and 


! See bibliography. An Ūrmi / āgama / -šāsana / -šāstra / -mahāšāstra / -mahakaula is quoted by 
Abhinavagupta in his Tantrāloka and Ürmikula by Jayaratha in his commentary (see Rastogi 
1987: 263 and 280). However, although the subject treated in these references appears in the 
fragment of the Ūrmikaulārņava in the MS I have consulted, I have not been able to trace the 
references. The Kulapaīicāšikā is quoted by Ksemarāja in his commentary on the NT 8/28 (= KP 
3/7-8) and on $sü 3/26 (= KP 3/19). These verses have been traced in the two available 
manuscripts (see bibliography). The Guhyasiddhi is not quoted by these Kashmiri teachers and 
may not have been known to them. 

? This tract, written in the form of Tantra with Bhairava as the main speaker, although attributed to 
Matsyendranatha, may not in fact be his work. Tradition considers Matsyendranatha to be the 
founder of Kaulism but the author of the KJN was well aware of the existence of specifically 
Kaula Tantras, which he refers to collectively as 'Kulagama’. Moreover, he lists numerous 
previous adepts and their schools. Even so, the relatively crude form of the doctrines and practices 
presented in this text indicate that it may well belong to a Kaula school that precedes the Kubjika 
Tantras. The manuscripts are dateable to the eleventh and twelfth centuries (Bagchi 1934: 5). 
Another sign of the antiquity of this text is that Bhairava is the speaker, even though this is a Kaula 
Tantra. It would appear, therefore, that the text belongs to an early period of the development of 
the Kaula Tantras when they had not yet broken away from their Saiva counterparts, the Bhairava 
Tantras, sufficiently for the goddess to become the main speaker, as she is in the later Kubjikā 
Tantras. 
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stainless lotus. Emanation takes place by its will and it dissolves away 
(laya) there itself. Thus it is called Linga and is where the mobile and 
immobile (creation) is established (līna). (Its) form is that of an 
unbroken circle. It is unchanging and undifferentiated (niskala). It is 
taught tha f it and, once known, one is free (of 
all) bonds. Beyond mind and devoid of mind, it is free of 
concentration and visualization. Eternal, it is always visible and is 
(blue) like a cannabis flower. It is the god who consists of all the 
letters and (yet) is devoid of every letter. O goddess, it is always 
attainable by knowledge and it has come down through the lineage (of 
teachers). Thus, O goddess, (I have) explained how the goal of Kula 
(kulalaksa) abides.' 


Bhairava goes on to say that this is the true Linga not one made of stone or 
any other material. All the living beings ranging from the gods to ants and the 
entire universe have come forth from the middle of the Point (in the centre of the 
Linga), and everything is engulfed within it. "That Linga’, he says, 'is the author of 
creation and destruction and is worshipped by the Siddhas'.” Indestructible, it is 
the Kaulika Linga, also called the Linga of the Body (dehalinga) and the Mind 
(manolinga), that one should worship, if one desires success (siddhi), with the 
flowers of the mind.’ 

I have translated and summarized this passage at length because there are 
several features of this Kaulika Linga that we can recognize in the Divine Linga 
of the Kubjika Tantras. Note first of all that the Linga here is essentially the 
undifferentiated Point (niskalabindu) to which the text refers as the 'unbroken 
circle'.* Here this Point is still the god but is ready, as it were, to be identified in 
the Kubjikā Tantras with the Transmental (unmani), which is the Command and 
the metaphysical identity of the goddess. 

The Point (bindu) and its companion Sound (ndda) are a common couple 
representing the polarities of Siva and Sakti in the Tantras and the theologies they 
have inspired. They are variously explained in accord with the various 
conceptions of this polarity and their derivatives. A study has been produced on 
Sound by Beck.’ We await a similar one on the Point. Suffice it here to say that 


! KJN 3/9-14ab. 

? KJN 3/21ab. 

U One attains worldly benefits and liberation by worshipping the Linga in the body. O 
goddess, this is the Linga of accomplishment (siddhilinga) that is in the body endowed with the 
signs of attainment (pratyaya). One should always meditate on (this), the Linga of the mind 
(manolinga). KJN 3/27cd-28c. 

* Concerning this expression see note to KuKh 3/7. 

? See bibliography. 


254 INTRODUCTION 


Bindu, which can be translated as both ‘point’ and ‘drop’, is a very ancient symbol. 


In the Veda it appears as the sacred white drop of Soma, the drink that gives 
vitality to the gods and people. When the Moon came to be identified with Soma, 


‘Bindu became the lunar orb, thus equating the vitalizing power attributed to the 
Moon with the Vedic Soma. Both white, fecund and potent, the association with 


sperm was but natural. Internalized, Bindu rains down lunar nectar. Finally, Bindu 
is also a dimensionless point. Marking the centre outside time and space where 
deity resides, it is the transcendental Void that pervades all things at all times. We 
are reminded of Augustine's famous saying that God is a circle that encompasses 
all things whose centre is everywhere and circumference nowhere. Accordingly 
Bindu is the centre of the mandala, worshipped externally or inwardly, projected 
in the practice of Yoga. 

We shall see that all these features are attributed to the goddess in the 
Kubjika Tantras. In this passage from the KJN, 

s usual, fill out this Tantric symbol with their 
phenomenology of consciousness. Bindu according to their view is more correctly 
written virīduand is, they say, derived from the root vid that means to know. 
Thus Vindu is th and hence manifestation in 
a potential form, like a learned man who knows the scriptures contains them 
silently within himself.’ Just as the Self of the Upanisads is said to be the light that 
illumines the the self-luminous 

‘light of T consciousness that illumines the limited subject, object and means of 
knowledge symbolized by the'Sun, Moon and Fire, respectively.” 

To get an idea of how varied. views on the nature of Bindu can be we may 
contrast these ones with that of th iddha Sivaca He takes 
a much more extreme dualist position than most Saiva Siddhantins who are 
generally, one could say, tempered dualists or even in some cases, qualified 
monists. Aghorasiva argues that although the Siva principle is the highest of the 
series of principles, it is insentient and distinguishes this and the following 
principle — Sakti — from Supreme Šiva and his Sakti who are consciousness and its 


power beyond the principles. The Siva principle, according tog&kghorasiya, is the 


' Abhinava writes: 

The cognizing subject (matr) is a state of consciousness independent of the consonance of 
the instrumental means (upāya of knowledge) such as the object of knowledge and the rest (and is 
self-established in the immediacy of the awareness that:) ‘I am' (and so latently containing within 
itself all knowledge) is the knower (jfiatr) like one who knows the scriptures (but having no desire 
to explain them remains silent). TA 3/125cd-126ab. 

? Abhinava writes: 

The pure light (of consciousness — prakāšamātra) present here when the three abodes (of 
subject, object and means of knowledge) manifest is referred to in the scripture as the 'Point' and is 
considered to be the Point of Siva (sivabindu). TĀ 3/133cd-134ab. 
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|'substance' (upādāna) of all the principles and as such identifies it with Mahamaya | 
rather than Prakrti, which is hardly the ut of the thirty-six. 


This, according to him, is Bindu, which, through a series of permutations, 
assumes the form of all the other principles, the first of which is that of Sakti, - 
which he identifies wit 

So, Aghorasiva traveling by a very different path arrives at the same) 
identification of Bindu with the goddess and this too via a transformation of 
«gender. The reason for this is that from the perspective of the 'supreme 
nondualism' (paramadvaita) of the Kubjika Tantras, the Goddess is the energy 
and substance of emanation (srsti) 
described in the KJN. This will is the goddess who, according to the KMT, 
assumed the form of a Linga and pours out into manifestation. As such it contains 
all things that are to be made manifest and those that have been withdrawn from 
manifestation into itself. e fertile 
womb of the goddess and source (yoni) of all things. Thus we find a new 
development has taken place. According to the Kubjika sources, the 'unbroken 
circle' is encompassed by a downward-facing triangle representing the Yoni. It 


becomes in this way a 'Yonilifga’, that is, a Yoni which is a Linga. This, in its 
turn, serves as the nucleus of the. goddess's mandala — the Samvartamandala. It 


appears to be more than a coincidence that this mandala is said to be, like the 
Linga of the KJN, the blue colour of a cannabis flower.” Another point to note is 


that the Linga of the KJN is said to be 'the god who consists of all the letters and 


(yet) is devoid of every letter. The same is true of the goddess in general and in 
her form as the Yonilinga in particular which, as we shall see in detail when we 


come to chapter eight of our text, contains the fifty letters of the Sanskrit alphabet. 
Finally, the Linga of the KJN, said to be both corporeal (dehalinga) and 

is above the head a 

of the body that mark the ascent of Kundalini. Although above the head, it is still 
part of the subtle body. But at the same time it is a mental Linga. The Kubjika 
Tantras take up both these ideas and enrich them in their own way. The goddess's 
Linga is situated in the End of the Twelve, that is, at a distance of twelve fingers 


above the crown of the head. It is, moreover, not just a mental Linga, it is a 
| Transmental one formed from the energy of the Transmental (unmani), which is 


the 
Returning back to home ground, we find an interesting precursor of the 
Linga, which came to be extensively treated in the later Kubjika Tantras. It is the 


one the KMTOSSAES a- the GEISUBPONED the aesondgeenu in 


! See Dviveda's Sanskrit introduction to the Astaprakarana p. 22 ff. with reference to 
Aghorašivācārya's commentary (vrtti) on the Tattvaprakāša by Bhoja. 
? See KuKh 2/3cd-4ab and note. 
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and its pedestal which is located in the centre of the Foundation 
(ādhāra) below it. It is worth examining this Linga in some detail, as a number of 
its features are common with those of the goddess's Linga described in the later 
sources and projected into the End of the Twelve above the head. 


The KMT refers to (DNONSŅSIENSIONISINIE MES) One is related to what it 
calls the (MONENIBNI and the other the Gamiem The METS 
"Northern Path very elaborately compared to the southern one, which is hardly 
more than mentioned, although, out of the two, it was destined to become the 
successful one, both in themit uui as a 
whole. Conversely, the first of these two systems remained confined to the KMT 
and so become redundant. But while the first model did not develop further, the 
second model allowed for changes and absorbed many features of the first one, 
which it variously adapted. The particular centre we are going to examine is an 
example. 

The Self-supported is, like the goddess's Liga, a special Kaula Liūga — 
although it is not her residence but that of Simm the Lord of Kula” and, by 
extension, that of the individual soul with which he is one.(Blītiraamieiimesi t as 
follows: 


Thus, O goddess, (this centre is called) svādhisthāna because it 
is by this that the wise bearer of the Wheel (i.e. Siva) was previously 
supported by himself (svādhisthita) in the Linga. This is the location 
of euotumiviāņāmudutnensāmbiavampiames It is the teaching concerning 
the support aims of the forces. It contains the individualized 
form of the Person (purusanu) and so is rightly called ‘one's own 


support’ (@udidinigtladianas -` 


From our perspective, a significant feature of the Linga projected into the 
Self-supported according to the first model is that it is said to possess six parts 
(prakara).* These are the corners of the hexagon of the Self-supported 
(svādhisthāna) located between the centre in the base of the spine and the one in 
the navel. This feature permits future identification with the goddess's mandala 
and her 'Divine Linga' which dominates it from the centre that also has 'six parts’. 
A Linga like this, along with its pedestal, was modified in the later Kubjikā 


! The SSS and its commentary (on SSS 18/54 ff.) explain the nature of these two Paths in relation 
to the sixteen energies of the End of the Sixteen (see below, p. 376 ff.) that also constitute the 
Wheel of Purity (visuddhi). See chapter 3, p. 602 ff.. 

? The KMT (13/31ab) says: This is the Kulešvara Linga, which is the cause of creation and 
destruction. 

? KMT 13/1-2. 

^ See KMT 13/28, quoted below, p. 259. 
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Tantras and shifted to the summit of the (BIRNESNUES) to become the (GBRIBESIIED 
CE In other later and better-known 


(mūlādhāra) at the base of the spine and served as the support for Kundalini who, 
coiled around the shaft of the Linga, drinks its secretions. 

Let us see what the KMT has to say. Bhairava begins by telling the 
goddess the myth of its origin: 


In the beginning, when all that existed was one fearful ocean 
and the Triple Universe was darkness (tamas), following the behest of 
the supreme will, I (Bhairava) bore the form of a Linga. I had GEREÉESESSS 
and, (NINE I was in the form of a Linga. Always 
encompassed by six forces, I sport in the centre of the universe. I 

I am the body of the 
radiance of passion (anangavarcas). O beloved, then emanation, my 
will, was started again. I was worshipped and praised by the Siddhas, 
Brahma, Visnu and everyone else. So when I was attained (by them) I 
gave them a boon according to their desire. And I offered myself (to 
them in the form) of a hexagon and a square. Thus, as they are the 
(universal) causes, they became the Lords of the Causes who bring 
about emanation. They are free to create and destroy, their minds 
intent on my (essential nature and) form (as the Linga).” 


The gods then began to praise Bhairava again. He offers them a boon and 


they ask him for the Linga that ‘faces everywhere’ (sarvatomukha) and the 
teaching that concerns the all-pervasive (vyāptibhūta) Linga. So he shows them 


the Path of Pervasion (vyāptimārga) after having fashioned the manifest Linga 
whose field are the qualities of the Six Paths. He showed them his body by means 
of the teaching concerning the Six Paths? along which the universe, physical, 
metaphysical, energetic and the corresponding mantras and phonemes are emitted. 
This the KMT identifies implicitly with the six parts of this Linga of which three 
are not destroyed and are changeless, namely, Maya, Šambhu and Purusa. Then: 


' Below we shall see that the Linga in svādisthāna consists of six parts. It is, in other words, 
hexagonal. The pedestal in the centre of the Foundation is triangular with a point in the centre. 
This is reckoned here to be the square (a four sided figure) (caturasra) that is the geometric shape 
associated with this centre. This composite Linga-Yoni is the form Bhairava assumes. It is 
presented to the gods so that they can worship it and thereby receive its benefits. 

? KMT 12/71-76ab. 

* The cosmic order and the corresponding mantras and sonic energies are arranged in six ascending 
series called the Six Paths or Sixfold Path. See Dyczkowski 1992 (a):101-103 and note to KuKh 
2/29-30ab. 
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He showed them his form, the Path of the Forces, the leader of 
Kula. It has arisen as a body with five faces and is born from the Kula 
of six sheaths (ie. the Linga). "O Visnu," (Bhairava said), "I have 
been attained by you whose inner Self is immobile by means of the 
Yoga of the Support of Being. By means of this I have revealed it. My 
(inner centre called the) Self-supported (svādhisthāna) is the (means 
to attain the) supreme Yoga — enter it in every way. O wise lady, enter 
the Linga by virtue of which you will be the object of worship.” 


Bhairava's concluding words to the goddess, although possibly tacked onto 
the text later, confirm that the tradition did see in this Linga the one destined to 


become the goddess's Linga. Now let us return to the KMT to learn more about 
(GSE EEE Associated 


with it. 


One should think of one's own (svādhisthāna) as having six | 
' faces and the goddess who is greedy for (its fine) qualities. The mouth 


(of one) adheres to the mouth (of the other) which is on top of one's 
own Linga and is full of the juice of the bliss established by the 

The cavity of the Linga is in the 
cavity (of the Void of the mouth). One should practice by that Path. 
(Thus) the circle of the faces (vaktramandala) of the Self emerges 


shaped like the creeper of light of a lightning flash. After (this takes 


place), one should practice regularly (nityam).? 


The KMT goes on to describe the fruits of practicing the Yoga and reciting 
the seed-syllable of each face. The practice of the last face brings about the union 
of Siva and Sakti by means of the outer union of the adept and his consort: 


The sixth place is above and is supreme. It is said to be the 
‘Door of Brahma. (The yogi here) is intent solely on the 'swing of 
wanton sport' (heladola) by the little-known path (of Susumna). O 
mistress of yogis, to the extent that he practices again and again 
(striking at this door) with the force of a lightning flash, he attains the 
state of bliss. Then he should abandon everything that is natural within 
the sphere of the path of transmigratory existence. (Thus) the yogi 
(now) unconscious is as if dead and appears to be (inert and stiff) like 
a piece of wood. 


! KMT 12/86cd-88. 
? KMT 13/13-15. 
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The yogi who has passed (through and so is beyond) the three 
states — (that is) when the sāttvika, rājasika and tāmasika obtain (and 
are transcended) — becomes one (sama) with the primordial (pūrva) 
Linga. He is worshipped by all the gods and the skyfarers and not 
others. He who knows this Linga with its six parts (prakāra) knows 
reality.’ 


This passage is reproduced in chapter nineteen of the SSS.” There the commentary 
explains: 


How is the visualization? ‘One should think of one's own 
(svādhisthāna) as having six faces.’ The six-faced (figure) is the Linga 
consisting of a hexagon. One should think of the goddess there, that is, 

V). (The text says) 'the mouth (of one) 
is touched by the mouth (of the other)". Having touched, that is, 
blocked (avastabhya) the mouth, which is Sakti by the mouth which is 
the Linga, one should think there of the Self in the middle of the 
Linga. In what manner? Whilst engaged in 'the swing of wanton sport 
(helādola)' that is, whilst churning (mathamana) (engaged in sexual 
intercourse) that consists of entering in and (then) coming out 

The supreme nectar of the bliss of being is 
(produced by this) churning. Light is produced by churning (when 
engaged) in that (kind of) sexual intercourse (rati). How is that 
(light)? It has the form of a lightning flash and it has come by the path 
of the eye (i.e. it can be seen in the form of flashes of light). One 
should deposit the Self there. By practicing this all things are 
achieved." 


! KMT 13/24-28. 

*SSS 19/10 ff.. 

? KMT 13/13c reads: mukhena mukham ālagnam — The mouth (of one) adheres to the mouth (of 
the other. SSS 19/14c reads: mukhena mukham ālabhya — The mouth (of one) is touched by the 
mouth (of the other). 

* kathan dhyānam || sadvaktram Gtmanam cintya || sadvaktram [kh: sadcakram] satkonamayam 
lingam sadaksaram ca || tatra devim cintayet | bhagāksam iti [kh: bhagakhyamiti] || mukhena 
mukham ālabhya [k: -lasya; kh: alabdham] iti mukhena lingena mukham saktim [k: šaktih; kh: 
Sakti] Glabhya [k: -vya; kh: alamvya] avastabhya [kh: * vastabhya] tatra [kh: + madhye] 
lingamadhye ātmānam [k: -na; kh: -manas] cintayet M katham || heladolam kurvamānam [k: + 
manam; kh: + manah] || helādolari pravesanirgamariipam mathamānam ity arthah [k: * atha] M 
mathanād [kh: -nāt] bhavanandaparamrtarasam M tadratau [kh: tatra tatha] mathanāj jayate 
Jyotih | kirh visistam [k kh: visistha] tat [k: sā; kh: missing] || vidyullatākāram [k kh: -ra] tat [k 
kh: sā kh: + ca] caksumārgeņāyātam [k: -tà; kh: -margena ayata] M tatratmanam [k: na] nyaset || 
tad abhyāsāt [k: abhyasat] sarvam siddhyate [kh: -ti] | 
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This section concludes with the affirmation that this is Kule$vara's Linga. 
Thus, because it is present within the body, the outer Linga should be worshipped 
and treated with respect.' Although the 
taught in the Kula scriptures, this does not mean that the Kula initiate should not 
worship the external Siva Linga. Indeed, he should always worship it wherever he 
finds one.” He may also worship the internal 'natural' or 'self-generated' RD 
Linga or one generated by mantras. But even if it is a purely external one : 
in a sense, artificial (krtrima), he should worship it with special care.* The daily 
worship of the Linga renews his consecration (abhiseka). If he fails to perform it, 
he cannot attain perfection (siddhi) and will fall from the path.* The outer Linga is 
so important that it is amongst the things the initiate receives from his teacher and 
must be kept secret, no less than his mantra, rosary, and the Kula scripture.’ Once 
he has learnt the practice of the inner unmanifest Linga, he should never make it 
public (prakata).° The KMT teaches: 


Established in the secret practice (guptacara), he should 
always adorn the Teaching. He may have an unmanifest or manifest 
Linga. Whatever his Linga is, he should not abandon it. Water falls 
from the sky and goes to the sea by means of ravines and streams. In 
the same way all (the teachings culminate) in the Kula tradition. AII 
those who wear a Linga (/ingin) (eventually) reach (the Kula 
tradition). The reality that is sure and certain (niscayārtha) is not 


otherwise. How is that? Because there the Command operates in a 
li | . il l fi T 


By worshipping the outer Linga, the initiate replicates externally the inner 
union of the god and the goddess. The pedestal of a Linga is commonly identified 
with the female Yoni. Indeed, this pair form what must be the most commonly 
seen conjunctio of Šiva and Šakti in India. The inner projection we are examining 
locates the Yoni in the Wheel of the Foundation, which serves as the base of the 
inner Linga. Just as the hexagon is the geometric shape of the Wheel of the Self- 


supported, the square: is normally that of the: Wheel of the. Foundation. In the 


! See note to KuKh 5/66cd-68ab and also KuKh 5/68cd-69. For a different view, see above, 
chapter 1, p. 188. 

? KuKh 5/67 and note to KuKh 4/21-23ab. 

? KuKh 5/66cd-68ab. 

^ KuKh 5/68cd-69. 

? KuKh 37/27cd-28. 

$ KuKh 37/66-67ab. 

7 KMT 10/134cd-137. 
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following account the four corners of the sguare are compressed into the corners 
and centre of the triangular Yoni which is the Linga's base: 


Listen, O dear one, to the foundation of the Linga of the 
venerable god Kule$vara. Again, it is said that there is a circle in the 
middle of the sguare. There (in the circle) is the triple cavity in the 
form of an enclosure (as well as) the triangular pedestal (pindikā) of 
the supreme Linga. O great mother! (The pedestal) is the Yoni of the 


‘universe: It possesses four energies, four sacred seats and four | 
"Siddhas and bestows the fruit of the accomplishment of knowledge.” 


There is no need to go into too many details here. In brief the texts explain 
that the three cavities are the spout of the base of the Linga from which the water 
that is poured onto it flows (ji This is represented by th nd 

(Khadgisay Bhairavaywhoypresides over its) The (second cavityis the one in the 
juncture (between the pedestal and the Linga). It is the letter (Šā governed by 
Bakiga whose form is that of a spout. (Sveta, the letter Sa, is in the current (of 
water) in the conduit. Bhrgu, the letter Sa, in the form of the enclosing ring 
(around the base of the Linga) is all around in the surrounding enclosure. These 
four components of the pedestal are projected into the triangular Yoni that 
contains the four sacred seat hey 
correspond to the (Gmimdminilecmesromudaiam and are located in the 
centre, right, left and front corner of the triangle. In this way, the triangle is said to 


bc a square (MIN 


! [ have chosen the version in the SSS which is clearer than the edited text of the KMT. This reads: 
vrttakaram punar madhye caturasrasya kirtitam | 

trirandhravalayakaram šrngātākrtis tatra [k kh: -krti] hi || 

pindikà paralingasya jagadyonir [k kh: -yoni-] mahāmbike | SSS 19/36-37ab. 

? KMT 13/37-39 = SSS 19/35cd-38ab. 

> The series of correspondences can be tabulated as follows. 


Sacred Principles Locations Ages Letters Accomplish- 
Seats ments 
Odyana mind Middle Krta Khadgisa - V Pacification 
(manas) 
Jalandhara intellect Right Treta Bakīša - $ Fulfillment 
Purnagiri ego Left Dvapara Sveta — S Control of others 
etc. 
Kāmarūpa Nature in front Kali Bhrgu - S All Siddhis 
rakrti) 
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The configuration of the sacred seats in this Yoni is the usual one we find 
in the Yoni of the later Kubjikā Tantras that is projected into the End of the 
Twelve above the head. As is the case with the Yoni located there, the yogi who 
has received the Command is enjoined to meditate on the Triangle concentrating 
on its four parts, that is, the four sacred seats located in the corners and the centre. 
Each one gives him particular accomplishments (siddhi), including the magical 
powers of control and destruction (i.e. satkarma).' Finally, another interesting 
parallel is that the Linga in the End of the Twelve is also 'churned' as is this one. 
But in this case, the sexual union this expression clearly implies is sublimated and 
so the churning takes place, as the texts frequently repeat, 'from above'. Another 
reversal takes place when the Linga moves up. The hexagonal Linga becomes the 
goddess's Triangle and its triangular base becomes the hexagon which emanates 
from the Triangle that is 'churned from above’. 


As in the example we have just examined, explanations, interpretations 
and the projection of other symbols relating to the Linga are so extensive and 
often, it seems, as willfully obscure as they are dense, that it is sometimes hard to 
understand what the texts mean. But many of the problems of interpretation are 


: Thus the Foundation is four fingers in size and (is related to the) Krta, Tretā, Dvāpara and 
Kali (Ages), in due order. One who is endowed with the qualities of the consecration should 
practice there. He is one who has attained the Command and is the supreme devotee. He obtains 
the fruit of twelve years (practice). The god who is present in the drain (of the Linga) possesses the 
first sacred seat. If one visualizes him as white, one attains supreme tranquillity-and satisfaction. If, 
abandoning him, (one visualizes) Bakanatha ($a) who is in the southern seat then, by practicing 
there, one attains satisfaction, royal power, and freedom from disease. If he practices (the 
visualization of the god) Sveta (Sa) who is in the cavity of the channel in the northern seat by 
means of Krama Yoga, then (one attains the power) to control, attract, and kill (others). He 
SOR disease and sickness, (achieves) satisfaction and, progressively, attains the state of a 


Practicing (the visualization of) Bhrgu (Sa) in conjunction with Kāmarūpa, he acquires 
(many yogic and magical) powers (guna). (These include) tranquillity, satisfaction, (the powers to) 
control and attract (others), (the power) to arouse the bod xtensive royal power, 
the destruction of grey hairs and wrinkles, mastery of speech, (the power) to extract the revivifying 
nectar, (the power to) drag trees (towards oneself), and (the power to) swim. One stops the wind, 
clouds, and rivers in their course. (One attains) the accomplishment of Speech, lordship and brings 
(avalanches) to a halt in the mountains and the like. The one whose attention is fixed on the 
Foundation can bring all armies to a halt. The Foundation is said to be the Krama. Without that 
there is no means (sadhana). As long as the tradition is not known, there is neither worldly benefit) 


EE ite 13/43cd-52. 
ee below, p. 327. 
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solved if we have before us an image of the goddess's mandala. The manner in 
which it is drawn and worshipped is described more than once in our text and 


elsewhere in the Kubjika Tantras, as is the ritual, 
The principle mandala of a major Tantric tradition is a sacred 
"cosmogram.' There the divine beings of that tradition which populate the universe 
and the metaphysicalyand bio-physical principles to which they correspond are 


represented, worshipped and ultimately experienced directly in the mandala, in 
the body into which it is projected and the macrocosm it represents. The 
successive enclosures — geometric figures, lotuses and the like — around the centre 
of the mandala represent the stages, as we move out from the centre, of the 
progressive manifestation of the universe as it is conceived by the tradition to 


which the mandala belongs. They may be drawn on the ground, cloth, metal or 
other material. Occasionally we find three-dimensional mandalas? But although 


they are more accurate representations, they are necessarily, like the others, static. 
The actual contents and configuration of the parts of the main mandala of each 
tradition vary, but even so all Tantric traditions agree that the reality represented 
by the mandala is dynamic and multi-dimensional, although some schools may 
maintain that this reality is not ultimate. Moreover, the centre of the mandala is 
invariably understood to represent the source and ultimate end of the universe 
symbolically deployed within it. The universe, either actually or apparently, 
according to the varying metaphysical perspective of any given tradition, expands 
out from a non-dimensional point that lies at the centre of it. When it has 
expanded out to the full degree of its complete manifestation, it then retraces the 
same stages in reverse, contracting progressively back into the centre. 
Again, all major Tantric traditions agree that their mandala is also an outer ~ 


‘representation of the inner mandala which, along with the beings, metaphysical 
"principles; forces, mantras and bio-physical energies, especially those associated 


with the vital breath, are experienced an 

the subtle body of the initiate. Thus the mandala in this perspective is not only a 
diagram of the universe, it is also a map of the path the initiate treads through all 
the spheres of manifestation, sacralized with powerful theophanies. In this 
perspective, the centre of the mandala is not only the location, as it were, of the 
ultimate core reality which is the ground, source and end of all things, it is also the 
liberating goal of the initiate's inner, spiritual journey. Accordingly, the Linga 
projected into the core of Kubjika's mandala represents the focal point of the 


! All major mandalas are cosmograms. However, the universe they represent may be understood to 
be on the model, for example, of a house, temple, monastery, cremation ground or other sacred 
site, city, country, or universal empire. Apart from the beings who inhabit them, they may contain 
sacred sites, rivers, mountains, and other geographical features as well as trees and vegetation of 
all sorts, houses, temples and the rest that they may also represent individually. 


264 INTRODUCTION 


fundamental principles that underlie and sustain the liberating and empowering 
insight into the ultimate nature of reality taught in the Kubjikā Tantras. 

The Linga in the core of Kubjika's mandala is represented by a triangle 
with a point in the centre. The Triangle emerges from the Point and collapses back 
into it. The nature and dynamics of this relationship is complex, as is the reality it 
represents. They are not only the Linga, which normally represents the male 
polarity, they are equally the Yoni, the female one and both together. In other 


words this "Yonilitga" is the Yoni which is the Linga, the Linga which is the Yoni 


as well as the composite Yoni and Liga. Moreover, we shall see in other contexts 
that they may also represent a range of other symbolic realities such as the cosmic ~ 


The form of this maņdala is relatively simple. In the centre is a Point 
surrounded by a downward-facing triangle drawn within a hexagon. Beyond them 
is an eight-petaled lotus. Sometime 
are drawn either around the lotus or the hexagon.’ In some versions of the 
mandala there may be other lotuses around the eight-petaled lotus consisting of 
sixteen, thirty-two or even sixty-four petals. We shall deal with the variant forms 
of this basic mandala and its contents as we come to them. Kubjika's mandala 
may also be treated as a purely geometric symbolic representation of the 
dynamism-of the-cosmic-process; the transmission of the deity's energy and the 
return to the godhead, as major mandalas generally are, irrespective of its actual 
contents. By this I do not mean that the contents are not important; indeed, the 
mandala is nothing apart from its contents. We have observed that in one context 
the mandala is a liturgical map of sacred sites projected into its geometric layers. 
In this context the mandala is the visible geometric form of the Krama, that is, the 
Transmission of which the inner, essential nature is the Command that is 
transmitted through the lineages of teachers and their disciples. The deployment 
of the Krama in space, as much as its transmission in time, is significant in itself. 
The transmission of the Krama in time is the stream of mantras of which it is 
composed, generated by the union of the goddess and the god. Its deployment in 


! See Dyczkowski 2004: 279ff.. 

? According to the Samvartàrthapraküsa: The Yantra that awakens all is adorned with a Bindu (in 

the centre, surrounded by) a triangle, hexagon, an eight — petaled (lotus), three girdles and (four) 

doors. 

bindutrikoņasatkoņāstadalatrivalayadvārašobhitari yantram hi sarvesam bodhanam | SP fl. 3a. 
The doors remind us that the mandala is a temple. The doors lend access to it. We move from 

the outside to the innermost sanctum where the deity's presence is marked by a point in the centre. 

? See above, chapter 1, p. 111 ff.. 

^ The KuKh (38/13c) declares that: The union (pariputa) of Kubjīša and (the goddess) called 


Kubjikā is the current of the sequence (krama) of mantras and Vidya. 
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space is the maņdala, which is the sacred geometric form of the deity, or the 
divine couple, just a 
The prime concern of any developed Tantric tradition is the worship of the 
deity. This is done externally by means of a series of mantras. Kaula schools refer 
to this as the Krama, which literally means 'seguence'. The most important or 
‘root’ mantra is considered to be the core sonic body of the deity. There may be 
two such mantras — one for the male deity and the other for the goddess, his 
consort. The latter type of mantra is called a Vidya. As the goddess is the main 
object of worship of the Kubjika Tantras, it is her Vidya that is considered 
primary out of these two. The seed-syllable Vidya and its male counterpart are 
projected into the Point that marks the centre of the mandala. The remaining 
mantras that constitute the main Krama are projected into the Triangle and 
Hexagon that surround them and then into the rest of the mandala. Accordingly 
the mandala of Kaula cults are all ‘Kramamandalas’ and the worship of the 
mandala is the Worship of the Krama (kramarcana or, less often, kramapūjā). 
Along with the Kramamandala, the texts require that another mandala 
called the emmumumaiugbe drawn Sit, Orgpnegeeteduontomity in which the 
Caa In some cases, depending on the rite, 
subsidiary Éandalas- may also be drawn close to the main Kramamandala into 
which additional groups or currents = ogha = of mantras are projected. These 
may also be projected into the Kramamandala, depending on the particular 
procedure. At any rate, the-main-Krama-of the-Kubjika-Tantras is invariable 


projected into the Triangle and Hexagon that surrounds it in the core of the 
mandala. In the enclosures around the core, goddesses and their consorts are 
worshipped who are, effectively, protectors and sustainers of the Krama. These 


are the Mothers (mātrkā), worshipped on the eight petals of a lotus. Outside them 
are the thirty-two goddesses who govern the energies of the thirty-two syllables of - 
VKūbjikā's Samaya Vidya. In some versions of the mandala, sixty-four sacred sites; 


are 


along with the Yoginis and guardians (ksetrapāla) who reside there, 
worshipped on the:petals of a third lotus. TTheseqiimemgpresemp the (A (MISI and 
Gum 


This Kramamandala is the Sarnvartamandala. Sarnvarta is the fire that 
‘consumes the worlds at the end of a cosmic age and supplies the energy that 
sustains» them in their period of persistence. This female Firel is one of the. 
identities of the goddess Kubjikā. So 

CKubjikamandala; which would be an apt name for it although, in fact, it never 
occurs in our texts. 

We will deal with the mantras that are the concrete contents of the Krama 
in its parts, subdivisions and modalities and their variations in due course. Here 
we will deal, as the texts do themselves, with the evolution of the mandala as a 
process analogous to the drawing of it from the Point that marks the centre out 
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into the succeeding geometrical forms. This process, symbolized in this way, is 
that by which the deity presents itself in stages marked by the progressive 
emergence (or 'drawing of geometric forms, thus evolving the template of 
manifestation and with it the cosmic order and the energies and metaphysical 
principles that constitute its basic depth structure. 

Although similar sacred geometries are fundamental for the mandalas, 
especially those of the great deities, of all the major Tantric cults, the Kubjikā 
Tantras focus on them in a special way. This is evident in the forms of the 


goddess herself. One of the reasons the goddess is called Kubjikā 'the Bent Over 


n the centre 


_ One’ is because she assumes the form of the core Triangle, the Yoni i 
of the mandala, For the same reason she is called Vakra = 'Crooked One’. She 


emerges out of the Point in the centre ‘bent over. Burning brilliantly with her 


«ajfiavarti) that has the bent shape of a plough (halākrti). The goddess, identified 
with Kundalini, is commonly referred to, as is Kundalini in other Tantric) 
traditions, as ‘crooked’ (kufila). This crooked shape (kutilakrti) is related to the 
_ goddess's triangular form. This is the shape of her face when she bursts apart the 
«Linga; which is the Point in the centre of the triangle." 


All the major Kaula goddesses are identified with Kundalini - literally the 
“Coiled One’ — but Kubjika the 'bent over' goddess is especially so. She resides in 
the "Triangle coiled like a serpent in three and a half turns around the Point in the 
centre. Thus in addition to the Triangle which is her ‘body’, and the Point which is) 
her 'Self', she is also a Spiral. The serpent is a common symbol of the goddess. 

For example, it appears this way, Gimabutasgtells us, in the religion of what she 
calls Old Europe, that is, prior to the fourth millennium preceding the common 
era. She writes concerning the snake and the coils commonly found in the 
megalithic art of Europe: 


The snake is life force, i , epitome of the worship of life on 
$ this earth. It is not the body of the snake that was sacred, but the energy ofthis” 


spiraling or coiling creature which transcends its boundaries and influences the 


surrounding world. This same energy is i 
and stalagmites, but it is especially concentrated in the snake, and therefore more 
powerful. The snake was something primordial and mysterious, coming from the 


! KuKh 7/42cd-43ab. We have seen (above, p. 39 and 224) that the bent shape of the goddess is _ 
also equated to that of a sprout when it emerges from the seed. — 
* See KuKh 5/29. 
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depth of the waters where life begins. Its seasonal renewal, sloughing of its old 
skin and hibernating made of it a symbol of the continuity of life and of the link 
with the ,underworld.[. . .] The megalithic art of western Europe is replete with 
snake coil and double snake coil motifs, as independent units or as a part of an 
anthropomorphic figure.’ 


Kubjika, the goddess Kundalini, is represented in her raised form” as a 
-— - iniamél : niani inanis 

i ithi i Thus the Spiral generates the Triangle, a 
development that echoes an association of the two representations of the goddess 
that goes back to prehistoric times when she was represented in Old Europe by 
chevrons, zigzags, and Vs.* Gimbutas associates these geometries with the 
goddess's aquatic nature, one that is evident also in the image of the Ocean of the 
Yoni to which we will have occasion to refer, and in an aspect of the goddess in 


the Triangle called Nityaklinna, the Perpetually Wet One. Gimbutas writes: 


The primary aspect of the Old European goddess is that of the life-giving 
moisture of the goddess's body — her breasts, eyes, mouth, and vulva.‘ [. . .] In the 
iconography of all prehistoric periods of Europe as well as of the whole world, the 
image of water is zigzag or serpentine. The zigzag is the earliest symbolic motif 
recoded: Neanderthals used this sign around 40,000 BC or earlier. .... In the Upper 
Paleolithic, the zigzag is a common motif and appears in association with 
anthropomorphic, bird, fish, and phallic images. ... The zigzag alternates with the 
Ma sign, an abbreviated zigzag. In Magdalenian times and later in Old Europe, 
zigzags and Ms are found engraved or painted within uterine and lens [Yoni] 
shapes, suggesting the symbolic affinity between the zigzag, Ma, female moisture 
and amniotic fluid. [. . .] The aquatic significance of the Ma sign seems to have 
survived in the Egyptian hieroglyph /*\ 'mu', meaning water and in the ancient 
Greek letter Ma, mu [. . .] Va and X are the signs of the Goddess. Nets, manders, 
and running snake/spiral bands (especially on water containers) link her with the 
cosmic waters that are her element.” 


' Gimbutas 1991: 58-59. 

? There are said to be two coiled forms of Kundalini in the subtle body. One is below in the Wheel 
of the Foundation at the base of the spine that corresponds, one could hazard to say, to the snake of 
the 'underworld' to which Gimbutas refers. The other is the raised form of Kundalini coiled in the 
Triangle above the head. 

* Gimbutas (1991: 3) writes: Graphically, a pubic triangle is most directly rendered as a V. This 
expression and its recognition are universal and immediate. 

^ Ibid. p. 3. 

? Ibid. p. 19. 

5 Tbid. p. 29. 
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In Old European ceramics the ‘snake theme’ grew constantly in 
importance, reaching its height around 5000-4000 BC.' Representations of snakes 
are known since the Upper Paleolithic and continue in the Mesolithic and 
Neolithic.” The association of the snake with water or stream symbolism is visible 
in ceramic decoration from about 5500 BC on wards. Many portrayals convey 
that, as a symbol of life energy, the snake emerges from the waters.’ The snake 
motif in Old Europe combines with that of the Tree of Life. Gimbutas explains: 


The snake is a transfunctional symbol; it permeates all themes of Old 
European symbolism. Its vital influence was felt not only in life creation, but also 
in fertility and increase, and particularly in the regeneration of dying life energy. 
Combined with magic plants, the snake's powers were potent in healing and 
creating life anew. A vertical winding snake symbolized ascending life force, 
viewed as a column of life rising from caves and tombs, and was an 
interchangeable symbol with the tree of life and spinal cord. 


Intertwined pairs of upwardly spiraling snakes are still commonly 


worshipped in India sculpted in stones placed under eee 


Accordingly, the Linga in the centre of the Triangle is said to be the Solitary Tree - 
«(ekavrksay in which the-goddess-resides-as-the-spirit-of the tree and vegetation in 
general — the Yaksini who is worshipped in the Tree. The Sanskrit texts have 
generally paid much more attention to the-goddess as Speech in deference to the 
primacy always attributed to it over the written word. Even so, we do find rare 
references to the goddess as th he Line in its 
hat constitute the sides of 


the Triangle and in which see rests as the Spiral. These are synthesized as aspects 


of the goddess manifesting progressively to assume the form of a Triangle set in 
three dimensions commonly represented by a water chestnut (srngata). 
Accordingly, Kubjika, coiled round the Point in the centre and hence 'crooked', is 
said to sit on the Water Chestnut.’ 


! Ibid. p. 121. 

? [bid. p. 122. 

> Ibid. p. 125. 

^ [bid. p. 121. 

* KuKh 58/27-28. 

* KuKh 7/13-14. 

7 KuKh 31/15cd-16. 
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Corresponding tolfWO forms of Kundalini, üpper-and-lower;'there are two» 
"such Triangles or Water Chestnuts, one above and another below. When 
Kundalini rises from her lower seat she is represented as an upward-facing or 
moving line (ūrdhvarekhā). Conversely, moving down from the upper Triangle 


into manifestation she is the “downward facing (adhomukhi) line. At both 
extremities she resumes her latent, potential state represented by her coiled form. 
So, from the point of view of the descending seguence, she is praised as being 
originally a straight-line and then ‘coiled like a sleeping serpent; Although 
Woodroffe had no access to the Kubjika Tantras,’ the process to which we are 
referring was known to him from other sources. He describes it in the context of 


when it has gone its length as a point is turned (vakrarekhà amkusakara) by the 
forces of the spiraling sack of Maya' in which it works so as to form a figure of two 
dimensions which is again turned upon itself, ascending as a straight line into the 
plane of the third dimension thus forming the triangular or pyramidal figure called 
'water chestnut' ($rūgāta).”* 


The Triangle that forms the core of this Kramamandala, identified with 
the (Yoni, is a common symbol for any goddess in general. The dynamism we 
have been discussing is, moreover, common to most if not all the major Kaula 
traditions. At the same time they are not all understood in exactly the same way. 
The dynamism of this Triangle has certain special features that we will discuss in 
due course. Moreover, much of the extensive nomenclature associated with this 
Triangle and other parts of the Kramamandala is peculiar to the Kubjika Tantras, 


' See MāSt line 3. Kundalini's straight form is acosmic. She enters and thereby generates the 
cosmic order by assuming the 'crooked' or bent form of the vital breath. As the T puts it: 


The 'crooked one' (kutilā) is Kundalini. Sleeping, (her) form is that of a serpent. Awake, 
(her) form is (straight like a) stick. The Supreme Goddess, the Crooked One (kutilā) brings about 


emanation and withdrawal by the movement of the two breaths (prāņa and apāna). — 


kutilà [k: * * ] iti [* *] kuņdalinī | prasuptā [k kh: prasupta] bhujagakara prabuddhà dandarüpint 
| paramešvarī kutilà prāņāpānagatyā [k kh: pràno -] srstisarnhārarm karoti | kutilakararüpenety 
arthah [k kh: * * * kara-]l T MS K fl. 173b. 

? Woodroffe did have access to the Kubjikātantra that was published by Chatterjee in the end of 
the 19th century. Although this late, probably, Bengali (or Assamese?) Tantra has no relation to 
the earlier Kubjika corpus, the goddess Kubjika and her identification with Kundalini was known 
to Woodroffe who in one place he refers to her as the 'hump-backed widow. — 

> Cf. KuKh 40/19cd-20ab = TS 1/56. 

^ Woodroffe 1997: 35-36. 
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so much so that understanding it has been a major task. Before we proceed to 
outline the concrete contents of the Triangle and the Point, we should therefore 
take a look at the terminology we find in the texts and, in order to understand it 
better and what it refers to, the history of the development of the Triangle. 


One of the earliest forms of the Triangle described in the Kubjikā Tantras 
is the Santānabhuvana — the ee Cage nike the Triangle 
that came to be accepted as the main one, this one is more specific to the Kubjika 
tradition and developed within it with relatively few outer influences. Although it 
is described right at the beginning of the KMT, it was overshadowed in the KMT 
itself by the Triangle described repeatedly in the KuKh, other sections of the MBT 
and the later Kubjika Tantras as a whole. This, I will argue, is essentially a 
modified and augmented form of the Trika Triangle described in the 

and related texts. One could hazard to say that the 


Santānabhuvana is an initial, aborted attempt to represent the Triangle in the End 
of the Twelve that was destined to become that of the goddess. This Triangle is 


the-home of Bhairava:' It is a male Triangle probably because it belongs to an 


! It is not clear in the KMT whether the Santānabhuvana is the home of Bhairava or Himavat 
whom the former goes to see at the beginning of the myth narrated in the KMT. A measure of the 
ambiguity of the text can be gauged by how Goudriaan and Schoterman have understood it. 
Summarizing the contents of the KMT they say that after the first verse of the 
Samvartàmandalasütra "a description is given of the Santānabhuvana, the realm of Himavant. To 
this place Bhairava comes and stands in silence for some time.' The edited Sanskrit text reads: 


santànabhuvanam divyam divyādivyair nisevitam | 

tatra tam bhuvanesanam vyaktavyaktam sanātanam |1 
kāryakāranabhāvena kificit kalam apeksayā | 

tisthate bhairavīšāno maunam ādāya nišcalam || KMT 1/6-7. 


I translate as follows: 


(Such is) the divine Santānabhuvana, freguented by gods and mortals. That Lord of the 
World (resides) there. Eternal, he is both manifest and unmanifest. As both cause and effect, 
Bhairavī's Lord abides there for some time maintaining an unwavering silence. 


The editors of the KMT apparently understood 'bhuvanesünam' — 'the Lord of the 
Worlds' to be an adjective qualifying 'santānabhuvanam'. This is as regular Sanskrit syntax 
demands. However, I take this to be an adjective of 'bhairavīšāno' — 'Bhairavi's Lord' with which 
it is in irregular concord. There are many examples of similar deviant concord in the Sanskrit of 
the KuKh, which along with the YKh, is the most deviant compared to that of other Kubjika 
Tantras. This is because in the Sanskrit of these texts, male proper names are not infrequently 
(although not invariably) treated as neuter. It is not unlikely that this was the case with 
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early stratum of the development of the Kubjikā tradition that placed greater 
emphasis on the god. The description of this place in the KMT, in just five terse 
verses,' is preceded by a eulogy to the Sarnvartamandala with which the KMT 
opens. But although that mandala is Kubjika's Kramamandala, the KMT does not 
describe it anywhere with the detail it dedicates to the Santānabhuvana. It seems 
that the triangular Santanabhuvana was an important mandala in an earlier phase 
of the development of the Kubjika's cult. Indeed, it may have been the main one 
of an earlier Bhairava-centered tradition that was absorbed into that of the 
goddess. At any rate, it simply disappears from the scene in the later Kubjikā 
Tantras that are not directly related to the KMT, even though the SSS and the SM 
analyse the contents and form of the Santanabhuvana quite extensively.” 

The expositions in these two expansions of the KMT are essentially the 
same. As a matter of convenience we will examine the one in the SSS, which is 
more detailed than the one in the SM. The Santānabhuvana and its derivatives 
occupy the space from the Cavity of Brahma on the crown of the head to the End 
of the Twelve and even beyond to the End of the Sixteen, which are located 
twelve and sixteen fingers distance above it, respectively.’ The Santānabhuvana is 
within the three peaks of Trikūta — Triple Peak mountain that is 'on top of 


'bhuvanešānam' and if so should be understood to be the male proper name 'bhuvanesanah'. In the 
following line either a second redactor or a scribe chose the regular form. MS D reads 
'bhairavīšānam' and J 'sankarisanam'. Both of these are early palmleaf MSs. MS D is fairly 
authoritative although J is generally corrupt (see Goudriaan and Schoterman 1988: 28-29). 
Admittedly this is slender evidence but it is supported by the KMT itself which says that the 
Santanabhuvana is "behind the venerable Himavat' (srimaddhimavatah prsthe KMT 1/2a) and so 
cannot be identified with it. The account is confusing because the KMT (1/8-10) goes on to say 
that: 


All the hosts of gods are present there along with the Kinnaras and great snakes and, 
coming near (to the Lord), they make a loud sound. Hearing the loud sound, Himavat, pleased, 
(wonders): “who is the venerable personage? Why has he come here? Let us go to search (for 
him).” As long as he looked with the sight of Siva’s knowledge he saw Šrīnātha (Bhairava) who 
stood in that (place) (and thought to himself): “He has come to my hermitage!”. 


It appears at first sight that Bhairava who is standing silent in the Santānabhuvana is in 
Himavat's hermitage and so they are the same place. But he may have moved from the 
Santanabhuvana or, more likely Himavat sees Bhairava in the nearby 'Santanabhuvana with the 
sight of Siva's knowledge' but is unable to locate him exactly. Anyway, if he were already in 
Himavat's hermitage, there would be no need to look for him. 

! KMT 1/2-6ab. 

? See Schoterman's translation and analysis of the description of the Santānabhuvana in the SSS 
(1/6-10), which is drawn verbatim from the KMT. Here I summarize the main points in the 
perspective of this discussion with the aid of a diagram and tables. 

? See below, p. 376 ff.. 
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Himavat." Himavat is the mind (manas) and the apex of the End of the Twelve 
(dvādašānta) above the head. This is where the three peaks are located.” The 
KuKh confirms that Triple Peak mountain is in the End of the Twelve.’ 
Schoterman explains: 


The picture of the Himavat and the Trikuta [Triple Peak] above the 
Brahmarandhra [Cavity of Brahma] is that of a pyramid. The distance between the 
top of the pyramid and its base is twelve angulas [fingers]. The question is where 
the top of the pyramid is situated: in the centre of the Brahmarandhra [Cavity of 
Brahma], or twelve angulas [fingers] above it. Most probably we have to imagine 
a pyramid turned upside down, with its top on the Brahmarandhra [Cavity of 
Brahma]. The Trikūta [Triple Peak] is situated twelve angulas [fingers] above it, 
formed by the base of the pyramid, which marked out at the three corners by the 
three kūtas. The Santānabhuvana which is of triangular shape,’ is bordered by the 
three peaks of the Trikuta [Triple Peak]. In other words, the Santanabhuvana is 
located between the three peaks.? 


The SSS identifies this triangle with the whole of the Western Tradition 
(pašcimāmnāya), as the House of the Moon (candragrha) It is also called 
Candrapurī' as is the Triangle described in chapter three of the KuKh But note 
that although they are similar, they are not the same. Both are made up of a series 
of triads.” The one described in the SSS has a few more compared to the one 
described in the KuKh, namely, the doorkeepers, Bhairavas, doors, and bolts. 
These triads are as follows: 


' KMT 1/2a = SSS 1/6a. 

? SSS 1/14. 

? KuKh 6/211cd-212ab and note; also ibid. 6/169cd-170ab. 
* SSS 1/7a. 

? Schoterman 1981: 43-44. 

$ SSS 1/26. 

7 SSS 1/40. 

$ KuKh 3/11-12. 

? SSS 1/15-25. 
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On the corners: 


3 Doorkeepers: Tamori Nišātana Kālānala 
3 Bhairavas: Lakulin. Bhrgu Sarivarta 
On the sides: 
3 Doors Wind (vata) Bile (pitta) Phlegm (slesma) 
3 Bolts Pervasive (vyāpinī) | Equal One (samanā) Transmental' 
3Energies Will Knowledge Action 
3 Deities Brahmā Visņu Mahešvara 
3 Walls Sattva Rajas Tamas 
3 Paths Idā Pingalā Madhyamā 
3 Junctions  Exhalation Inhalation Retention 
_ SUN (S) SRIM (Mahālaksmī) | MOON (N) KLĪM (Kālī) 
HRAUM SRAUM 
FIRE (W) 
THCTOPRPS 


2/3 


The SSS says that the Santanabhuvana (or, to be more precise, its base) is 
on the Cavity of Brahma on the crown of the head. From it emerges the Cave of 
the Moon, which is in the End of the Twelve and leads up from the centre into the 
End of the Sixteen above.’ This makes it essentially the same in this respect, as we 


! These three are the higher transformations of passion, anger and greed, respectively. 


? SSS 1/29-32. 
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shall see, as the later Triangle that is identified with the core of the 
Samvartamandala and, sometimes, the whole of it. The SSS leaves the door open 
for this association of which it is clearly aware. Indeed, the Santānabhuvana 
figures there as a form of the Samvartamandala.' Others are projected into 
different parts of the body.” The SSS appears here to be integrating these two 
mandalas, as is but natural. The SM confirms that the esgmmümminimmamus in the 
End of the Twelve above the summit of mount Himavat (himavadprstha) which is 
the top of the head” However, the SM implicitly distinguishes this place from 
 Bhairava's world which it describes in the beginning of the first chapter and calls 
Candrapura, the City of the Moon." The rest of that chapter consists of a prose 
commentary on the Samvartasütra, which also circulates independently in several 
manuscripts. In this, the first verse of the KMT, the Samvartamandala is 
described. 
The KuKh, like the other, later Kubjika Tantras, omits all reference to the 
which is replaced by a similar triangle representing the 
goddess's Yoni. These two, although quite distinct, are comparable in several 
ways, if nothing else because of their common triangular shape and common 
location at the apex of the subtle body in the End of the Twelve. Moreover, they 
suffer from similar ambiguities in relation to the Sarivartāmaņdala, probably 
because they were originally distinct mandalas that came to be identified with the 
Samvartamandala. The latter assumed the status of the main, most complete, form 
of the Kramamandala of the Kubjika school, into which the essential elements of 


' Schoterman (1981: 49) notes that the commentary on the SSS ends its explanation of the 
Santünabhuvana with the statement that it is also called Samvarta. 

? See Schoterman's translation and exposition of chapter two of the SSS. 

> himavatah [kh: himavamstu; g: himavantam] siro [g: širam] devi tripatham prstha [kh g: prsta] 
ucyate || 

trikūtar ca bhaven nāsā santanam dvādašāntagam [kh: -tam] | ŠM 2/6cd-7ab. 

The KMT presents the Santānabhuvana in the 'outside world' of myth. Its three peaks, 
arranged in a triangle, enclose an idyllic land behind (or on top of? prsthe) the Himalayas (KMT 
1/2a, SSS 1/6a) to the west or 'behind' (pascima) Meru (SSS 1/27a). The Western direction noted 
here may possibly be connected with the characterization of the Kubjika cult as the Western 
Tradition but more likely means 'behind' in the sense of 'above' Meru. As Meru is said to be the 
head in this context, Santānabhuva would be above the head, which is indeed its location. 
^ This is an interesting identification because, as we shall see, this is the name given to the 
goddess's Triangle. Moreover, despite the constant reference to the City of the Moon both as a 
geographical place and its inner equivalent, it is not mentioned at all in the KMT and never again 
in the $M. We may reasonably assume, therefore, that these verses were added after the initial 
redaction of the $M. 
> This long prose section running into several pages is quite anomalous in its form and style in 
relation to the rest of the $M. It can be studied independently and was, as the large number of 
manuscripts of just this part of the $M testify. This may be taken to be a sign that this part of the 
first chapter was also, like the description of Bhairava's residence, an interpolation. 
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the Transmission — Krama — are projected in the form of mantras and worshipped. 
Thus, in one place the SSS says that the triangular core of the Samvartamandala 
and hence, by implication, the entire mandala, is emitted from the 
Santānabhuvana or, according to another reading, is identical with it. Similarly, 
the triangular Yoni can be treated either as a condensed form of the 
Samvartamandala or its triangular core, and so the two may be sometimes 
identified or distinguished. Moreover, these common features also imply an 
identification of the Santanabhuvana with the triangular Yoni in the End of the 
Twelve to which the KuKh and the later tradition devotes great attention. In one 
place, at least, it seems that the SSS does indeed make this connection, which 
implies knowledge on the part of the SSS of this development.’ Even so, like the 


'T am referring here to SSS 1/29-30. Schoterman's edited version, with the relevant variants, reads: 


brahmarandhrasya santanam bhavagamyam trikonagam | 
samvartamandatas cakram* tatra candrašilā sthità || 

sā ca candraguhā proktā visargasthanam asrità | 
yogapitham ca vijneyam kathitam maya sphutam || 

* C — mandalat tac ca; B — mandala tac ca 


Schoterman translates: The Santāna(-bhuvana) of the Brahmarandhra should be regarded as a 
triangle. From the Samvartamandala [originates] a circle; there the Candrašilā is located. 
This is called the Candraguha, associated with the visargasthāna. It should be known as 
the Yogapitha — thus I have told clearly. 


I propose an emendation to 29c based on the readings of MSs B and C. Instead of 
samvartamandatas cakram I read samvartamandalam tac ca. I would translate the two verses as 
follows: 


The Santāna(-bhuvana) of the Cavity of Brahmā that can be realised by meditation is 
present in the Triangle. That is the Sarnvartamandala. The Mountain of the Moon is located there. 
And that is said to be the Cave of the Moon (candraguhā) which is located in the Abode of 
Emission (visargasthāna). And one should know that that is the Seat of Yoga (yogapītha) that I 
have clearly explained. 


The Santānabhuvana 'of the Cavity of Brahmā' is distinguished from the one in the 'outside' 
world of myth as the one that is reached by meditation. The Cavity of Brahmā here refers not just 
to the place at the crown of the head but the entire area that extends from there to the End of the 
Twelve. Thus the first of four forms of the Samvartamandala is said to be located 'above the 
Cavity of Brahma' (SSS 2/5) while the commentary on the SSS says that this is the Cavity of 
Brahma itself (Schoterman 1986: 70). According to the SSS, the other three forms are located in 
the heart, below the navel and in the Wheel of the Foundation, that is, in the Sphere of Birth 
(janmamandala) in the genital region. The commentary locates them in the heart, the Wheel of the 
Foundation and the Transmission — Krama (ibid. 73). There is no need to go into details here. It is 
clear that the 
and hence are essentially the same. This is the case also with the other symbolic ciphers to which 
these two verses refer namely, the Mountain of the Moon which, as we shall see, is also called the 
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KMT and the ŚM, it ignores the-rich and complex dynamic relationship between 


the'triangular Yoni of our text and the Linga we shall discuss in the following 
pages. 


The Triangle, the Island, the City, the Cave and the Mountain of the Moon 


The Triangle and its parts are given several meaningful names, pregnant 
with symbolic implications.' One is the City of the Moon (candrapura). 


Externally, the City of the Moon figures in the later Kubjika Tantras as the capital 
of the land of Konkana from where the teachings spread in the second period of 


the development of the Kubjika cult. Inwardly, it is the Triangle in the centre of 
the mandala in the End of the Twelve. Its name suggests the lunar nature of the 
| Triangle, which is a major feature of the goddess. An alternative spelling of this 
name — Candrapürna? — that literally means "Full of the Moon! underscores this 
association clearly. The 
which is the Point in the centre. The goddess, who is represented by this Point is 
said to be '(. . .) the pure shade (i.e. energy) of the Moon who assumes a body 
made of energies (kalanga) called the City of the Moon'.* The City of the Moon is 
not known to the KMT whereas another place with which the Triangle is 
identified in the later Tantras 1s, the Island of the Moon. The identification is but 
natural. This is where the goddess assumed the form of a Linga. We shall see 


further ahead that the Island of the Moon is also said to be the place where Šiva 


-deceit. The Island of the Moon, where the Kulagama was revealed for the first 
time on earth, is the appropriate place for the goddess to go to receive the 
Command through which the scripture is revealed. It is even more appropriate that 
the final — pascima — Kulagama, and with it the Command, be transmitted from 
there again and definitively. 

Other identifications at first sight appear to be more strange. The most 
common and indeed the most basic identification of the Triangle is as the 
goddesss Yoni. It is sometimes referred to as the Ocean of the Yoni 


Island of the Moon. The Cave of the Moon is the cavity of the Triangle in the End of the Twelve. 


The Abode of. its foundation in the End of the Twelve. 
The 1s an alternative name for the specially the Yoni which is its 


triangular core (see Schoterman 1986: 51 with reference to SSS 28/15cd-16ab). 

! See below, appendix III. 

? This name is found in two places in our text. See KuKh 7/57a and 7/61a (candrapürnapure). See 
also note to KuKh 1/11. 


> KuKh 58/69cd-70ab. We shall discuss the rich lunar associations and dynamism at length further | 
ahead. 
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 (yonyārnava).! The clue as to why it is given this name is found in another similar 
one, that is, the Ocean of the Mothers (matrkadrnava). The Mothers are both the 
metaphysical Principles (tāttva), which are the fluctuations of the waves of the 
ocean of the divine energy (kala) of the goddess, formed into the triangular Yoni, 
as well as the sacred sonic energies of the letters.” As the Ocean of the Yoni, it is 
Kula, the aggregate of energies.’ So the Triangle is both the Ocean and the Island 
— one of the many identifications that represent the essential paradox of the 
identity of the container and the contained — deity and the universe it emanates. 
The churning of this ocean generates the mantras of the Krama and, indeed, the 
entire scripture." 

Another pair of opposites, the Mountain and the Cave, represents the same 
paradox. The Triangle is called the Stone? and is identified with the Stone or 
Mountain the goddess ascends in the myth to assume the form of a Linga. The 
original model for this 'stone' is probably the base of what, according to the 
Siddhanta, consists of the seats (asana) on which the upper portion of the Linga is 
placed. The Linga and its seats extend for the entire series of 
The seats, according to some texts, reach up to Sakti and according to others, 
Siva. There is no need to describe the entire complex symbolic structure of this 
composite 'throne' and its variant forms. What interests us here is the-energy at 
the base of the seats. This is called the energy of the foundation (adharasakti) and 
it inheres in the foundation stone (adharasila) of the Linga, which corresponds to 
the Earth principle. The Siddhāntin Somasambhu says that 'one should worship 
the energy which is the foundation whose form is that of a sprout from a seed 
(bijankurakara)'.” In her exposition of this statement, Brunner explains: 


The first to be invoked is Ādhārašakti [the energy of the foundation], 
which is present in the adhàrasila [the foundation] stone in the form of a tortoise 
(its other name is kūrmašilā) at the base of the worlds. Its form as a circular sprout 
is explained subsequently as being such because it is the support of the seed of the 
impure worlds. (This seed is Maya), the primary cause (seed) of the pure worlds, 
thus she [the goddess who is the energy of the foundation] sustains all 
manifestation, which is the reason for the form attributed to her. This form of 
meditation is presented by several texts and even when she happens to be 
imagined to be in human form, one finds an allusion to her role as the support [by 


! The correct form of this compound is yonyarnava. See note to Sanskrit text of KuKh 4/63d. 
? KuKh 57/89. 

? KuKh 58/27-28. 

^ KuKh 57/90-91ab. 

* KuKh 3/3 and note to 5/77cd-78ab. 

* Brunner 1963: 154-177. 

7 SSP 3/47cd. 
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saying that] 'she has on the top of her head the form of a sprout (that emerges) 
from a seed' as well as four arms etc. Notice that in this passage she is called 
kriyāšakti [the power of action]. Nirmalamani makes the following point in this 
regard: "A commentator on Somašambhu says Ādhārašakti [the energy of the 
foundation] is none other than Kutilā [the Crooked One] or Kundalini. She is 
under the dominion of Sakti of Siva, so why is she invoked first? (The answers is) 
because she is the support of all things. (This is a reasonable and) understandable 
(reply) as the world cannot exist as such without this, the first manifestation of 
power. (Thus) it is fitting that the rite of the seat should begin with homage to the 
coiled $akti [Kundalini]. But one may doubt the identification of Kutila with 
Ādhārašakti, which does not seem to be admitted by all the authorities. The 
Suprabheda, for example, identifies Ādhārašakti [the energy of the foundation] 
with icchasakti [the power of the will] and the aforecited passage with kriyāšakti 
[the power of action]. [Even so] they are (all anyway) forms of Siva's Sakti and 
not aspects of bindu [which is related to Šiva]."' 


Abhinavagupta expounds a sophisticated explanation of this energy from 
the perspective of his phenomenology and a yogic practice in consonance with it 
in the following passage of his TA: 


At the root of the relationship between the sustainer and 
sustained which obtains progressively between the gross and subtle 
elements and the rest in serial order is Siva's power (Sakti), which is at 
the end (of the series) and is the consciousness that sustains 
(everything). Thus perception (pratīti) is in this way the sustaining 
and creative (energy which is one with) Siva. From that existing 
things (bhava) (come forth) and there existing things (subsist). Thus 
Sakti is the sustaining foundation (ādhārikā) (of everything). An 
imagined object, although without support (nirādhāra), does not fall 
because it rests on a power that is its own foundation (ādhāra). This is 
how one should contemplate all things.” 


Viewing the symbolism of the goddess's mandala from all these 
perspectives helps us to understand it better 

Coiled within it she encompasses the phonemic energies that sustain 

and generate manifestation. As the Moon Stone, she is the foundation and ground 

of the transcendental god into whom she merges with in the Linga, which is the 

Point in the centre. There she abides as the energy of bliss within the god. When 


' Cf. introduction to vol. 1 of the SSP pp. 12 and 17. 
? TA 11/106-108. 
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she issues forth from there she is the energy of the god's will (icchasakti) — his 
passionate desire (kāma) to emit the Triangular Yoni below him and then out from 
it, the sphere of emanation.’ 

This Triangle is also said to be in the 'cave hermitage (guhasrama) on the 
peak of the temple of Meru” that is, the head. The goddess is reborn in this, the 
temple of the Himalayas. In the middle of this Cave, that is, in the Point in the 
centre of the Triangle, is the Sambhava state. Thus, here in 'the temple of the God 
of the gods, on great mount Kailāša', the god entered the tradition (anvaya).* 
Although the KMT does not mention this Cave, the later tradition makes much of 
this as the place where the goddess assumed the form of a Linga and so became 
the Command (šāmbhavājūā) transmitted through the tradition.* The goddess lives 
here in the 'abyss of the Cave of the lotus of Kula'? In this Cave the goddess 
‘became silent' i.e. assumed her highest unmanifest form ‘beyond mind' (unmani) 
and, in the Linga, separated from her consort the god, practiced 'ecstatic celibacy', 
that is, experienced the divine bliss of the Command. There, immersed in the 
darkness of the Cave, she induces mystic flight in herself and those who, like the 
god, come to worship her.^ 

The Cave of the Moon is the Void of the Point in the centre of the 
Triangle. The Cave may also be the entire Triangle, just as the latter is also the 
Stone, Island and the City of the Moon. As such it is the Cave of Kula, which is 
the 'secret place of the Siddhas (siddhaguhya)'.' This is the Cave Dwelling — the 
Kadamba Cave — to which the goddess sends the god to receive the grace? she 
received there in the Linga. One is reminded of the Cave to which the first Siddha 
summoned the Siddhas who founded the lineages (oli) of the Kubjika tradition. 
There they received the Command and were sent out to propagate it. From another 
point of view EESIRURISRNSNTSNONIORIR io which we 
have referred to above as Mothers) who reside, as it were, in this Cave. 

Here, where the Command originates, in the 
ituated on the Peak of Kailāša in the End of the Twelve above the 


head, the first Siddha sits absorbed in the contemplation through which he 
“receives the Command.’ Thus he follows the example of the goddess who is in the 


Cave and by its power, 'filled with hundreds of nets of lightning flashes and 


! See KuKh 5/18 and notes. 
? KuKh 3/1 and 3/30. 

? KuKh 3/162-164ab. 

* KuKh 3/165cd-167. 

> MāSt line 126. 

$ KuKh 6/3-4ab. 

7 KuKh 13/111. 

8 KuKh 3/162-164ab. 

? KuKh 3/1. 
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beautifully illumined by the lights of effulgent energy (tejas), assumed the form of 
the Divine Linga'. Thus she is established in authority in the divine House, that is, 
the Cave of the City of the Moon, the mandala.’ 

As the source of the transmission in this way, the Triangle is also 
commonly said to be the abode or ‘hermitage’ (āšrama)” of the Kubjika tradition. 
As such it is called the House (grha, vešman) of Kula or House of the Lineage 
(anvaya) of Kula’ because, from this point of view, it is the ultimate source of all 
the Kula traditions.* This source is implicitly identified with the Kubjika tradition 
by referring to the Triangle as the Western House (pascimagrha, pašcimavešman). 
Also called the House of the City of the Moon, it is the House, that is, the family 
(kula) or lineage, into which the goddess is born.’ Here, as in other contexts, the 
play on words is significant. The Triangle and the tradition of which it is the 
supreme embodiment and source is the last (pascima) and final (pascima) one in 
the ascent of Kundalini through the subtle body who traverses the lower traditions 
and their corresponding states (= 'houses') as she does so. 


The Triangle is filled with letters. These are governed by Rudras or 
Bhairavas, called Siddhas and, occasionally, yogis." They are also said to be. 
| Lingas. These Lingas are replicas of the main Linga in the centre of the Triangle 
which, as a whole, is also considered to be a Linga. Again, each of them is placed 
in a triangular compartment that also replicates the entire Yoni. In this way, each 
Siddha or god (that is, Linga) governing a letter is accompanied by a Yoginī or 
goddess, that is, a Yoni, who represents the energy of the letter and is his consort. 
In this way the Yoni is a hologram in which each part replicates the whole. 
Analogously, the sides are lined with the letters imbedded in the energizing seed- 
syllables, considered to be male and female, of a mantra called the Twelve 
Verses.” Thus it is a supremely fertile Yoni within which conjuctios take place at 
every level from the centre where the main god and goddess unite out to the parts 


! KuKh 3/168-169. 

? Arama — literally 'hermitage' — is a common term in our texts used to denote the 'place' in which 
spiritual realities are located. See note to KuKh 5/21. 

? KuKh 58/69cd-70ab. 

^ [t is also the House of Kula because it contains the aggregate (kula) of the energies of the 
goddess. The goddess who resides there in the centre is Kulakaulinī, who is the female head 
(kaulinī) of the family (kula) of energies. 

? KuKh 3/168-169. 

5 Kubjikā is very closely identified with the goddess Mālinī and so the family of which she is the 
head is the Malinikula where she is said to operate as the Command (KuKh 3/165cd-167). 

7 KuKh 3/164cd-165ab. 

* KuKh 38/7. 

? See KuKh 3/31-32 and notes. 
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within it, all around it with the letters that line its sides, each individual Linga 
representing the letters with the Yoni' and finally, the entire Yoni with the god.” 

We shall see in detail when we come to chapter eight of our text that the 
Triangle filled with letters is used as a grid (called prastāra or gahvara) from 
which letters are extracted to make mantras. Such grids were well known to 
earlier Tantric schools. This one in particular was drawn wholesale from the Trika 
school which, as we shall see, was the source of virtually all the major features of 
this Triangle (but not the Point in the centre of it) except those most specifically 
related to the Kubjika cult. We may begin to briefly trace these developments 
from this feature of the Triangle. We can identify the context and manner that 
they took place by comparing the form of this Triangle as it appears in the Trika 
sources and the KMT. 

The so-called Trika school is an important predecessor and source of the 
doctrines of the Kubjika Tantras in general. A particularly important Trika source 
for the Kubjikā Tantras, including our own text, is the Tantrasadbhāva. Chapters 
3, 6 and 8 of the TS are reproduced in the KMT with variants as chapters 4, 5 and 
6. The contents of these chapters tell us much about what the Kubjika tradition 
has adapted from the Trika. We shall now examine a few small and yet very 
significant modifications of the text of the TS that occur in chapter four of the 
KMT that are particularly relevant to our enquiry into the history of the goddess's 
Triangle, filled with the energies of the letters. 

The TS knows nothing of the goddess Kubjika whose presence had to be, 
therefore, inducted into the chapters drawn by the KMT from the TS.’ In her place 
we find other goddesses, notably Malini; who is treated as a form of the goddess 
Para (the Supreme One’). The following passage in the KMT, drawn from the TS, 
describes her form when she is independent of the god as Ekavira, literally 'the 
Solitary Heroine' who is the ‘supreme Yoni’, The reader will recall that the hymn 

"Bhairava intones to the goddess-in-the-Lihga, where she is temporarily separated 
from the god, is addressed to her a ote how the goddess undergoes 
transformations in the myth. In a previous life she is Siva's wife. One could call 
this the goddess's exoteric form. She is reborn as Bhadrakalika, a form of the 
goddess of the Kalikrama. In the Linga she is the Trika goddess Malini from 
which she emerges as Kubjika. Thus her transition from one form to another, all 
of which are incorporated into her ultimate form, mark the phases of her 
development in the earlier traditions that are summated and completed, as it were, 


! See Dyczkowski 2004: 183-186; also KuKh 7/15cd-16ab and note. 

? See note to KuKh 7/16cd-17. 

> Thus, for example, just before KMT 4/29 and 4/38 we find srikubjika uvāca, 'the venerable 
Kubjikā said', the TS reads the nondescript devy uvāca, 'the goddess said'. 
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in the figure of the goddess Kubjikā. A similar transition is taking place in the 
case of the Triangle, her geometric form, and its sonic contents. - 
(Malini is an embodiment of the energies of the letters of alphabet arranged 
in a different order from the normal alphabetical one. Her male counterpart is 
who embodies the same letters arranged in the normal order. 
These two and the Vidyas of the three goddesses Para, Parapara and Apara, which 
the Kubjika Tantras consider to be the main features of the Trika teachings, are 
liberally incorporated into that of Kubjikā.' We also find the'triad Sambhava;- 


s aspects (corresponding to the energies of will, knowledge and 
action) of the one energy embodied in the goddess and her Triangle." Concretely, 


they are the three parts of the mantra Tadgraha, which are understood to be forms 
of Rudrasakti who, tripartite, deploys herself as the Triangle. This triad is one of 
the focal concepts of Abhinavagupta's Anuttara Trika school. There it stands for 
th 
and all the basic Trika triads. More specifically, they are fundamental to 
Abhinavagupta's eschatology who, inspired by the AI denotes 
with these terms the three categories into which he classifies spiritual practice. All 
these elements drawn from the TS and its Triangle also appear, in various contexts 
in the Kubjika Tantras, duly modified to accommodate their specific teachings. 
Let us see how this works. 

The following description of the Triangle of letters concludes chapter four 
of the KMT, the second half of which is dedicated to the drawing of the triangular 
grid (gahvara) of letters.’ Making use of this grid, the Malini order of the alphabet 
is presented along with the places on the body of the goddess Malini to which 
they correspond.* The KMT concludes saying: 


of the seventy 


million mantras and «Vidyās with unlimited power. She is called 


! We read in the KRU that: 
(The deity) will fashion the Trika Tantra endowed the limbs major and minor of the three 
Vidyās and (it will) also (consist) of Sabdarasi along with Malini. 


šabdarāšis ca mālinyā vidyanam tritayasya [g: tritayamsya] ca | 
sangopangasamayuktam [kh: sangau-; k kh g: -yuktā] trikatantram karisyati | KRU 10/15. 


See Dyczkowski 1988: 187, n. 188 where this passage is quoted. Chapter eighteen of the KuKh 
deals with Malini, chapter nineteen with Sabdarasi and twenty with the three Vidyās, collectively 
called the Triple Vidya. Clearly, the Kubjika tradition understood these three sets to be intimately 
related just as the Trika tradition did. 

* KuKh 58/27-28. 
> KMT 4/75-80. 
* KMT 4/81-106. 
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Mālinī because she abides having strung the countless (mantras) that 
have been in the past and will be in the future (together) in a garland 
(mālayitva). O fair-faced lady, she is immeasurable. She is said to be 
the mother of the Rudras and Yoginīs (who govern the Ietters and their 
energies). O lady with auspicious eyes, she who is without letters 
(avarnā) is conjoined with (all the) letters.' Mantras consist of all the 
Rudras, and the Rudras, O beloved, are energies by nature. Energy 
should be known to be Mātrkā and she should be known to be Siva. 

Thus, O fair lady, the measure of mantras has been explained 
to you. This is said to be the first (of all the teachings) and should be 
kept secret with effort. (This is) the prescription concerning (the 
worship of the deity) alone (without companion) (ekavīravidhāna) that 
has been discussed in a previous Agama. ” 


These lines have been drawn directly from the TS and so characterize the 
unmodified Trika triangle as much as they do the Kubjikā one, apart from one 
major addition to the latter. This is the projection of the sacred seats into it, which 
is completely unknown to the TS. The TS knows of the existence of the basic four 
sacred seats — Oddiyāna, Jalandhara, Pirnagiri and Kāmarūpa — but it does not 
treat them as a specific group.’ In due course we shall deal in some detail with 
these and the other sacred seats. Here, in the context of an exposition of the 
goddess's Triangle, we may simply note their presence there. The Kubjikā Tantras 


' Bhairava in the Linga described in the KJN is similarly not a letter and yet contains them all. But 
there he is represented by the Point. Here the Point has developed, as it were, into the Triangle. 
This is another way in which the Point is identified with the Triangle, both of which are the Linga. 
? KMT 4/107-112. 

* Jalandhara, Odiyāņa and Pürika (= Pūrņagiri?) appear juxtaposed in a long list of sacred sites 
with their residents in chapter sixteen of the TS. The relevant verses says: 


Visalaksi is in Jalandhara. Šistimā (?) is in Odiyāņa. Mahākāyā is in Pūrikā and 
Vīranāyikā in Ayodhyā. 


jālandhare visalakst odiyāņe ca šistimā | 
pürikayam [-kāyā] mahākāyā āyodhyārh vīranāyikā [-kāh] || TS 16/100. 


We notice the omission of Kāmarūpa in the long list of places of which these entries are a part. 
It is mentioned only three times in the TS (in 6/72d, 16/63, 88b) and does not appear to have any 
special importance or form part of any group. This is surprising as the TS is one of the sources 
Abhinavagupta refers to in chapter 29 of his Tantrāloka that deals with the Kula modality 
(prakriyā). This was said to have been revealed by Matsyendranātha in Kāmarūpa and so should 
be considered a sacred place. Moreover, even though the TS regularly refers to the "Kula tradition' 
(kulamnaya) and reports on its contents, Matsyendra is not mentioned in the TS. This may well be 
because it precedes him. 
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constantly refer to them as they are the residences of the first Siddhas who 
established the lineages (oli) through which the Krama of the goddess was 
transmitted. Thus Kubjikā's Triangle is not only the source of the 'seventy million 
mantras and Vidyās' it is also, and more specifically, the source of the Krama and 
the lineages of teachers. 

All this is achieved by just a few changes and additions to the text of the 
TS. After having briefly described how the triangle is to be drawn, the next thing 
to do is to place the letters in it. The TS explains the procedure simply as follows: 


Deposit the group of vowels in due order (progressively) 
beginning from the north-east onwards. Then at the end of that (series 
of vowels, deposit) the consonants until they reach the centre. The god 
(there) of the great soul is called Hamsa and is located in Brahma's 
place.' 


The KMT, modifying these lines, says instead: 


One should write the (letters) beginning with the letter A 
from Kamarüpa (onwards) in due order in this way. (First) the vowels 
and (then) the consonants as is the normal manner (yathavrttya) until 
they reach the centre. (There) the god called Harhsa, the great soul is 
located in Oddiyāna.” 


We know from the Kubjikā sources that the letters are arranged within the 
triangle in a spiral.* That is the case also with the earlier Trika triangle. The TS 
enjoins that the spiral should begin from the north-east. Assuming that it begins in 
one of the corners of the triangle, as it does in its Kubjikā eguivalent, the most 
convenient orientation that allows for a corner in that direction and a downward- 
facing triangle is for it to have its lower corner facing south. This arrangement 
differs from the one in the Kubjikā sources according to which the spiral begins 
from Kāmarūpa projected into the lower corner of the triangle. Although this 
change of orientation makes no difference to the position of the letters in the grid 


! īšānādikramenaiva [k, kh, g: īsānyādi-] samnyaset [k, kh, g: sabhyaset] svaramandalam |l 
tasyānte tu tatah [k, kh, g: tata] sparsa yavan madhyam upāgatāh [kh: -ta] | 

brahmasthanagatam devam hamsakhyam tu mahatmanah | TS 3/100cd-101. 

? kāmarūpād akārādau likhed evarn krameņa tu | 

svarāh sparšāh yathavrttya yanan madhyam upagatah || 

oddiyanagatam devam* hamsakhyam tu mahātmanam | KMT 4/79-80a. 

* The edited text reads devi but I prefer the reading of MSs CFHJK which agrees with the TS. 

> The reader is referred to chapter eight of our text and related notes for a detailed exposition of 
this grid. 


THE EMPOWERING COMMAND 285 


with respect to one another, it is significant from the point of view of the Kubjikā 
Tantras. Firstly, the corner in which Kāmarūpa is located is in the west,' the 
direction associated with the Kubjikā tradition. Again, Kāmarūpa is the seat from 
which the teachings are said to originate in this, the Kali Age.” They pour down, 
as it were, from this corner down into the sphere of manifestation. Thus the texts 
tirelessly repeat that the Kubjika teachings of this Age belong to the ‘division 
beginning with KA' (kādibheda).* 

Again, the texts emphasis that the spiral of letters (commonly identified 
with Kundalini) is an anticlockwise one. The clockwise direction is normally that 
of emanation and the anticlockwise that of withdrawal. However, in this case the 
situation is reversed because the triangle is facing downwards. From the 
perspective of the Kubjika Tantras, which is ‘in accord with the pattern of 
emanation’, the centre is especially emphasized as the place from which 
emanation proceeds. Starting from there the spiral of letters, in the reverse serial 
order, moves in a clockwise direction to emerge out at the letter A which, in the 
bottom corner of the triangle, spills out into manifestation. 

The place in the centre is allocated in the TS to Brahma, the god 
responsible for creation. It is where Harnsa, who presides over the letter Ha, is 
said to reside. The KMT places the sacred seat of Oddiyana there. Oddiyana is the 
first sacred seat (ādyapītha) where the teachings are revealed in the first Age. It is 
also the place where the Command, the energy of the goddess, is located from 
which both the teachings and emanation originate. 

The two triangles may be represented graphically as follows: 


' The texts never tire of repeating that the seats in the other two corners, Jalandhara and Pūrņagiri, 
are in the south and north, respectively. That means the Kāmarūpa must be in the west. 

> See, for example, KuKh 6/134cd-135ab. 

> This formula appears in virtually all the long colophons. 

* See KuKh 1/1. The perspective of the Kali Tantras is, on the contrary, that of withdrawal. 
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Diagram 4. The Trika Triangle 


North 


Brahmā 


West O East 
South 
Diagram 5. Kubjika’s Triangle 
Purnagiri — North Jalandhara — South 


Oddiyana 
H 
O 


Kāmarūpa — West 
A 
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These then are the two new cardinal features projected into the Trika 
Triangle: it is endowed with the inner projection of the sacred sites and it 
enshrines the Command (a concept unknown to the Trika). Thus it is transformed 
into the Triangle of the goddess Kubjikā who takes over the role of the Supreme 
Yoni that her Trika predecessor, the goddess Mālinī, enjoys. We find both these 
features combined in another augmentation of Trika doctrine brought about by 
manipulating Trika teachings transmitted through the TS in another passage in the 
first half of chapter four of the KMT. 

The first half of chapter four of the KMT is concerned with explaining 
what makes mantras effective — how, that is, to use the expression found there, 
they are 'endowed with life' (jīvayukta) and so are successful.' A part of the 
answer is that effective mantras are made of letters drawn from the Mālinī grid 
and others like it. Moreover, manipulating the manner in which syllables are 
combined and repeated can energize mantras. Various types of such combinations 
are listed and briefly described, as are other vitalizing permutations. But although 
the actual form of a mantra may account for its effectiveness, its 'life' is more 
essentially derived from the inner activity of the energy of the deity within the one 
who recites it. This is described in various ways in appropriate places throughout 
the account. In that context we read the following passage. The god is teaching the 
goddess how to make mantras effective: 


Contemplate the Void that is the Self at one with you and, 
established in the lotus of the heart, (shines) like pure crystal, 
motionless (cara) and devoid of utterance (uccāra), burning with its 
own radiant energy (tejas). (Contemplate it) rising like the solar orb 
by means of (the rise of Kundalini which is) the Yoga of the practice 
of Susumna. 

Piercing through the sequences (of the sacred seats) Oddiyana, 
Jālandhara, Pūrņagiri and Kāmarūpa (0-jā-pū-kā)*" it is located on the 
(plane of Kubja's Vidya (vidyakubjapada); thus the yogi shakes (in the 
course of this penetration) and at that very moment (when he has 
pierced through) he is paralyzed (stobha) .*° 


The sentences marked with an asterisk in the TS are quite different. It 
says: 'then, piercing through Brahmā's place, (the yogi) abides on the plane of 


! KMT 4/14ab. 

? These are common abbreviations of the names of the sacred seats. See note to KuKh 2/28. 

> KMT 4/17-19. See above, chapter 2, p. 211 ff. for the following part of this reference and 
discussion. 
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Visnu and Rudra'.' The TS is describing a progressive rise through the worlds of 
Brahmā, Visņu and Rudra. Following these three, according to the TS, comes the 
world of ĪSvara” and then, finally Siva. The text has been modified and 
supplemented in the KMT in such a way as to transform it into a description of 
what takes place when the sun-like Self has risen to penetrate the Cavity of 
Brahma, which is normally said to be located on the crown of the head. This is the 
plane of the goddess's Vidya and so is also called the Cavity of Kubjī” which is 


! brahmasthanam tato bhittvā visnurudrapade sthitah — TS 3/18cd. Cf. o-jā-pū-kā-kramān bhittvà 
vidyakubjapade sthitam — KMT 4/19ab. 

? Thus the KMT (4/20c) reads: kubjisanapadam praptam i.e ‘once the plane of Kubjisana has been 
attained’. Instead the TS (3/202) reads: isvaram tu padam [kh: pada] praptam [k, kh, g: praptah] — 
‘once attained the plane of Isvara.' 

> This term appears in the following passage that relates five places in the subtle body to the way 
in which the transference (samkranti) of the deity's energy takes place: 


Touch is located in the heart. The Gaze is in the throat. Conversation is in the palate. 
Vision (of the deity) (daršana) is in the middle of the Point (between the eyebrows) while, O 
goddess, spontaneous possession certainly (takes place) in the cavity of Kubjī (kubjirandhra) (at 
the top of the head). KMT 4/71-72ab (derived from TS 3/92-93ab). 


The last quarter verse in the KMT reads: kubjirandhre na samsayah — certainly (takes 
place) in the cavity of Kubjī. The original reading in the TS is: sivasthane bhaved dhruvam — (this) 
certainly (takes place) in Siva's abode. The term 'sivasthüna' occurs in only one other place in the 
TS, where it denotes a stage in the ascent of sonic energy in the form of the Point which takes 
place in the course of uttering certain letters. The first four members of this series — Brahma, 
Visnu, Rudra and Īšvara — reach up to the end of the palate (talvanta) where the uvula (lambaka) is 
located. Then comes the energy Raudri that blocks the passage to the next stage. Once overcome 
that blockage, audible sound ends to give way to a series of transformations that mark stages in the 
development of silent spiritual Sound. The following passage in the TS refers to this stage as 
Siva's abode: 


, Above that is the centre born from Sound (nādaja). The letter Ma goes there. That is said 
to be Siva's abode where Sound (nāda) originates. O beloved, above the uvula, where your two 
Points are (located) is said to be the End of Emission (visargānta) and, O fair lady, the End of the 
Twelve. 


tasyordhve nādajam laksam makāras tatra gacchati || 

Sivasthanam tu tam proktam [kh: ?] yatra [kh: ?] nadasamudbhavah [kh: * vah] | 
lambakasyordhvataš caiva dvau bindvau [k: divyau] yatra te priye || 

visargantam tu tam proktam dvadasantam ca bhāmini | TS 1/80cd-82ab. 


We are not concerned here with the End of the Twelve which is also said to be the 'Abode 
of Emission' (visargasthāna) in the Kubjikā Tantras. Although the text is not explicit, it is unlikely 
that Šiva's abode, ‘above the uvula', is the End of the Twelve above the head. We may reasonably 
suppose that it is the Cavity of Brahma (brahmarandhra) situated on the crown of the head. This is 
where Siva resides in this series and so the common name cannot be used in this context as 
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where the 'plane of Kubjīšāna',' i.e. Siva or Bhairava in the garb of Kubjikā's 
consort, is located. The name 'Cavity of Kubji' is appropriate because it denotes 
the goddess's Triangle which here appears with attributes unknown to the TS. 
Moreover, this is where, instead of Siva, the initiate into the Kubjikā Tantras 
attains the Command which is the essential nature of the goddess.” 

The KMT takes special pride in being the Tantra where the goddess's Yoni 
has been revealed. This is why the Tantra has been kept secret,’ reminding us of 


Brahma already appears as the first member in it. So, by extension, we may reasonably suppose 
the 'Cavity of Kubjr to be the same Cavity of Brahmā. 

! KMT 4/20. 

? The KMT (4/21cd) reads: brahmarandhragatā càjfià kāsthavat tisthate sadā | And when the 
Command (àjfía) is present in the Cavity of Brahma, (the yogi becomes stiff) like a piece of wood'. 
Instead the TS (3/21ab) reads: sivantam tu [k: Sivam tatra] yada [k: mayam] praptam [k: prāptāh; 
kh praptah] kāsthavat tisthate tadà | ‘If the extremity of Siva is attained (there), (the yogi) then 
(becomes stiff) like a piece of wood.” 

? Referring to the Kula teachings (kulasasana), the KMT (16/29ab) says: tara tu yonyárnave linam 
yonih šrīkubjikāmate. Heilijgers-Seelen translates: 'this latter is absorbed in the Yonyārņava and 
the Yoni[-arnava] again in the sacred Kubjika tradition.’ Heilijgers-Seelen supposes that 
'yonyárnava' is the name of a Tantra. But although a Tantra by this name is mentioned in the SM 
(19/271cd, 20/174ab) the expression is a common one for the goddess's Yoni and should, I believe, 
be understood this way. Moreover, the Srīkubjikāmata is, in my opinion, the Tantra. Thus the very 
next line refers to the Tantra. It says: ato "rthara gopitam tantram na kascin mayoditam. Heilijgers- 
Seelen translates: "Therefore this doctrine is kept very secret; I did not proclaim it to anyone” 
(KMT 16/29cd). Heilijgers-Seelen does not translate the word 'tantrarir, instead she treats it 
simply as a synonym of 'artham'. The noun artham (normally masculine neuter) may be translated 
as 'doctrine'. The word 'tantra” is not normally understood this way. Monier-Williams lists the 
meanings of the word 'tantra' as: 'the leading or principle or essential part, main point, charateristic 
feature, model, type, system, framework'. However, the sources Monier-Williams lists where this 
usage is attested are Vedic. While it is instructive to note how the word 'tantra' is used in late 
Vedic literature, the word is not commonly used with these meanings in Tantric sources. 
Moreover, the SSS inserts the following line just before this one, which leaves us with no doubt as 
to how the redactor of the SSS understood this sentance. Referring to the 'yonih' mentioned in the 
line we are examining, the SSS says: 


It is unclear (avyaktā) in the (KMT) of three and a half thousand (verses, but is) is clear 
and well established here (in the SSS). 


avyaktādhyustasāhasre [k kh: -dvyasta-] vyaktā [k: — ktas] catra pratisthita [k: -tah] |I 
SSS 25/57cd 


Moreover, it is clear that the SM has also not understood the line in question the way 
Heilijgers-Seelen does because it substitutes it with: 


Kubjika of the Path of Kula abides (there) as the Yoni. 


kubjikā kulamārgasya yonibhūtā (g; -rūpā) vyavasthita | SM 20/176cd. 
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the oft-repeated admonition the god makes to the goddess in Tantric texts in 
general that she should keep what she has learnt from him secret or hidden like 
her own yoni' (svayonivat). The KuKh proclaims that this Triangle, called the 
Island of the Moon, with these sacred seats from which the Siddhas were said to 
have promulgated the teachings, is a specific feature of the Final Tradition 
(pašcimāmnāya), that of the Kubjikā Tantras: 


> The goddesses (mudra),' the Siddhas and the four sacred seats 


have (all) been brought down (to earth) onto the Island of the Moon. 
Little known to (any) other school (daršana), they are the main 


(features) of the Final Tradition.” 


In fact, the triangular Yoni complete with the sacred seats is a major 
concern of the Kubjika tradition as a whole. So much so that of all the teachings 
redacted in the sütras? of the MBT the one concerning this was given pride of 
place as the Root Sūtra (mūlasūtra), of which there are as many as three versions 
in the KuKh." The teachings concerning the Yoni and this sūtra were considered 
to be so characteristic of the Kubjikā Tantras that Šrīpundarīka, the author of the 
commentary called Vimalaprabha on the Buddhist Kalacakratantra, quotes a part 
of it. In the usual derisive manner of Buddhist commentators, Pundarika refers to 
those who accept the authority of this text as demons to be devoured 
(bhaksyadaitya). They have not known the supreme secret and their body is like 
that of the demon Māra who tormented the Buddha.? This body is the triangular 
Yoni (bhaga) of the goddess that the Kubjika Tantras teach the adept should 
project into his own body. This the Root Sütra describes as follows: 


The Energy called the Yoni (bhaga) moves along three paths, 
it is made of the three letters (AIM HRIM SRIM) and is of three 


kinds. Located in the centre (of it), along with the Supreme Power 


I would therefore translate the version found in the KMT (16/29) as follows: 


That (Kula teaching) is absorbed into the Ocean of the Yoni and the Yoni (is taught) in 
the venerable Kubjikamata. Thus (this) reality has been hidden (and) I have not told the Tantra (i.e 
the KMT) to anybody (before). 
' For clarity's sake I translate the word mudrā here as 'goddess'. Kubjika herself is sometimes 
referred to as mudrā. 
? mudrāh siddhàs catuhpīthās candradvipe vatāritāh | 
pradhānāh pašcimāmnāye aprasiddhānyadaršane || KuKh 60/70. 
? We will discuss the structure of the MBT and the prominent place sūtras have in it in the last 
chapter of this introduction. 
^ See chapters 26, 38 and 42. See also chapter 58 where the Root Sūtra is explained. 
? Vimalaprabhā, vol. 3, pp. 146-148. Here the Root Sūtra is called Kulasūtra. 
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(parakalā), is the venerable (seat called) Uddiyāņa that is beautifully 
luminous (sudipta). 

In the right-hand corner is the venerable (seat) called 
Jalandhara. It is located in (the Supreme Reality) that has been made 
manifest. In the left (corner) is the venerable Pürnapitha that arouses 
fear in the fettered and by which the universe is filled (pūrita). 

In front of that is Kāmarūpa. Endowed with the energy of 
passion, it is the abode of all the yogic powers (siddhi). The entire 
troupe of yogis, adorned with the energy of Supreme Siva, resides 
within the Triangle.' 


Further ahead we shall have occasion to discuss the outer location of these 
seats and other sacred sites. Here we focus on other major features associated with 
Kubjika's Triangle inspired by the Trika. These can be accurately traced to the TS 
by turning to chapter 40 of the KuKh, which is essentially drawn from the first 
chapter of the TS.” This important Trika Tantra is a major authority for Kashmiri 
Trika Saivites who refer to it, as do the Kubjika Tantras, to explain the nature of 
Kundalini and how she functions in terms of the activity of the energies that line 
the sides of the goddess's Triangle. 

There we find the geometric shapes we have described above. These are 
related to the energies, or aspects of the one energy, that constitute the Triangle. 
The first is the spiral of the sleeping Kundalini. For the ignorant she is deluding 
Māyā.” For the awakened she is the Transmental energy beyond mind 
(manonmani). Also called Anama (Without Name) or Ambika (Little Mother), she 
possesses the three energies of will, knowledge and action* hyposthetized in the 
three goddesses who form the sides of the Triangle. The first of these is Vama. 
She is the slanting line on the left (vāma) of the triangle. As Maya she is Kuņdalī, 
turned towards the left (vāmāvarta).* The word for left is vāma. Vāmā is therefore 
Kundalini 'turned towards the left. From this perspective this means that the line 


' KuKh 42/3-4ab. 

? Chapter 40 (1-165) of our text corresponds, apart from several omissions, to TS 1/11cd-321. The 
reduced version in the KuKh is also found, with omissions and variants, in the AS as verses 20/21- 
190ab. For details refer to the edition of chapter 40 of the KuKh and the concordance. 

One of the reasons this passage was considered so important that it has been incorporated into 
two different places in the Kubjika corpus is because it describes, amongst other things, the 
formation of this Triangle. 
> KuKh 40/19cd: Maya is said to be the sleeping snake whose (coiled) form (is circular like) an 
earring (kundala). 
^ KuKh 40/78cd-79ab. 

* KuKh 40/20-21ab. 
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on the left side of the triangle represents her. She is said to emit (vamayati) 
nectar.’ 

The second is Jyestha (the Eldest One). She is the awakened, straightened 
Kundalini. Extremely subtle like a lotus fiber, she emerges 'on the path of 
emanation” to generate the worlds. The third is Raudrī who is the completed 
Triangle. Her shape is triangular like a water chestnut ($yngāta). She is an 
obstructing force (nirodhika) who can operate in two ways. Although Raudrī is 
the most intense form of the energy of the Command, she blocks the way to 

isati i However, she also restrains or 'blocks' the impurity of 
those who are the object of the deity's grace. can 
be understood as phases in the development of Kundalini, marked by moments of 
the unfolding of Speech or the energy of divine Sound (nāda).* The three energies 
can also be understood to form the sides of the Triangle as the energies of the 
letters that line it? and are said to be the enclosure 


. sixteen for each side, 
(parigraha) of the House of the Yoginī, that is, the goddess Kubjikā. From this 


perspective, Jyestha is the straight line at the top of the downward-facing triangle. 


Vāmā the line on the left and Raudri the rising line, as it were, on the right.” In 


between, the remaining two letters represent the god and the goddess. Thus the 
Triangle looks as follows:* 


' KuKh 38/22. 

? KuKh 40/21cd-22ab. 

? KuKh 40/22cd. 

^ KuKh 38/22. 

* See MāSt lines 3 and 4. In the notes there the energies are presented as phases and aspects of the 
dynamism and states of Kundalini with whom Kubjika is identified. 

* See KuKh 7/8 ff. 

7 KuKh 7/13-14ab. 

? See also appendix III. 
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The Triangle of Letters 
Pūrņagiri Jālandhara 
Sa = Tha 
X Jyestha Ta 
Vama Raudri 
H Ka 
Kāmarūpa 


These three energies are the consorts of the gods Brahmā, Visņu and 
Mahešvara' and manifest as a series of triads, At the microcosmic level they 
engender exhalation (equivalent to creation brought about by Vama), inhalation 
(equivalent to persistence brought about by jesta and retention of the breath 
(equivalent to ewithdrawalebroughtsaboutebyeRaudri).” They are located in the 
corresponding channels in the body where these three forms of the vital breath 
(function: namely Ida, Pingalà and Susumņā, respectively. These three exemplify 


several triads with which these three energies are associated. They may be 


equated, in the same order, with the dawn, midday and the evening.’ They are also 
the energies that bring about the initial coming into being (udbhava) of the 
universe and an expandedsstateroisconseieusness followed by emission (vislesa) 
and merger (Jaya). 


These energies and their symbolic geometric representations are all 
individually and collectively identified with the goddess whom Bhairava praises 
as such in the Mālinīstava, the hymn he intones to evoke her out of the Linga” 
The collective triadic nature of this triple energy (trisakti) is also summed up in 


(Tripura, the goddess of the Three Cities whose triadic nature is apparent even in 
her name. The ityāsodasikārņava (also called Vamakesvarimata), her root 


! KuKh 7/14cd-15ab. 

? KuKh 40/132cd-133ab. 
? KuKh 40/131cd-134ab. 
* KuKh 40/141. 

> MāSt lines 3 and 4. 
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Tantra, inspired by Trika doctrine and reinforced by the teachings of the Kubjikā 
Tantras, expounds how these three energies are perceived within her: 


O dear one, Tripura, the Supreme Power is the first-born here 
(in this world) . . . Once she has assimilated all the seed letters (into 
herself), Vāmā abides (in the form of) a sprout. Then Jyestha (assumes 


the form) of (a straight line which is like a) flame ($ikhā). O Supreme 
Goddess, (when) she assumes the (triangular) form of a water 


chestnut, (she is) Raudri, whose nature is to devour the universe. She 
is that Supreme Power who is the one Supreme Goddess 
(Paramešvarī), the threefold Goddess Tripura who is Brahmā, Visņu 
and Isa. O beloved, she is th 

She emanates the Triple World and so she is called Tripura.' 


The triads that form the Triangle emanate from the centre. As the source of 
the triad from which emanation proceeds, the centre is not part of it and so is, in 
that sense, empty. Thus the goddess is also the Point that marks that 
transcendental space in the centre.” At the same time, from a different perspective, 
it is the First Seat and is worshipped together with the other three. Thus the triad 
is complete and self-sustained as a quaternary, each part of which is no less 
important than the other. Accordingly the KMT teaches that the consecrated yogi 
who has received the Command should meditate on the Triangle concentrating on 
its four parts. Each one gives him particular accomplishments (siddhi), including 
the magical powers of control and destruction. This is called the Sequence of the 
Foundation 

This Triangle, with its triads and encompassing quaternaries, has been 
absorbed by the Srividya tradition and been given pride of place as the central 
triangle of its famous mandala, the Sricakra. As the Srividya tradition certainly 
post-dates the inception of that of Kubjikā, the high degree in which the two 


triangles coincide is certainly because the 
Indeed, Vidyānanda, a 


commentator on the NSA, who probably lived in South India sometime between 
the 12th and 14th century,” appears to have been aware of this or, at least, he knew 


that the triangles in the centre of Kubjikā's mandala and Šrīcakra are essentially 


the same.* When we come to discuss the major seats and the lineages of teachers 


! NSA 4/4ab, 9-12ab. 

* MāSt line 4. 

> See Dviveda’s introduction to the NSA p. 21-22 

* Vidyānanda comments on the following line which is part of the reference quoted above: she is 
that Supreme Power who is the one Supreme Goddess (esa sā paramā šaktir ekaiva paramešvarī 
— NSA 4/10cd). He quotes the first quarter of the Sarivartasiitra and attributes it to the Srimata i.e. 
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said to originate from them, we shall observe that these details coincide very 
closely. Moreover, the essential symbolic associations, goddesses, geometries and 
the rest with relation to the Triangle that were taken over from the Trika by the 
Kubjikā Tantras are clearly recognizable in the Srividya tradition. In short, in this 
case at least, the Kubjika Tantras have served as a channel for the input of Trika 


The important role the Kubjika Tantras have played in this respect has 
been obscured by the extensive Kashmiri Saiva hermeneutics, which 
Abhinavagupta would say is the highest development of Trika doctrine. In the 
following passage from the YHr in which the formation of the first triangle of the 
series of triangles that constitute the main part of Sricakra is described, we find all 
these inputs combined. 

from Trika, the sacred seats from the Kubjika Tantras and tiieimreiationstostiresíoum 
Moreover, 

certainly later than the TS and probably also the KuKh, it serves to clarify the 
Root Sütra quoted above: 


If that supreme energy beholds the radiant pulse (sphurana) 
of its own nature, she assumes the nature of Ambika and is said to be 
Supreme Speech. 

If she is propense (unmukhti) to make the universe, which is in 


a seed state manifest, 
and assumes the (curved shape of an elephant) 


hook (arkusa).' She is then the power of the will that abides in the 
form of the Speech of Vision (pasyantī). 


In the same way is said to be 


Jyesthā, the power of knowledge, 
the QUIRITES PESE She is a straight line and her form is 


experienced in the persistence of the universe.” In the state in which 
that (universe) is ewwümdmmw she assumes the form of a Point 


(OO) by a process of reversal.’ 


the KMT. Then, refering to the triangle described in the NSA, he says that it is the 
samvartayonimandala which is the “middle place’ of Sricakra (samvartayonimandalam — 
madhyasthalam iti yavat ibid. p. 205). 

' Amrtananda comments that this is the left line of the triangle and that Vāmā's nature is 
emanation. 

? According to the commentary this is the line *in the front of the triangle'. Viewing the triangle, 
which faces downwards, from its lower corner, this line is the upper horizontal one. 

> The commentary explains that Ambika abides tranquil in the state of unity (samarasya) of the 

Point in the centre and, having given rise to emanation and persistence, propense to withdrawing 

it, she enters the Point again. 
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Randi the power of (action and Corporeal Speech whose body 
(Wigraha) is the universe possesses, by a process of reversal, the 
radiant form of a triangle (srngāta).' 


These are the four energies. They are Kāmarūpa (KĀ), 


(Pūrņagiri (PU), (Jālāndlīārā (JĀJ) and 'Oddiyana (0); respectively 


because the universe is made manifest (by them) within one's own 
nature as well as outside.” 


The source of Srividya doctrine in this case is quite clear. Amrtananda, an 


early commentator on the YHr explains, just as the TS and the Kubjikā sources 
do, how the (suceessive functioning of the three energies is represented by the 


progressive formation of adownward-facing triangle: He tells us that Vāmā is the 
left line of this triangle, nd Raudrī is the right line. The 


triangle is thus finally fully formed when Raudri emerges and so her shape is that 
of the entire triangle itself. These four energies are transformed, according to 
Amrtānanda, into the @ourjsacred§seats) Amrtananada was probably from South 
India where the YHr may well have been written. While it is clear that he was 
deeply conversant with Kashmiri Saivism, one wonders how much contact he had 
with the Kubjika tradition, which must have been known to the redactors of the 
NSA and the YHr. 


Now that we have examined the sides or ‘enclosure’ (parigraha) of the 
Yoni, the goddess's Triangle," let us see what happens in the centre of it and try to 
penetrate some of the complexity built into the dynamism of the Triangle and the 
Point, the Yoni and the Linga. This pair represents the archetypal opposites. 


Ontologically both are the energy Beyond Mind, the highest in the ascending 
energies leading to the transcendental union of Siva and Sakti. Theologically. iliey 


“are both the goddess. DyRamically they-are the two» poles a he extremity of the 
perpetual pulse of the one reality re-generating itself even as it merges back into 


itself, emanating and withdrawing all things as it does so. This holistic, fractal 
geometry of the play of the Triangle and the Point is the dynamism of the 
Transmental 


' Raudrī is the line on the right of the triangle. This is formed by reversing the downward 
movement of the first line that forms the left side of the triangle. Her emergence marks the 
completion of the Triangle which she encompasses. 

? YHr 1/36-41. 

> See comm. on YHr 1/41, p. 58. See below, p. 718-719 for a chart of the contents of the triangle in 
the centre of Sricakra. 

^ This is described in KuKh 7/8 ff. See there and the accompanying notes for further details. 
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We may note in passing that the "Play of the Energy of Passion 


escribed in the Srividya tradition is another representation of 
the same dynamism expressed through similar geometric symbolism. This is most 
succinctly and eloquently expounded in the Kamakalavilasa of Punyananda. That 
is also concerned with the symbolism associated with the formation of the central 
triangle in Sricakra. In the case of the Kāmakalāvilāsa, however, the main focus 
of attention is not the triangle as much as the dynamism of the Point. The Great 
Point (mahābindu), which represents the pre-cosmic, transcendental unity of Šiva 


and Sakti bursts apart, thereby forming two points that represent emission - 
(visarga). In the timeless present of this perpetual cosmogony in which cause and - 
Ciieenabideimsromey the original point is not lost but abides along with the other 
two to form the Triangle. In this way the poimtiesofuealityutnatisuiwozmsone) is 
fully established even as it is resolved in the same timeless present as aspects of 
the original Great Point. 

Moreover, apart from this formal difference with respect to the approach 
in the Kubjika Tantras, the ontology represented by the Triangle and the Point in 
the Srividya tradition differs, as it has been drawn from the Pratyabhijíià school of 
Kashmiri Saivism. From that perspective, the Point is the pure light of 
consciousness (prakāša) and the Triangle is its innate reflective awareness 
(vimarša). Together they constitute pure T consciousness (ahambhava). By means 
of its power of reflective awareness the Light of 'T' consciousness, wills, knows 
and acts to fashion and destroy its own phenomenal manifestations. This is the 
'energy of passion', which, as we shall see, is also known to the Kubjikā tradition 
as the energy of the Point through which it evolves into the Triangle. But here it is 
entirely free of Pratyabhijiia projections, as is its Trika predecessor in the TS. 

Before we proceed with our exposition of the Triangle and the Point and 
their identification with the Linga, let us examine an interesting precursor of this 
symbolic association. Although KMT does not discuss the nature of the Linga, the 
common notion that the goddess is present within the god is represented in the 
KMT. I will argue that in the following passage of the KMT the goddess is 
understood to be present within the god in the form in which she is represented in 


the later tradition, that is, as the (RRSUIEISŅIGGIEIII which, along with the 


Point, isg Her presence there transforms the Linga, which is 
the body of the god and, for obvious reasons, his most characteristic 


representation, into a maea- the quimnpulamomb The passage reads: 


This body of Kulešvara should be contemplated attentively, it 
should be listened to' and taught (desya).' What else could be superior 


! The edited text reads: nididhyasyam srutam desyam. Normally 'srutam' means 'it is heard'. This 
makes no sense. It seems that the past passive participle has replaced the nominal imperative 
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to that which is within him? (His body) is in the form of a seed- 
syllable (kūtabhūta). As she (the goddess) is in the middle of that she 
is made crooked (kutilitā) and so she becomes divided into many 
Kulas.’ This is the will of the Supreme Goddess (Paramešvarī). Thus 
(says the god) you are called Kubjika (the Crooked One), the Supreme 
(Para) (goddess) within all things.” 


First of all, notice that the Linga located in the Wheel of the Self- 
supported that we have examined above is also Kule$vara. Although the 'body of 
Kule$vara mentioned here that 'should be contemplated attentively’ is not 
identified with the Linga, it does contain the goddess's Triangle. The passage we 
are examining is part of an exposition of the Wheel of the Skyfaring Goddesses 
quu This is the highest of five Wheels described in the KMT and 
related texts. There is no need to go into many details here concerning these 
Wheels." We shall focus on the highest of them — Khecaricakra — which is the one 
relevant to our discussion. The texts are not very clear exactly where it is located, 
whether on the Cavity of Brahmā on the crown of the head or above, but we may 
reasonably assume that this, the (ulsegigefaeSpsegB is in the End of the Twelve. 
Although there is no reference to suggest that this may be associated with the 
triangular Linga localized there by the later tradition, nonetheless it shares a 
number of features in common with it, despite the differences in several details. 

In brief, this Wheel consists of qameueoneenmieseixciess The GINKS 
It containseamiatussafsteventystommpeteis upon which enya 
doumsueredssiseSPare projected along with the consonants fromqgiitmmgBiim Next 
comes the Circle of the Moon with sixteen-petals on which are projected the 
‘sixteen vowels. Two goddesses or Yoginis are associated with each petal. The 
«third one is the Circle of Fire consisting of the remaining consonants up to Sa. In 
the middle of the Khecaricakra is a :downward-facing Triangle that contains the 
letters Ma and KSa omitted in the other wheels and so makes up the full 


compliment of fifty phonemic energies related to as many Skyfarers. The Triangle 


'Srotavyam' which is too long for the metre. The corresponding SSS 25/52c reads: nihsamdigdhah 
[k kh: -digdham] šucis [k kh: Sucirn] which literally means: its purity is without doubt (i.e it is 
certainly pure). 

' Dešya literally means 'pointed out' but, clearly, the sense here is 'taught'. 

? We may understand this statement in at least three ways. One is that the goddess in the body of 
the god is the source of the many Kula schools formed from aspects of herself. Secondly, the 
Kulas may also be the letters — the sonic energies of Speech. A third meaning could be that she 
diversifies herself into the many aggregates — kula — of beings and principles which she, in various 
forms, governs. 

> KMT 16/25-27ab = SSS 25/52cd-54. 

* The reader is referred to Heilijgers-Seelen's detailed study of these Five Wheels described in 
chapters 14-16 of the KMT. See bibliography. 
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is called the First Mandala overtly because it is said to be the first of twenty-four . 
.€. petals-of the-Circle-of the -Sun. The implication here, it seems to me 


(although, again, the text is not explicit) is that this is the triangle which contains 
the four main sacred seats in relation to which the twenty-four places projected 
into the mandalas of the Circle of the Sun are secondary. They are also derived 
sacred sites in the sense that the first transmission of the teachings takes place in 
the sacred seats and then moves out, as the goddess does in her tour, from there. 
The Triangle is thus as the KMT explains: 


The mandala consisting of the Skyfarers is located in the city 
of the Primordial (adi) Yoni. By means of the (proper procedure) by 
which it is worshipped, one obtains the fruits of (this) Yoni of the 
Command. This is the First Mandala, it is the best and the most 
excellent. All the mandalas are born here in (their) many ways.' 


All the phonemic mantras in the other Circles are born from the body of 
the goddess who 'comes forth as theynandala(mandalodbhava)'.” We have here, it 
seems, a precursor of the Triangle in the End of the Twelve. That too is 
surrounded by the three enclosures of Sun; Moon and Fire. This Wheel of the 
Syfarers is lost in the later literature or not further elaborated. Even so, much of it, 
reduced and modified, is retained as the Triangle, which is the core of the 
‘Samvartamandala at the End of the Twelve. This is then further molded by 
identification with the goddess's Linga. Note, for example, the order of the letters 
in the three Circles. In some versions of the Triangle, this is the order of the series 
of letters projected onto its sides, which thus represent the Sun, Moon and Fire ~ 
that enclose the Point in the centre. 

The main problem this passage presents is the seed- syllable to which it 
refers. The core of the problem is th 
which agrees with the neuter noun tanu — 'body', the subject of the previous 
sentence. What the KMT is saying is actually quite clear. The goddess is present 
in the seed-syllable of the god that is in the middle of his body. Moreover, this is 
why the goddess is crooked or bent (kutilā). The play on the similar sound of the 
words 'kūta' -'seed-syllable' — and 'kutilā' — 'crooked — reinforces this idea. The 
previous verses supply us with the context and confirm that we have understood 
correctly. The god is explaining why the goddess is called Kubjini — the Bent 
Over One: 


! KMT 16/37-38. 
? KMT 16/44ab. 
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O Kulešvarī, you are the one (goddess) and (your) name 
accords with reality (anvartha). The goddess pervades everything 
within the gross, subtle, and supreme reality, which, faultless, is both 
manifest and unmanifest, and she is you. Do you not know that? Just 
as someone with a big body who moves in a small house must enter it 
with the body bent, such is she, the Great Goddess (mahešvarī).' 


The commentary does not explain whose body the goddess enters. It 
simply refers to her pervasive presence in all things. There we read: "How is it that 
she bent over (kubjikā)? Just as one who bends over (kubjo bhūtvā) enters 
everywhere, similarly, as her form is contracted, she pervades everywhere. Then 
she is Kubjikā (the Bent Over Goddess). It seems, therefore, that the 
commentator assumed that the body meant here is the universe. At first sight we 
may also think that the human body is intended and that the goddess, as 
Kundalini, rests 'bent over' or coiled like a snake, within it? No doubt, these 
meanings are also implied." But the primary sense here is that the goddess is in 
this bent form because she is present in the seed-syllable within the god's body. 
Indeed, the commentary, not only posits the presence of the goddess within the 
seed-syllable, it directly identifies her with it: 


Or else, (one can say that) she is crooked in all circumstances 
(sarvatra) and (as such) is the seed-syllable.* Or else (one can say 
that) she is in a condition of oneness (aikyabhūtā) or, she pervades 
everywhere (sarvagati) in (her) contracted state (samkocavrtti). She 
who possesses (all these states and forms of being) is Kubjikā.* 


! anvarthasarjfiaka nama eka tvam tu kulešvarī | 

sthülasüksmapare tattve vyaktavyakte niramaye | 

sarvam vyaptam tvayā devi sā ca tvam kim na buddhyase || 

brhatkāyo yathā kašcit svalpe samcarate grhe [k kh: grahah] | 

kuficitango vised yasmāt tadvad esā [k kh: natvad esa] mahešvarī || SSS 25/47cd-49 = KMT 
16/21cd-23; see Heilijgers-Seelen 1992: 260 n. 22. 

? kubjikā katham | kubjo bhūtvā sarvatra pravešam āyāti tadvat sā sarvatra samkocarüpatvena 
[kh: -rüpena *] vyaptim karoti | tadā kubjikā || Comm. SSS 25/47cd-49 

? Cf. Schoterman 1981: 11. 

* Cf. above, p. 41. 

? The commentator who may either have had a variant reading in his manuscript, or intentionally 
altered the text to suit his understanding of it, reads a feminine kütabhütà instead of the neuter 
kūtabhūtam. 

5 athavā sarvatra kutilībhūtā atha kūtabhūtā iti aikyabhütà iti và sarvagatih samkocavrttya và 
yasyāh sā kubjikā || Comm. SSS 25/47cd-49. 


THE EMPOWERING COMMAND 301 


The seed-syllable of the goddess, like that of any deity, is her sonic body. 
One might say it is her iconic form made of sound. Moreover, a deity's seed- 
syllable is, in a sense, a condensed form of that deity's mantra (or Vidyā if the 
deity is a goddess). Although the texts do not normally express themselves in this 
way, one could say that the goddess's Vidyā is her gross sonic body in relation to 
her seed-syllable, which is the subtle one. Kubjikā has two such seed-syllables, 
probably due to changes and developments in doctrine. One of these is mentioned 
in the extended form of the Sarivartāsūtra with which the KuKh and SSS begin. 
This is the syllable HSKHPHREM. The letters are written vertically above one in 
such a way as to form a kūta, which literally means a 'peak' or 'heap' of letters. 
This is why such syllables are called kūtāksaras — literally 'peak or heaped 
syllables'. The KMT does not refer to this syllable, and nor is it a part of the 
version of Kubjika's Vidya taught in the KMT? — whereas it is considered a 
particularly important part of the goddess's Vidya in our text and other later 
sources. 

The other syllable is AIM, which is well known to the KMT and all the 
other Kubjika Tantras.* No doubt AIM is the seed-syllable meant here.’ It is 
triangular and so indeed 'crooked' and, as this is the mantric body of the goddess, 
she is similarly crooked. This seed-syllable is also called the 'seed of emanation’ 
(srstibija). Moreover, emanation takes place through the energy of the will with 
which the first passage identifies the seed-syllable. Finally, a little further ahead, 


the KMT implies that ices ne cad SO eMon This is indeed, the way 
she is represented in our text where we read: 


In the midst of the three energies is the deity whose form is a 
sprout and her body the shape of a Yoni (bhagakara). I praise (the 
goddess) present in the sacred seat of the Triangle (triskonapitha).° 


! The syllable HSKHPHREM is explained at the beginning of chapter nine of our text (KuKh 9/1- 
19ab), thus marking the beginning of a long section that extends up to the end of chapter twelve in 
which the goddess's Thirty-two syllable Vidyā is taught. 

? See KMT 7/19-30. 

? See above, p. 107. 

^ It is not likely that the KMT is referring to the seed-syllable of the god knows as Navatman. 
Heilijgers-Seleen (1994: 261 n. 27) speculates on this possibility but rejects it. KuKh 2/9cd-10 
explicitly identifies the goddess in the form of the Yoni (bhaga) as the syllable HSKHPHREM. 
But in view of the fact that in other places in the text it is the syllable AIM and the KMT does not 
know the other syllable, there is every reason to believe that this is a new development. 

? See above, p. 289 note 3 with reference to the Yoni as the hidden teaching of the KMT (ibid. 
16/29). 

$ KuKh 3/119. 
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The goddess in the centre of the Triangle is said to be in the form of a 
Linga. The Linga in the centre of the Triangle is another Triangle, namely, the 
triangular syllable AIM. The seed-syllable AIM within which the goddess is ‘bent 
over” is her sonic form. Kubjikā not only possesses a divine form that is ‘seen’, 
she is also ‘heard’. To the sonic form corresponds a geometric one. She is visible 
mantric sound. This aspect of the goddess is technically called “established in the 
(sonic) body’ (pindastha). Projected into the centre of the mandala the goddess 
burns, as it were, in the form of the blissful Doomsday Fire that resounds with her 
‘bent over’ — kubjā — seed-syllable. There the goddess performs ‘austerities’ — 
tapas — which literally means ‘heat’ — heated by this, the fire of Yoga that rises up 
through the Cavity of Brahma on the crown of the head. Heilijgers-Seleen 
explains that the yogi: 


. seated on this fire, i.e. letting himself be brought upwards with the 
internal fire, realises a still higher level of consciousness which is symbolically 
designated as the supreme state of the Vadavā [Doomsday] Fire and which 
appears to be located above the Brahmarandhra [the Cavity of Brahma]. Being the 
abode of the supreme Sakti [energy], it is the source of the creation; the vadava ' 
[Doomsday] fire is said to be the womb of the world. Here the yogin is absorbed 


into the Supreme." 


Fire combines light and sound, accordingly the name of the goddess who 
is at once the inner, spiritual Fire and ‘the womb of the world’ is derived both 
from her ‘visible’ form and her sonic one — AIM, the seed-syllable of Kubjika, the 
Doomsday Fire: 


(The yogi) attains omniscience by the Yoga of the Doomsday 
Fire. Bearing the form of bliss and established in the ‘bent over’ 
(kubja) (seed-syllable) of the Doomsday Fire (AIM), she makes 
indistinct sounds (kūjate). Thus the subtle Khafijika (the ‘Lame One’)’ 
in the form of the Jewel (of Kuņdalinī)' is called Kubjikā.” 


' Heilijgers-Seleen 1992: 179-180. 

? Khafijika literally means ‘a girl who walks with a limp’. Although the texts do not say this 
expressly, we may suppose that this name refers to the progressive upward movement of Kuņdalinī 
through the centres in the body that takes place in halting steps like one who walks with a limp. 
The texts define her differently, referring instead to her pervasive nature — implicitly deriving the 
name from the word ‘kha’ which denotes the ‘sky’, ‘space’ or ‘void’ that generates and withdraws 
the universe within the goddess and in which she resides. Thus Bhairava says to the goddess: 
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The goddess, who is in the centre of the maņdala, is said in more than one 


place to be 'mounted on the seat of the syllable AIM' (airikārāsanārūdhā).* Newar 


initiates into the cult of the goddess Kubjika do 1 in fact draw the Kramamandala in 
this way with the syllable-AIM in the middle of the 


the mistress of the Kula, resides in the centre of the triangle.* She is the Divine 
Linga (divyalinga) in the middle of the Triangle. The Divine Linga is said to 'face 
edownwards”, which suggests that it is triangular. The expression vakralinga' — 
‘crooked linga' with reference to it? appears to confirm this, although it can also be 
understood to refer to the goddess Vakra in the form of a Linga.’ Similarly, 
Kaulešī, who is in the centre of the triangle, 'faces downwards'.? 
However, in other places we are told that the Divine Linga is the Point 
(bindu) in the centre.” This equation is confirmed in the CMSS where we read: 


In the middle of that (triangle) is the Divine Linga that 
generates supreme bliss, (its) form the Point and (its) nature the Void 
(khariipa).'° 


The Linga is symbolized by the Point to represent, amongst other things, 


that it is without dimension, like a geometric point. Thus the infinitesimally small 
Point that escapes spatial limitations symbolizes the omnipresent energy of 


I have told you about Khaiijinr repeatedly, again and again. Khafijika, who is in the subtle 
(reality) within the subtle reality (vastu), is so called because the universe is within her and she is 
in the midst of the universe. KMT 16/19cd-20 = SSS 25/45cd-46. 


The commentary on the SSS adds: 
How is it (that the goddess is called Khafijinī)? ‘Kha’ is like space. ‘Ji’? means that (that 


space) generates (janayati), that is, gives rise to the emanation and withdrawal etc. of the universe. 


She is then Khafiji. This is (the meaning of the name) Khafijika. 


khafijint tu katham | kham akasam tadvat || ji iti janayati utpādayati višvasya srstisamharadau 
tadā khafijt iti khanjika || 
! Concerning Kundalini as the ‘Jewel’ in the navel centre — the City of Jewels — see note to KuKh 
3/120-121. 
? KMT 17/29cd-30. 
> This expression appears in KuKh 5/72cd-73ab, see note there for more examples. 
^ KuKh 35/18. 
* KuKh 26/14cd-15. 
° KuKh 26/4. 
7 KuKh 3/51. 
8 KuKh 11/31c. 
? KuKh 42/4. 
? tanmadhye divyalingam [all MSs: -lingah] paramasukhakaram bindurüpara kharüpar 
CMSS 1/6b = KuKh 42/4c. 
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consciousness and so is said to be the Sky' or the surface of the Sky. From here 
the Triangle emerges and, inwardly experienced, here it returns. This entry — 
āvešva — is mystic absorption or penetration — āveša — into the Self which is the 
bliss of the Point. As our text says: 


Then (the triangular Linga), perceived by the Inner Self, enters 
the cavity (susira). He who is established in contemplation (samādhi) 
sees the surface of the Sky, which is in the form of the Point. (Then) 
penetration (avesa), which is the arising of the bliss of consciousness, 
takes place. The experience of the proclamation (of the scripture — 
asravanapratyaya) is that that is one's own nature.” 


The arising of this bliss is the attainment of the liberated state, which is the 
freedom to course through the Sky of the Point. This power, the goddess 
proclaims, is the Command she transits to the god: 


Today I will give (you the liberated) state of flight 
(khecaratva), grasp the Linga as it is in reality! Initiation, the 
explanation (of the teachings) (vyākhyā) and the capacity (to apply 
them) (sāmarthya): this is the Command that bestows upon you 
liberation.? 


The liberating experience of the Linga is the knowledge of what it is in 
reality. This is the bliss that is the energy of Siva and Sakti that spreads out from 
the centre of the mandala even as it generates it. The blissful and powerful Void 
of the Point in the centre is called the Circle of the Moon. Both the container and 
the contained, it is both the bliss that envelops the maņdala and is contained 
within it. In this way, the mandala and its cosmic and psycho-physical counterpart 
is not only generated; it is maintained active and functional, and experienced in a 
state of profoundly blissful and creative stability of mind: 


The aggregate, enveloped in bliss, functions within bliss. 
(Thus) there comes about the equilibrium (samatva) of the mind, 
which is the bliss of emission (udbhava). In the middle of that 1s the 
subtle Linga, the Divine Linga that faces downwards. It stands in the 
centre of the Supreme Sky, in the middle of the Circle of the Moon.* 


' KuKh 38/7. Also ibid. 42/4 where the Divine Linga is equated with the Point which is said to be 
the Void. 

? KuKh 26/16cd-18ab. 

* KuKh 5/64cd-65ab. 

^ KuKh 26/14cd-16ab. 
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The round form of the Point which the texts commonly refer to as an 
‘unbroken circle (akhandamandala), like its sky-like 'emptiness', similarly 
symbolizes the all-embracing nature of the core energy. The circle is a universal 
symbol of wholeness. It 1s the appropriate shape of the Linga that enshrines the 
energy through which the universe is generated, sustained and into which it is 
ultimately withdrawn.” The symbol is a powerful one, drawn from nature and our 
own human world; it is spontaneously understood. Far from the Indian 
subcontinent, in North America, the Sioux Indian visionary Black Elk expresses 
the wisdom of his people in similar terms: 


Everything the Power of the World does is done in a circle. The sky is 
round, and I have heard that the earth is round like a ball, and so are all the stars. 
The wind, in its greatest power, whirls. Birds make their nests in circles, for theirs 
is the same religion as ours. The sun comes forth and goes down again in a circle. 
The moon does the same, and both are round. Even the seasons form a great circle 
in their changing, and always come back to where they were. The life of a man is 
a circle from childhood to childhood, and so it is in everything where power 
moves. Our tepees were round like the nests of birds, and these were always set in 
a circle, the nation's hoop, a nest of many nests, where the Great Spirit meant for 
us to hatch out children.* 


But how can a Point without dimension or, indeed, a circle that has no 
directional orientation, 'face downwards'? The following reference comes to our 
aid here: 


In the middle of that (triangle) is the Crooked Linga that 
generates supreme bliss, (its) form the Point divided into three.* 


The Point that is "divided into three' (tribhinna) is, it seems, both the one 
Point in the centre and the three points that surround it in the corners of the 
triangle of which it is the centre. The Point is the Command which is threefold 
because of the three lineages that emerge from it.’ So the goddess who resides in 
the Yoni (bhagodarā) in the centre of the Triangle exerts her threefold authority" 


! See note to KuKh 3/7. 

? Cf. the definition of the Linga in KJN 3/9-14ab quoted above on p. 253. 

> Black Elk quoted from the book Black Elk Speaks in Arguelles and Miriam 1972: 60. 

^ tanmadhye vakralingam paramasukhakaram bindurūpam tribhinnam | KuKh 26/4c. Above, Cf. 
CMSS 1/6b (= KuKh 42/4c), quoted above, p. 303 note 10. 

* KuKh 3/19. 

$ KuKh 3/45. 


306 INTRODUCTION 


and is called the 'triple goddess' (bhagavatī).' Thus the Command spreads out by 
means of the sacred seats from where the Siddhas who founded the lineages 
reside.” This Command is the Linga that arises in the centre from the Yoni.’ So the 
goddess is both the Divine Linga and the Yoni which is the 'inner sanctum'.* She 
is both the Linga and within the Linga.” So, the Linga is a Yoni in the Yoni. Thus 
it is a ‘crooked’ — vakra — Linga as the triangle which is the goddess herself who 
is Vakrā 'the Crooked One' whose form is the Yoni (bhagākrti) as well as the 
‘Circle of the Point. 

The texts are telling us in their own cryptic way that the Point 
spontaneously deploys itself or radiates out as the three sides or corners of the 
central Triangle to then spontaneously collapse back into a Point. Beyond time 
and space, it pulses in such a way that, in temporal and spatial terms, it is both 
phases simultaneously. The goddess can in this way be both the Point and the 
Triangle. Thus we are told the goddess resides in the Triangle, which is 
represented by the triangular letter E, 'facing downwards in the shape of a Linga'.' 
The 'shape of a Linga' in this context is the goddess's Triangle representing the 
Yoni. The presence of the goddess in the Linga transforms it into a Yoni. This is 
represented in the mandala by the triangle set in the centre of the hexagon. In one 
variant not only four sacred seats are projected into the Triangle, a set of six (the 
same four plus two) are also worshipped in the corners of the hexagon.* But even 
then, as the KuKh says: 


There is (only) one mistress of (all) the sacred seats. Within the 
group of six divisions, she is the giver of light. One without a second, 
she is stamped (with the seal) of the plane of nonduality. She resides 
in the six sacred seats and arises successively (in due order) within the 
lineage (santana). Wet, she is the Yoni consisting of one letter and, by 
virtue of (her) aspects (prakāra), she is in (all its) six (parts). Again, 
she is (vast and empty) like the sky and her form is the letter E.’ 


' KuKh 38/23. 

? KuKh 38/24. 

* KuKh 3/59. 

^ KuKh 3/18. 

* KuKh 4/47cd-48. 

$ KuKh 26/6d. 

7 KuKh 3/13-14ab. 

* The major sacred seats, their symbolism and deployment in the maņdala are discussed in the 
following chapter. 

? KuKh 61/2cd-4. 
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The six sacred seats in the corners of the hexagon may house the six letters 
of the goddess’s extended seed-syllable HSKHPHREM. Thus she is enveloped in 
her own emanation. In another parallel set up, she is conjoined with the god 
within the Triangle who is the Linga. This is a common open possibility. These 
two options are sustained by the ambiguity of the myth, which in some places 
says that the goddess enters the Linga, and in others that she becomes it. The god, 
like the goddess, is in a sonic form as his seed-syllable. This is Navatman, which 


in its most common variant is HSKSMLVRYŪM. As the KuKh explains, the two 


unite: 


There, in the centre, is a Linga. It is the ninefold (navātmaka) 
Bhairava. Beyond the energies (kala), he is endowed with (all) the 
energies. He is conjoined with Para (the Supreme Goddess) and he 
conjoins (the fettered to her).' 


Para in this context is the syllable AIM) The goddess merged in the 
Bhairava Linga is thus the conjunction of Navatman and AIM. Repeated one after 
another they merge together and the divine couple fuse to form the two aspects of - 
the inner breath HAMSA, that is, Unstruck Sound. 

If you are confused, don't be surprised. The symbolism of this mandala is 
highly complex precisely because of its ambivalent nature as a whole as well as 
that of the centre and the beings, single or in couple, who reside there. The texts 
are a dense maze of identifications of opposites based on these ambivalences 
derived from the holistic paradox that the centre is the whole and vice versa. So 
we have a Point which is a Triangle within a Triangle, and a Triangle which is a 
Point within a Point. The centre and the circumference replicate each other in the 
vortex of the Void from which all things come forth. 

We have already noticed some examples of how this paradox is 
represented in the sources. One is the image of the goddess who resides in the 
Linga situated in the Cave. In this perspective the Linga is in the centre as is the 
goddess who resides in it alone, without the god. Then we are told that the whole 
triangular mandala is the Linga, so she actually resides in the Linga that is within 
the Linga. Again, the triangular mandala and its centre are not only a Linga, they 
are also the Yoni. Just as the identification of the mandala with the Linga 
involved a union of opposites in terms of the container and the contained, the 
centre and the circumference, the same takes place with its feminine counterpart. 
The triangular Yoni is in the centre of the mandala that is itself the Yoni. 
Accordingly we are told that the energy in the middle of the Yoni is called 


' KuKh 39/40. 
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which is a synonym for Yoni. So the goddess in the middle of the Yoni is 
in the form of the Yoni. Generated from CE IEMET IRE PARI) she 
is the bliss that pervades it. Similarly, the goddess 1s both on the Stone on the 
Island of the Moon and is the Stone itself? Thus, more internally as it were, the 
deity and its dwelling place are identified to add yet another layer to the 
kaleidoscope of reversals. Anyone of these polarities may combine with any other 
to form complimentary opposites identifiable with one another. The Linga is in 
the Yoni and the Yoni is in the Linga. We have already noted that the Linga is in 
the Cave and the Cave is in the Linga. The Cave is in the Yoni, the Yoni is in the 
Cave and so on. Passages can be cited that correspond to each of these situations 
and virtually all the other combinations. For example in YKh (1) we read: 'once 
penetrated the plane in the Void of the Linga, the Linga (becomes) the Yoni 
whose form is a Yoni (bhaga).* The same principle applies to the further outward 
expansion of the triangle into the hexagon. 

These transformations are not real changes or, for that matter, illusory 
ones. It is the one reality seen from different perspectives like a drawing that 
viewed from one side appears to be that of an elephant and seen from another, a 
bull.’ In this way Siva can also have a Yoni. His Linga may be a female one. Just 
as the goddess's Linga may be male. Drawing from the TS the KuKh declares: 


(Concealed within Siva) like the power to burn is within fire, 
she has assumed the form of the Yoni. In the same way, Siva is also 
secondarily said to possess that attribute.” 


Paradoxically the opposites are the same and yet each is distinct, 
representing in its own way an aspect of the oneness of the opposites, the tension 
between them and a modality of its resolution either accomplished or in the 
process of accomplishment. Similarly, the same is true in reverse, namely, the 
separation of opposites and the emergence of their individual identities. Both 
series are similarly complimentary, churning one another, as it were, to generate 
the fire of a passionate and divine union of opposites through which the world is 
created and the seed of the Command (ajfía) is transmitted through the lineage of 
the spiritual offspring born of their union. This is the ‘practice of bliss’ 


' KuKh 63/75. 
* See note to KuKh 5/77cd-58ab. 

? lingākāše padam bhittvà lingam yonir bhagākrtih [g: yoni bhagakrti] | YKh (1) 29/35ab. 
^ Mahešvarānanda gives this example in his Mahārthamaūjarī (verse 28) to represent the two-in- 
one relationship of Šiva and Šakti. It is illustrated in Silburn's French translation and exposition 
(see Silburn 1968: 113). 
> KuKh 40/13 = TS 1/26cd-27ab. 
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(sukhopāya) by virtue of which the goddess possesses the authority i.e. the power 
to transmit the seed-like Command.! 


For this play of opposites to be effective in this and other myriads of ways, 
the opposites cannot be simply relative to one another or even mutually 
generative. They must be grounded in an ultimate, absolute reality without this 
compromising, that is, relativising their reality. This too is the Linga. The Linga, 
originally an unfashioned stone, represents not only the god — and in this tradition, 
also the goddess — it also represents the formless, unconditioned Absolute. The 
normal neuter gender of the word "linga' itself reflects the pure, indeterminate 
nature of the transcendent Absolute which, devoid of all possible phenomenal 
characterizations, is neither male nor female.” But this Absolute is not the 
Brahman (also a neuter word) of the Upanisads. It is, as in all theistic Sanskritic 
traditions, the godhead, the absolute ground of deity — its essential, unqualified 
nature, to which the Kubjika Tantras refer as the Neuter (napumsaka). The Neuter 
is the Divine Linga within which the goddess resides. It is the deity’s essentially 
blissful nature, beyond the opposites: 


That bliss is the Neuter (absolute). It is neither female nor is 
(its) form (ākāra) male. Its nature (rapa) is the Linga that possesses 
authority and is not subject to (any other) authority (niradhikarana). 
Located in the Void (khastha), unmanifest and form annulled 
(nivartitākāra), it is Bhairava. In the same way (evam), the power of 
bliss is the divine (female) Linga (divyalingā) that has emerged within 
the Transmission (kramodita).* 


The union of Siva and Sakti is pure. The goddess who is the Yoni (bhaga) 

sits next to the god. Their union takes place because their relationship is free of» 
This 
is how she has attained the highest state of Nirvāņa in which all passion is 
extinguished* and is united with him. Similarly, Bhairava is pure bliss. Although 
this bliss is not, of course, simply the pleasure of sex, it is equated with the 
blissful experience of sexual union, an equation that has a long history in the 


' KuKh 3/13-14ab. 
? KuKh 3/46. 

? KuKh 3/46-47. 

* KuKh 3/63-64ab. 
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Indian tradition.' It is not possible to deny the essentially blissful experience of the 
ultimate principle. To do so would be to affirm its impotence. It would be an 
absolute from which nothing could manifest. The god reminds the goddess that 
through their passionate lovemaking they both came into the world and, indeed, 
the world of transmigration, full of passions and desires, exists.” We are reminded 
of the biblical Adam and Eve. But this is not a fall from paradise. It is an essential 
condition for creation to take place, although, to rise beyond it, this passion must 
be abandoned. But this must take place without loss of power and the deity's 
spiritual power derives from its essentially blissful nature. Male and female must 
retain their gender and yet become ‘neuter’. They must assume that pure chaste 
condition of perfect transcendence and yet retain the bliss of union. This is the 
condition of the Linga which is the Neuter absolute and here we are told is, for 
that reason, bliss. But this bliss — ānanda — is not male, which is the normal 
gender of the noun ānanda. Just as the gender of this word has been changed in 
this passage to neuter, so too is that bliss. It is the 'neuter' chaste, continent, 
spiritual bliss of the deity's essential nature, which is formless, void and 
transcendent. This is the Linga, powerful and supreme in its universal authority 
over all things, an authority it possesses by virtue of what it is. It is not received 
from outside, nor is it subject to anything outside itself. This is the god — the 
genderless male. This Linga is the Point in the centre of the Void of the Yoni. It is 
a Bhairava Linga. This is the Linga the goddess enters that in the myth is called 
Udyana Bhairava. 

But what about the goddess? She is similar to the god but not the same. 
The goddess says of herself that she is the female Neuter (napumsakā). Neither 
male nor female, she is the power of the will.’ The strange change of gender from 
napumsakam (neuter) to napumsaka (feminine) is mirrored here by the change 
from lingam (neuter) to linga (feminine). In a sense, the goddess is within the god 
who is the Linga. From another point of view she is herself the Linga. The 
relationship between the Yoni and the Linga is an attempt to represent 
symbolically a union of opposites that cannot be fully conceived. Deviant changes 
in gender of words in the Sanskrit of this and other Tantric texts is used here with 
the purpose of mirroring a deep philosophical problem that cannot be fully 
resolved by the binary logic of reason. To aid our understanding, the model of 
ultimate reality is dynamic. The texts talk about ‘emerging out of and ‘entering 
into’, that is, moving out from within and entering in from outside. But from the 
perspective of basic oneness obviously there cannot be an 'inner' or an 'outer'. For 


' The reader is referred to an interesting paper on the subject by Olivelle (1997). See bibliography. 
* KuKh 5/8-1 Lab. 
> KuKh 67/17cd-18. 
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this to be possible, the outer container must differ from the inner content even if 
the latter is "nothing. 

Nonetheless, the text attempts in many ways to awaken that intuitive 
insight which somehow manages to grasp the two-in-one, which is the union of 
Siva and Sakti. Here they appear in the form of two Lingas — one a male that has 
become neuter, the other a female that has become neuter. They are one and yet 
distinguishable. The Linga is the goddess herself who has assumed this form. 
Thus she says' that she had previously abandoned her gender, implying that she 
did this when she entered the Linga. Outside it, she is the sexuated goddess. This 
is why she is said to be continent and a virgin within the Yoni / Linga. The power 
of bliss is the (feminine > neuter) Linga in the (male > neuter) Linga. The god is 
the Void and the goddess, the energy of the Void. They are one as space is one 
with the sky. But although one, they are also distinguished from one another. One 
Linga is the Point in the centre, the other the triangle that surrounds it. The Point 
in the centre is, in that condition, 'not subject to (any other) authority — 
niradhikarana' — because being 'one without a second' (advaita), there is none 
other who could exert it. Moreover, by the same token, it is ‘without authority’ — 
niradhikarana — because there is no other reality over whom to exert it. The 
female, 'neuter Linga', on the other hand, which is the energy of 'neuter' bliss, 
possesses ‘threefold authority” once it has ‘emerged within the Transmission 
(kramoditā)', that is, within the three lineages that originate from the Triangle 
which is the goddess herself as the Divine (female) Linga (divyalinga). Thus the 
attributive compound kramoditā (she who has) 'emerged within the Transmission' 
may be variously analyzed to mean she who 'emerges sequentially’ (krameņa)' or 
‘by means of, or 'with' the Transmission (kramena). It may also mean ‘from the 
Transmission (kramāt), ‘for the Transmission (kramāya) or ‘within the 
Transmission (krame)'. All these possible meanings make sense and, indeed, 
probably all of them are intended. 

The Linga’s neutrality is a symbol of the absolute and supreme status of 
the Sambhava plane that it enshrines just as it contains its energy. As our text 
explains: 'the energy called the Yoni (bhaga) is the mother of universe . . . [it is] 
the Command, Kaulinī who abides on the plane of the Neuter One 
(napumsakapada)'.’ Taught only in the most excellent scriptures, it is the highest 
teaching concerning the ultimate and final form of liberation.* The Neuter Linga is 
the bliss which is the inner nature equally of both the god and the goddess. The 
deity is deity by virtue of the empowerment it receives that bestows upon it its 


' KuKh 3/69. 
* KuKh 3/45. 
? KuKh 3/17. 
^ KuKh 68/126-140. 
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status and authority (adhikāra). But the Neuter, which is the bliss that is the 
ground of both deity and its empowering Command, inherently possesses its own 
status. The Neuter is the Absolute because none bestows its absolute status upon it 
(niradhikarana).' It is free, in other words, of the play of the opposites that 
inwardly transfer to one another their identity. One of the meanings of the word 
'linga' is 'gender'. The word 'strilinga' means ‘female gender’, 'pumilinga’, the "male 
gender and 'napumsakalinga' is the neuter (lit. "not male') gender. The goddess 
who is praised as both the Yoni and the Linga” embodies in her essential 
transcendental identity the supreme Sambhava state, the Neuter’ which, because it 
is without gender, is free to be both genders, male and female — the god and the 
goddess. The Linga is not in this context a marker of gender, it is a 'sign" of the 
deity's presence. The Neuter, devoid of gender, is the 'sign' of both the male deity 
and the female. As the Tantra teaches: 


The form of the Sambhava (state) is (pure) consciousness 
devoid of female and male gender. For this reason 


are the Lord (nārha) and so your nature is Sakti.” 

Thus the Sūtra of the Aggregate of Principles (tattvasarighātasūtra) 
teaches that hee ae ea ne apophatic absolute. It is the highest of an 
ascending series of fifty principles each of which dissolves progressively into the 
one above it until: 


The Transmental goes to Bhairava and there everything 
dissolves away. This Principle by which everything (samasta) 1s 
pervaded is the Lord of the Transmental (Unmanešvara). It is the 

ivi free of merit and sin, loss and 
worldly benefit, white and black, coming and going, what is to be 
taken up and rejecte and ritual. Free of loss 
and worldly benefit — that is the supreme (reality) in (this) Krama 
teaching. The (ultimate) conclusion of the scripture is that there is 
nothing higher than this.^ 


' KuKh 3/46. 

? KuKh 3/18. 

? KuKh 68/125. 

^ [n a non-technical sense the word 'liñga' means 'sign' in the sense of a 'characteristic feature’. 
? §ambhavam cinmayākāram [k: vin-] stripumlingavivarjitam | 

tena šrīnātha nāthas tvam atas [k: athas] tvam šaktirūpiņam M YKh (2) 33/20. 

$ bhairavam conmanā [n: -nam] yāti tatra sarvar vilīyate | 

yena vyaptam [k, kh, gh: -pta] samastar vai tattvedam [n: tatvamvau] conmanešvaram [gh: 
conmanosvaram; n: * nmanaisvaram] || 
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The goddess is, as we have seen many times, the Transmental, which is the 
Command. Just as she is the last to dissolve into the Neuter, she is the first to 
emerge from it: 


Kubjikā in gentle garb (saumyavāsasā) is the supreme 
Command that has arisen in the foundation of the Neuter, which is 
supreme bliss.' 


This transcendence in the sophisticated phenomenology of the 
Pratyabhijfia that permeates Kashmiri Saiva hermeneutics is characterized as a 
state beyond the triad that characterizes all phenomenal experience namely, 
subject, object and means of knowledge. The Kubjika Tantras, although ignorant 
of these parallels, indicate the transcendental ground of this energy in their own 
terms as the Neuter. There, on the plane of the Neuter, the goddess who is the 
Transmental feeds and generates the energies that emerge from it to form the 
universe beginning with the Triangle of will, knowledge and action. 


Residing on the plane of the Neuter, (the Transmental) is (the 
one) energy (kala) and her form is (made of all the) energies. She is 
threefold (as) will, knowledge and action and abides (permanently) 
having pervaded the universe. ? 


napumsakapadam divyam [n: vavyam] puņyapāpavivarjitam | 

hanabhogavinirmuktam [k, kh, gh: dana-] §vetakrsnavivarjitam || [This and the following two 
lines are missing in MS N] 

gamāgamavinirmuktar heyopādeyavarjitam | 

bhavabhavavinirmuktam kriyākāņdavivarjitam || 

hanabhogavinirmuktam [k, kh, gh, n: dāna-] tam [gh: missing] param kramašāsane [k, kh, gh: - 
Sasane; n: -sasane] | 

asmāt parataram [gh: parattaram] nāsti iti Sastrasya [k, kh, gh: sā-] nišcayah [k, kh, gh: -yam] || 
YKh (1) 8/21-24. 

! napumsakapadadhare [kh: -ram] parānandasvarūpake || 

28/31cd-32ab; cf. KuKh 3/46 and 29/13. 

? napumsakapadantastha [n: napumsarupadata-] sā [n: sa] kala kalavigrahā || [g: ?] 
jfianakriyecchà [kh: -krpesthà; n: -kapeccha] trividhā [n: trvidhau] vyāpya visvam vyavasthitā | 
[g: ?] KuKauM 4/10cd-11ab; see KuKauM 4/7cd-8ab, 4/9cd, 4/10cd-14a quoted below on p. 386. 
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I praise the form of the Neuter, devoid of female and male 
gender. It is with form and without form. It has one form and is the 
supreme plane. Everything has come forth from its (Will (namely, the 
transmissions) of the Child, Youth and the Aged. And it comes to an 
end there itself where that (energyi(kalā)) plays. I praise (that) 


beginningless power whose form (i.e. the Triangle) consists of the 


The goddess present within the god or, to use the terms we are examining, 
the Transmental within the Neuter absolute is the bliss of the transcendent at one 
with it. And so, that bliss is also said to be the Neuter.’ This 'neuter' condition is 
not only a symbol of its transcendent supreme state. It represents the realisation 
and fulfillment of the energy of the(austerityjof the godhead which is two-in-one, 
neither male nor female and yet both simultaneously. The goddess herself 
contemplates this energy of austerity and is elevated thereby.* She practices 
continence and so she is Kaulini, the goddess of the Kula. She is the female 
Neuter because of her vow of celibacy (brahmacarya) and yet, for this very 
reason, she enjoys the blissful privilege of union with her consort.* Similarly, the 
god can only manage to reach the goddess by the unrelenting practice of 
continence he observes when separated from the goddess. Indeed, when she 
emerges from the Linga, even though she has become very powerful by her stay 
in it, she is almost overwhelmed by the intensity of the power the god has 
acquired by his austerities. These, presumably, are those that she also practiced, 
even though he feels that, compared to her immense power, he is as weak as one 
who has fallen from his observance. Their power, which is essentially the energy 
of the Command, derives from the Neuter, which is such because it contains all 
the energies within itself in the one energy that is the goddess. Just as the 
continent man preserves the energetic and creative seed within himself, so the 
Neuter withdraws the outer energies and they are fused into the Point: 


! vande napumsakakaram strīpurnlingavivarjitam [g: stripullimga-] M 
sākāram tu nirākāram ekaküram paramam [k kh: param] padam || 
tasyecchanirgatam [g: -tā] sarvam balam [g: vāla] kaumāravrddhakam M 
nidhanam yāti tatraiva yatra sā ramate kala || 
vande anàdisaktim [g: -saktim] tu Slokadvadasavigraham || SKh 23/12cd-14. 
Concerning the mantra called the Twelve Verses that lines the sides of the Triangle see note to 
KuKh 3/31-32. 
? KuKh 29/13. 
> KuKh 6/3-4ab. 
^ KuKh 3/63-64ab. 
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Even though he has attained the state of the Point (bindu) by 
the practice of continence (brahmacarya), he attains the imperishable 
nature, the Unmanifest that is consciousness (bodha). His Command 
is terrible (bhima). (It is the Vidya) that begins with Bha and ends 
with Ca.' That bliss is the Neuter; it is neither female nor is its form 
male. His body is the First Principle. The Command is Bhairavī. 
Everything is pervaded there. That pervades the universe. Divine, it 
pulses radiantly (sphurita) with an intense Command by virtue of the 
power of (his) fierce austerity.” 


Just as the male polarity of the unpolarised absolute is also the female one, 
similarly the female polarity is also the male one because both are the Neuter 
which, beyond conception, defying the principle of contradiction, is at the same 
time both and neither. The Divine Linga is the Neuter’ and yet its form is AIM,* 
the goddess's Yoni. The goddess who contains the Yoni and is contained within it? 
is the Female Neuter (napuriisakā), the plane of Nirvāņa.* Indeed, she proclaims 
herself to be 'established on the plane of the Neuter” as Siva's Command.? As such 
she is Rudra's energy, the Female Neuter? that is the Yoni in the middle of the 
wheel of the female energies of the Skyfarers (khecaricakra)" at the highest 
station of ascent. She is the mother of the phonemic energies within the Yoni and 


so, just as they are the verbal substance of all the teachings, she is the mother of - 


! This is a common way of referring to Kubjikā's Samayā Vidyā which does indeed begin with the 
syllable BHA but ends, to be precise, with the syllable CCE. 

? brahmacaryavašāt [vasa sā] sa tu bindutvam [virndustvam] prāptavān api [vàny api] || 
prāpnoti avyayam rüpam avyaktam bodharüpakam | 

tasyājītā vartate bhīmā bhādicāntāvadhir yathā [vadivanta- ] |l 

na stri na purusākāram Gnandam tam napurisakam | (= KuKh 3/46ab). 

vyapitam [-te] sakalam tatra vyapitam tena tu [vyapitena tu yo] jagat | 
tivrajfiasphuritam divyam tapanograbalena [tapanagra-] tu || AS 27/81cd-84. 

> KuKh 59/10. 

^ KuKh 26/58. 

* KuKh 3/45. 

* KuKh 3/63-64ab. 

1 KuKh 3/60. 

* KuKh 67/16. 

? KuKh 22/10. 

10 KuKh 29/11. 
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His will has come forth as the energy Kaulinī in the form of 
the (first) sprout (of emanation). She is the mother of (all) the systems 
(daršana). 


The strange ambiguity implied in the unusual term "female neuter 
(napumsaka) is emblematic of a perception of reality as self-sustaining and self- 
regenerating. The androgynous goddess, unlike the androgynous god, can 
procreate independently of the god because, as the Female Neuter, she is both the 
Yoni and the Linga. Both the Point in the centre and the Triangle — the seed and 
the womb — are the goddess.? In this way the goddess, who is the Command, 
transmits herself. Her propensity to transmit herself is symbolized by her 
orientation. She is the egoddessmVakrika who is the Command that faces 
his, then, is also the/Diiiga the trianguli crooked) 
goddess' (vakradevī) who is 'facing downwards' in the centre of the mandala." She 
is the god's will (icchā) who emerges there as his energy (sakti).? Identified with 
the goddess Para, who is Mahamaya, she emerges from the god in the form of a 
straight line facing downwards.* Thin and straight like a stick, she is 'stamped' 


! tasyeccha [k, kh, gh: tasyachā] nirgatà [gh: nirgataii] saktir [gh: caktir] ankurākārakaulinī [k, 
kh, gh: -kolini] | 

darsananam ca mātā sā para devi napumsaka || YKh (1) 4/180. 

? But while the texts support this complex vision and represent it in numerous ways, the term 
napumsakam and even more so the feminine form napumsakd in the technical sense outlined 
above, is rare in the Kubjika Tantras. It is totally unknown to the KMT and the SSS. Referering to 
Kundalini, the following passage is the only place in which the Neuter is mentioned in the $M: 


(Kundalini has the curved) form of a plough. She is very subtle and subtle, (her) nature is 
the Point (bindu). She is said to be the nectar of the Half Moon and resides on the plain of the 
Neuter. 


halākrtih [k: dala-] susuksmà [k: susumņā] ca suksmā [k: suksma] bindusvarūpiņī |! 
ardhendur amrtà proktà napumsakapade sthitā | SM 15/9cd-10ab. 


It appears therefore that the concept was a newly emergent one at the time of the 
redaction of that part of the $M. It is totally unknown to the texts that are independent of the KMT 
such as the KRU, KnT, and KRP. This is another possible indication of their relatively early date 
although it must be admitted that the term does not appear in the CMSS, which with its developed 
conception of four Kaula traditions (G@mndya), is probably not amongst the earliest Kubjika 
sources. Contrasting sharply to the paucity of references in these sources is the relatively elaborate 
conception of the Neuter we find in the MBT, especially in the KuKh and in the two versions of 
the YKh. 
> KuKh 7/43cd-44ab. 
^ KuKh 3/43 and 3/51. 

* KuKh 8/4. 
$ KuKh 13/80cd-81. 
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with the triangular form of the Yoni.' In terms of the imagery of the goddess's 
myth, we are told that the goddess who emerges out of the Linga has the Triangle 
as her face (she is triskonānanā).” Indeed, she herself is the goddess Triangle 
(trikond) whose form is the Yoni (bhagarūpinī). In other words, using the 
geometric analogy of the mandala, the Point is the goddess's formless, unmanifest 
aspect and the Triangle her manifest form. 

Similarly, in cosmological terms, the goddess who is the Command and 
Siva's will emerges out of the abode of the goddess Para. When this takes place, 
Siva and Sakti are separated, as it were, and the goddess manifests as triangular in 
shape.* We are told that "when the goddess assumes three parts, the triple world is 
emitted in an instant" and with it a series of other triads collectively called the 
‘triple division’ (trikabheda). Conversely, we can infer that when the goddess 
remains one, no creation takes place and she abides merged in the absolute. But 
although we are constrained to describe the process in temporal terms, the 
previous unmanifest state — when the goddess as Para is in her own abode — and 
the subsequent — when she becomes the triadic womb (yoni) of emanation — abide 
simultaneously. So from this point of view also, the Triangle and the Point are 
one. 

The following passage gives us some insight into the peculiar 
transformations of these polarities. After describing the Triangle in the centre of 
the mandala with the sacred seats in the three corners and the centre, the CMSS 
continues: 


In this way Rudra's energy, the mother of persistence and 
destruction has encompassed (vyāpta) all things with (the sides of the 
Triangle, her) three divisions. Blissful with that (tanmada), the 
primordial and free God of gods who is (both) Kula (the immanent 
aggregate of energies) and Akula (the transcendent without parts) 
resides in the centre of it. His Command in the form of the Point 
(bindubhūtā) is consciousness that bestows accomplishment and 
removes the fear of the fettered. (The Command is the goddess) 
Nityaklinna (Perpetually Wet) who, free and desirous of herself 
(svarakta), bestows the perpetual bliss, which is delighted by 
phenomenal existence. 


! KuKh 13/61cd-62. 

? KuKh 5/29. 

? MāSt line 4 and KuKh 38/32a. 
* KuKh 35/1-9. 

5 KuKh 35/14cd. 
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In the middle of that (triangle) is the Divine Linga, which is 
eternal bliss that generates supreme bliss, (its) form the Point and 
nature the Void (kharūpa). Churned by both, it is divided by the six 
parts. I salute the venerable (goddess) called Kubjikā whose beautiful 
body is aroused and who makes love there (kurvantī tatra kamam).' 


The goddess in this passage appears as Rudra's energy identified with the 
goddess Nityaklinnā (the Perpetually Wet One). She is the Command in the form 
of the Point in the centre, which is the Divine Linga that 'faces downwards'.” So it 
would seem that the Triangle is exclusively feminine. But this is not the case. The 
god is said to be in the centre. But note that he is both polarities here represented 
by Akula — which is normally male — and Kula — which is normally female. His 
Command is the Point, the white seminal Drop in the centre, which is the goddess. 
Thus he is in the goddess and the goddess is within him. In other words, the god is 
androgynous. And so is the goddess. She is not only the Triangle, the female 
Yoni; she is also the normally male Linga which is the white seminal drop of the 
Point produced by the god. While the Point splits spontaneously into three, it 
needs to be 'churned from above' to unfold further into six.’ 


In the centre of that (Triangle) is the crooked Linga 
(vakralinga) in the form of the Point that gives supreme bliss. It is 
divided into three and its nature is eternal bliss. By churning it from 
above, the sixfold authority (is established).* 


This Point — i.e. the goddess who is the god's vital seed and Linga is 
'churned' by both, that is, herself and the god. In this aspect, these two, Siva and 
Sakti, with which the universe is woven like a cloth, warp and woof,’ are the 
Churning Bhairava and the Churning Bhairavi in the centre of the Triangle.* First 


! evam vyaptam samastam sthitilayajananī rudrašaktis tribhedaih 

tanmadhye devadevam akulakulamayam [kh: -devah sakula-; c: * * vamakula-] 
tanmadādyasvatantram | 

yasyajna bindubhūtā pasubhayaharani [c: -daraņī] siddhida bodharūpā 

nityaklinnā svaraktà [c: svaraktàm] bhavamuditasadānandadātrī svatantrā || 
tanmadhye divyalingam [k, kh, g, gh: -lingah] paramasukhakaram bindurüpara kharüpam 
nityanandasvarüpam tadubhayamathanāt [-nam] satprakārair vibhinnam | 

kurvantim [k, kh, ù: kurvantī, g: kurvati; c: kurvanti] tatra kamam [n: kamam; c: kama] 
ksubhitavaratanum [c: ksyabhitavacatanumh] srikubjikakhyam namāmi || CMSS 1/5-6. 
? KuKh 26/14cd-16. 

> KuKh 26/20, 38/8 and 42/4. 

^ KuKh 26/4. Virtually the same lines recur in KuKh 38/7 and 42/4; cf also ibid. 2/10. 

* KuKh 3/20, 24/27-29. 

$ KuKh 3/50. 
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the churning of the two divides reality, as it were, into a supreme, transcendent 
aspect and an inferior, immanent aspect.' The two then unite and 'churn' each 
other and so the goddess "makes love there'. Thus the Point is said to be 'churned 
by passion' (smarana) which splits and melts it.” This, the Energy of Passion 
(madanakalā) is present within emanation. It is the Passion that is 'the destruction 
of desire (kāma)'.* It belongs to the goddess who, endowed with this energy, 
churns Bhairava, the Churner (manthāna).* It is also called the power of bliss? 
because it is the Point in the form of the 'crooked Linga’, that is, the Divine Linga 
that generates supreme bliss. Indeed, the power of bliss is the female Divine 
Linga (divyalingā).' It is Rudra's energy who, as the energy of the Void moving 
within it in an anticlockwise direction (vāmāvartā), assumes the 'crooked body' of 
the Triangle and is herself the female Triangle (trikonā).* Thus, by this inner 
churning within the centre, the one energy becomes threefold. Then, by the same 
strange process of reversal, which allows the container to be the contained, the 
churning of the three energies of the Triangle again generates the Linga in the 
centre. And once this has been produced, it again generates the Ocean of the 
Yoni.’ In a sense, as the god is the goddess, she is uniting with herself. The texts 
do in fact depict this situation. In one place we are told that the Point in the centre, 
which is the goddess as 'female sperm', arouses the Triangle. Explicitly, she is 
depicted as licking her own Yoni and thereby fertilizing-herself-to-generate-the: 

? So we are left with no doubt that this peculiar ambivalence is 
intended. 


Through thiscunion orchurning' of opposites; each the nature of the other, 
the "Triangle-cum-Point develops into the eiat tot surrounds it in the 


mandala. Just as we find several triads projected and worshipped in the Triangle, 
in the same way the texts describe many groups of six that are projected and 
worshipped in the hexagon according to the requirements of the ritual. For 
example, the hexagon may be occupied by a set of (Six Yoginis representing the 
constituents of the body (dhātu).'' In chapter 144 of the Agnipurāņa, which is 
drawn from various Kubjikā sources, these are presented as the basic content of 


' KuKh 24/27-29. 

? KuKh 26/20. 

? KuKh 24/27-29. 

^ KuKh 38/24. 

* KuKh 3/47. 

$ KuKh 26/4 and 38/7. 
7 KuKh 3/47. 

* KuKh 38/32. 

? KuKh 58/27-28. 

10 KRU 9/134cd-139ab. 
! This and other important groups of Yoginīs will be described in chapter four of this introduction. 
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the hexagon.' Much space is devoted in our text, and the Kubjikā Tantras as a 
whole, to these six parts of the hexagon, just as it is to the core Triangle and Point. 
The apogee of this method is a projection of six groups of six said to constitute the 
Sextet of the goddess as Para (parāsatka). The ‘Sūtra of the Teaching concerning 
Parā's group of Six, which is a part of YKh (2), explains: 


(There are) six sacred seats and bliss is sixfold. (But there is 
The 

awakening of (this) sixfold reality takes place by contemplating the 
four states (represented by the four seats in the inner triangle). (There 

are) six sacred seats, qinmBidsiimasp six goddesses and six paths (of 
manifestation). (it is) the 
sixfold gesture and the six-faced one (denoted by) the term ‘group of 
six’ (satka). 


«means-of the-thirty-six-divisions-of (these)-six. (This) teaching, the 
eessenee of thegaeredzseatsy has been explained as it truly is.” 


Indeed, all these groups of six are the goddess who is frequently said to be 
divided into six parts (satprakāravibhinnā).” Again, from another point of view, 
the expression 'six parts' refers in a general way to the main maņdala of the 

in its developed form, just as the Triangle represents the same 
mandala in its more essential form. Although the parts of this mandala are in 
actual fact more than six, the hexagon that surrounds the central triangle is treated 
as specifically emblematic of the whole mandala. Accordingly, the mandala is 
said to consist of six parts* and as such it is within the body The sixfold nature of 
the mandala reflects the division into six, which characterizes the teachings of the 
Kubjika Tantras as a whole? and is exemplified by the numerous groups of six we 
find mentioned throughout them. All of them are the goddess herself who, as the 
embodiment of the teachings, is also said to consist of six parts (satprakara).’ The 
groups of six, deployed and worshipped in the six corners of the hexagon in the 


' See de Mallmann 1963: 206. 

? sat pithah [k, kh: pīthā] sadimānandāh [k, kh: -nandā] pithaikam iti sadvidham | 
sadvidharthaprabodhanam [k: -na; kh: -nāt] catuhpādavicāraņāt |l 

sat pithah [k, kh: pitha] sadisiddhasca saddevyo [k: satdevyo] sadadhvaram | 
satpraküram sadimudrà sadvaktram [k: satvaktra; kh: sadvaktra] satkasamjnaya |l 
sadisattrimsabhedais ca satkajnanam [k, kh:-jānarn] prakāšitam | 

nirnayam [k, kh: nirnnayam] pīthasadbhāvam kathitam paramārthatah || YKh (2) 32/29-31. 
3 See, for example, KuKh 2/9c-10a and ibid. 5/74cd-75ab. 

^ mandalam satprakaram KuKh 1/5c. 

> satprakaram tu dehastham KuKauM 2/156a. 

$ KuKh 58/96cd-97ab. 

? KuKh 29/35b. 


THE EMPOWERING COMMAND 321 


core of the maņdala, are primary emanations of the goddess who 'spreads herself 
out (vikāsikā, vikāsinī) from the centre of the Triangle. There, in the 
dimensionless point (bindu) in the centre, she abides formless (nirākārā) and 
undifferentiated (niskala) as the genderless absolute (napumsaka) both as and 
within the transcendent which, as the very absence of phenomenal existence 
(abhāva), is void (Sūnya) like space (ākāša) or the sky (kha), When the goddess 
emerges from this transcendent state, becoming manifest within and as the 
Transmission (krama), she 'becomes the six parts' (satģprakāragatā). The goddess, 
who is the embodiment of the Command, emerges from the centre, which is the 
Wheel of the Foundation, to manifest both the sixfold Transmission deployed in 
the Six Wheels in the body and to illumine and make manifest the universe. Thus 
her one transformation into six parts is at once cosmogenic and salvific. The 
following reference, drawn from a hymn, describes this process as a powerful 
kratophany: 


Her Command has six parts. The abode of many qualities and, 

omnipresent, (its) form is horrifying (ghora). [. . .] Having emerged» 

i ādhā she), like a circle of 

lightning flashes, illumines the sixfold (sadvidha Transmission) and 

encircles the (entire) universe. She, having become dense and 
extensive, fills it with (her) rays.' 


The 'six parts' are described in the texts from various perspectives 
according to differing doctrinal contexts and ritual needs. Worshipped in the six 
corners of the maņdala's central hexagon, they are like coverings (acchādaka) that 
envelop the deity in the centre.” The main ones may be briefly classified as 
follows: 


1) The Six Wheels (satcakra) are the six parts.* The inner body of all 
living beings is modeled on that of the deity. Consisting of the Six Wheels, it is 
the Body of Thunder (vajrapi or the Self of Thunder (vajrātman) and is said 
to be the f all embodied beings.* Also called the six sheaths 
' yasyájfià [n: yasyāha] satprakārā [n: sà-] bahuguņanilayā sarvagā ghorarūpā | [...] 
niskrantadharacakrat [k, kh, gh: -vaktrā; g: -caktrā; n: -kranta] tadivalayanibhā sadvidham [kh 
g: sat-; ù: * divalayanibhasadvidham] dyotayantī [n: dyotayamiti] | 
visvam cāvartayantī [k: vavartta-; kh: vavartayamti; gh: vadantaryamtt; g n: vavartayamti] 
ghanavipulagatā [k: -lata; kh, gh: -rata; g: ghonavipulalata; ù: ghanavipurata] rašmibhih [k: 
rasmibhi; n: rasmibhih] pūrayantī [kh, g, gh, n: -yamta] ||! KuKauM 21/35a, 36ab. 

* KuKh 2/10a. 


> KuKh 39/23. 
* KuKh 30/67cd-68. 
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(koša),! these six are 'the great ocean of the six parts (satprakaramaharnava)'? 


The CMSS calls them collectively (the reality with) six parts (satprakāra) and 
lists where they are located in the body.’ It is an aspect of the Transmission, which 
is ‘pure and universal manifestation'.* Having assumed this form in six parts, the 
he pervasive energy of consciousness, is present in the 
bodies of all living beings? In this way the six parts of the inner mandala are 
worshipped by means of the Six Wheels" and, conversely, the Six Wheels are 
projected into the mandala. Traveling through them in the mandala parallels the 
movement through them in the body up to the goddess's transcendental abode in the 
middle of the triangle above them in the body, just as it leads to the centre of the 
triangle within the hexagon in the mandala. 
Various entities are coupled with projections of the six Wheels. These 
include six sacred seats with their 


aid to have been EEE 
throug ese lineages constitute the 'prior' Kaula tradition 


uin in relation to this one that follows after it and is the last 
(pašcimāmnāya) represented by the inner Triangle. As Kuņdalinī rises through 
them, the adept comes to acguire the spiritual knowledge of that lineage and so 
attains the corresponding degree of authority (adhikāra)'' through that teacher. 
Thus the'teachers Command, like that of the goddess herself, also has six parts." 
It comes from the highest point (viz. the centre of the Triangle) where the goddess 


resides and is called the Teacher's Mouth (guruvaktra). 
2) The Six Parts denote the Six Paths (sadadhvan) of manifestation, that is, 


the Path of the Worlds (bhuvana), Principles (raitva) and Energies (kala) and their 


! KuKh 39/24. 

? KuKh 30/68cd and 53/13ab. 

> CMSS 6/18-19. 

i satprakaram [n: -kara] kramabhedam vimalam sarvatodayam | ibid. 9/35ab. 

? maya [maya] tu vyāpinī saktih sarvadehāntare sthità | satprakàragatà sā ibid. 8/18abc. 

$ KuKh 50/11. 

7 This is the subject of Chapter 61 of the KuKh. 

* KuKh 58/43cd ff. The six Lingas together form the hexagon which is the sixfold Meru Linga 
(KuKh 58/59-60ab). 

? These are described in KuKh 63/16 ff. The passage is introduced with the words; 


The teaching concerning the Cave emerges in this way from Samvarta (mandala). Their 
sacrifice takes place within the mandala in (each of the groups of) six in accord with (its) parts 
(prakāra). KuKh 63/15. 

10 KuKh 39/68-71ab. 
!! KuKh 39/102. 
P? gurvājītā satprakārā KuKh 26/5d. 
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corresponding phonemic counterparts the Paths of Mantras, Parts of Mantra 


(pada) and Letters (varna).' 

3) The sixfold nature of the goddess and her mandala, emphasized so 
frequently in the texts, has led to a proliferation of groups of six. It is not possible 
or necessary to mention them all here. Important amongst them is the expansion 
of the three or four sacred seats, projected into the central triangle into six by the 
addition of two more.” Six groups of six are the result of taking this format to its 
logical conclusion.’ 

4) The Six Parts are also aspects of the goddess's iconic form. The most 
basic are the goddess's six limbs and six faces. These are, as usual, parts of the 
goddess's Vidya, each worshipped as a goddess." 

5) Aspects of the goddess's form as the Transmission (krama). The 
teaching is said to be of six kinds in the six sections of the mandala.’ This, the 
'seguence of the six parts (satprakārakrama)',* is so basic that the entire 
Transmission of the Kula (kulakrama) is said to be, by its very nature, in this 
form.’ The Krama is the basic paradigm for this division into six. The texts 
describe many forms and variants of the Krama; even so the main part of it 
invariably consists of six groups of mantras that represent as many entities.* 
Sometimes the Krama is represented in the hexagon collectively. In one set-up an 
aspect of Kubjikā called Vajrakubješvarī is worshipped in the middle of the 
hexagon surrounded by the six groups of the Krama. Alternatively, she may be 
worshipped in conjunction with the six Yoginīs who constitute the so-called sextet 


of restraint (nigrahagarka)." 


! See KuKh 33/134 and 33/158-159. 

? See chapter 61/2cd ff. 

> For example, one such is described in the SSS (17/62 ff.) and two in our text (see KuKh 
39/123cd-124, which is described in chapter 60, and ibid. 39/162 ff.). 

^ See KuKh 10/14-42 and 29/45-50. 

* KuKh 60/10cd-12. 

$ KuKh 26/21c. 

7 KuKh 39/80. 

* The most basic are the Sequence of Twenty-eight and that of Twenty-seven (ibid. 3/54). These 
are most commonly divided into groups of 4-5-6-4-5-4 and 4-5-6-4-5-3. See KuKh 26/20 ff.; 
28/39 ff., 39/46, 53/5-6, and 58/96cd-97ab. There are other groupings of these sequences into six. 
See for example KuKh 39/73 ff.. 

? According to the SSS: 


He should worship Vajrakubješvarī who resides in the Sequence of Twenty-eight within 
the group of six in the middle conjoined with DA (Dākinī), RA (Rakini), LA (Lākinī), KA 
(Kākinī), SA (Šākinī), and HĀ (Hākinī) (This is group of the six restraints — nigrahasatka). He 
should worship (this) with the Kula Peak and the aforementioned seed-syllable of each one. 
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The Circle of the Point in the centre of the maņdala, churned by its innate 
energy, which the texts call or the power of the Void 
(khasakti), splits up to form the six parts of the Krama.' This too, like the Point 


and the Triangle, is said to be the Lifiga.’ So we have a three-layered Liūga or one 
"Linga with three aspects, or better still three Lingas, one within each other, each 


distinct and yet the same. 

6) It is important to note that although the Krama in the form of these 
sequences consists of six series of mantras that are quite different from the thirty- 
they are nonetheless considered to be 
emanations of it. For this reason, the goddess, who is identified with her Vidya, is 
said to be in'six parts.* Thus in this case also, although not in a directly apparent 
way, the Vidya remains the basic phonemic form of the goddess. The same 
sixfold development takes place in relation to the goddess's seed-syllable AIM.* 
But while the sixfold character of this seed-syllable is not immediately apparent,” 
it is clearly so in the case of the other 'condensed' form of the goddess's Thirty- 
two syllable Vidya. This is the Single syllable (ekāksarī) Vidya HA-SA-KHA- 
It is the potential, sonic form of the groups of six, particularly the 
six parts of the Krama that are housed, as it were, in the six letters of the seed- 
syllable, each of which represents a sacred seat. Thus, after describing the parts 
of the Krama, the KuKh continues: 


The venerable (goddess) Kubji possesses six modalities 
(satprakārā). She is the energy (E) of HA SA KHA PHA RA and, 
pervading (all things), is called the Yoni (bhaga). When she who is 
Rudra's power, the treasure of Supreme Bliss, is aroused and has entered 
within (the god), then the six modalities (prakāra) that are (her) 


(Thus he should worship) the goddess who is mounted on the seat of AIM and is on the 
thunderbolt lotus (vajrapadma), she who has assumed six aspects (satprakāra) and is said to be the 


one who is called Samayā. | 


astavimsakramantastham vajrakubjesvarim yajet | 
madhyasatkantarale tu da-ra-la-ka-sa-ha-susamyutam [k, kh: -tam] |I 
kulakūtena pūrvoktasvabījaih samprapüjayet | 
aimkarasana-m-aridham [k kh: -dha] vajrapadmoparisthitam || 
satprakaragatam devim samayakhyam udahrtam | SSS 40/71-73ab. 

' KuKh 26/20-21. 

? bhedaih [g: bhedeh] sadbhih [gh: sadbhih] kramam lingam [g: linga] | YKh (1) 32/94cd. 
? KuKh 12/19cd-20ab. 

^ See KuKh 5/74cd-75ab and note. 

> See below, chapter 3, p. 698. 

$ KuKh 9/3cd-4. 
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enclosures (dchddaka) are again merged into the Root Lord 
(Mūlanātha). 

The divine Linga, churned from above, is divided into six parts 
(prakāra). These are the Sacred Seats (pītha) and the rest (of the parts 
of the Krama). The (goddess) called Vakrikā (resides) there. She is the 
bliss of the Command (ājūā), pure with blissful intercourse 
(sukharati). She creates all things and destroys (them). She is 
consciousness and, abiding in the supreme state, she bestows both 
(worldly) enjoyment and liberation.’ 


Mūlanātha (lit. the Root Lord) is the name given to the Siddha who founds a 
lineage. The first Root Lord is thus the founder of all the lineages. He is the first 
teacher or ‘lord nd so is also called 'Venerable Lord' = $rinatha. 
Identified with Bhairava, the goddess's consort, the fi i 


first teacher is the god even as- 
In the Bermantümandalasittraghe is 
called and is said to be the 'bliss of Navātman", which, in its most 


common form in the Kubjika Tantras is the syllable HSKSMLVRYUM. The 
goddess is the pure, divine will (icchā) of the god. Creation begins from her 
emergence out of him, which takes place, as does a mantra, from the one who recites 
it. Her mantric form is the seed-syllable HSKHPHREM. The energy of this syllable 
extends out first into the emptiness of the innermost triangle of the mandala, which 
is the Yoni. This is the letter E, the shape of which is triangular. Out of the emptiness 
of the vortex of energies that make up this triangle emerges the hexagon that 
encloses it. The six corners of the hexagon form six more triangles. This replication 
symbolizes the pervasive state of the inner triangle. These modalities (prakāra) of 
the central triangle are the enclosures that surround it, as do the walls that enclose the 
central sanctum of a temple. In this case, within these six triangles are the six letters 
of the seed-syllable - HA SA KHA PHA RA E — each representing one of six sacred 


seats (pitha), namely, Oddiyana, Jālandhara, Pūrņagiri, Kāmarūpa, Trisrota (also - 


The nasalizing anusvāra (M), written above the syllable, is the point in the 
centre. The subtle sound energies that lead to it and emanate from it resonate in the 
emptiness of the inner triangle. When this sixfold energy, which deploys itself 
spontaneously in this way in the mandala, is 'aroused' and like a passionate woman 
craves union with her partner the god, she returns to her original source. Just as the 
birth from the male god reverses the normal order of the world in which it is the 
female who gives birth, similarly, by the same logic of reversals, when entering back 


' KuKh 2/9c-10bcd. 
* KuKh 2/9ab. 
? KuKh 2/29-30ab. 
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into the source, the female penetrates the male. Thus her six aspects are withdrawn 
back into their source. Concretely, this symbolism is based on the repeated utterance 
of the two syllables in succession, which thereby unites and separates the two, god 
and goddess. The male Navātman — HSKSMLVRYUM — comes first. This 
culminates, as do all seed-syllables, in the nasal anusvāra, the male aspect of the 
point (bindu) in the centre of the mandala. This issues out into the female 
HSKHPHREM. This too culminates in the anusvāra, which contains the energy of 
the Command that is the goddess herself who merges into the sonic energy of the 
following Navatman. In this way, the mandala, which consists in this context of the 
deployment of the sonic energies of the goddess, is emitted and withdrawn as the 
goddess expands out into her symbolically hexagonal form to then contract back 
down into the Point which is the summit of the god's sonic being. 

Graphically the same process is represented by the generation and 
retraction of the mandala. The passage quoted above describes the self- 
perpetuating dynamism operating in the core of the mandala, beginning with the 
phase of withdrawal in which the goddess unites with the god — the Root Lord. 
The goddess is Rudra's energy, the god's omnipotent will who, desiring him rather 
than creation, reverts to the original oneness of their union. She emerges from the 
god who is the transcendental Void to then unite with him. Beyond the confines of 
time, successively and yet simultaneously, there is both separation and merger in 
perpetual stillness. 

The goddess emerges in the ‘pattern of emanation" through which the 
mandala and the world, its macrocosmic counterpart, is generated, thus 
actualizing the inner, unmanifest reality of the Krama (kramārtha), which in its 
manifest form is geometrically represented by the hexagon. Just as the triangle 
with its triads and quaternaries represents the potential state, the hexagon with its 
groups of six represents the active, expanded energy of the goddess in six parts 
(satprakārā). They are exemplified by the six groups that constitute the Krama, 
the first of which are the four sacred seats,” echoing the Sarmvartasütra that 
declares that the mandala has six parts and 'consists of the entire Krama with all 
its parts (sakalapadakrama)' ^ Deployed in this way in her manifest form she 
radiates out into it through the waves of energy generated by the Divine Linga in 
the centre. There the goddess is independent (svatantrā)* in the sense that she is 
alone, free of the god, and acts stimulated solely by her own impulse. 

In the phase of withdrawal, she is aroused by her self-stimulation and, 
charged with the energy of her passion (mandanakala), she 'churns' the Churning 


! KuKh 1/1. 

? Cf. KuKh 26/20-21. 
? KuKh l/5c. 

4 KuKh 38/9. 
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Bhairava.' When she penetrates him, he passively accepts her, as it were, into 
himself. This too, like the dynamism of the Triangle and the Point, 1s the 
goddess's own independent activity. Although, the texts do not explicitly say this, 
we would not be wrong to say that the god in this case is 'churned from below’. 
The goddess is the Command, that is, the Transmental, which is the last and 
highest in the ascending series of principles that constitute the Kula or aggregate 
of her energies. Above, at the summit of this ladder that leads up into the absolute 
beyond them, she merges into the pure, partless — Akula — oneness of the god. 
Conversely, in order to issue out into her full sixfold form she, the Divine Linga, 
must be 'churned from above’. In the previous phase she is said to be 'the treasure 
of Supreme Bliss'; in this phase we are told she is 'pure with blissful intercourse 
(sukharati)'. In both phases she is the same bliss of the Command. All this is the 
goddess's activity, whether internal — as the play of the Triangle and the Point — or 
external — as the outer projection of the hexagon. The goddess resides in the centre 
of this mandala, engaged in union with her partner. She is the Command (ajfía), 
which is the power of the god's omnipotent will (icchāšakti) through which the 
universe is created and destroyed. So, from this perspective, it is she, not the god, 
who is said to create all things and destroy them, even as she continues to abide as 
pure, still consciousness in her supreme state. 

Moreover, the goddess ‘creates all things and destroys them' and in so 
doing bestows worldly enjoyment through the former and liberation by means of 
the latter even as she abides in the supreme state and does not fall from it. The 
unfolding of the mandala from the centre and its re-absorption into it is the 
outpouring of the self-regenerating dynamism of the centre. The projections into 
the central triangle are the immediate, most direct manifestations of the goddess in 
the centre, that is, within the Linga. They arise when the Linga is 'churned from 
above' and the goddess thereby emerges from the transcendent, supreme state 
symbolized by the Point in the centre. Her initial, active manifest state is her first 
emanation. These are the sacred seats projected into the Triangle, which are also 
the first of the six groups and so are her most intimate form, the most basic and 
original. This is true, both in terms of the intricate symbolism of the 
Kramamandala, of which this is the core, as well as in ‘concrete’ mythical 
historical terms, for it is from here that the original triadic transmission of the 
goddess's Command is said to have taken place. 

How then is the Divine Linga churned from above? We will find these or 
analogous expressions repeated throughout our text because they describe in their 
own cryptic way the manner in which the mandala, the most primary symbol of 
any Tantric tradition, is formed. The mandala is actually a three-dimensional 


figure The triangular core is accordingly also called Menu, the mountain in the 


' KuKh 38/24a. 
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centre of the world. We are told that it faces downwards, It is therefore an inverted > 
| three-sided pyramid. The closer we get to the centre, the further up this sacred 


mountain we travel. In other words, the inner parts are 'above' the ‘outer’ parts. 


‘Above' is the state that is ‘higher’, that is, closer to transcendence. It is more 


‘internal’, closer to the unmanifest that is the source of manifestation. Thus 


SEO RSS EJ) The Linga that is 'churned 
rom above' is the triangle that is churned from within by the point in the centre 
which is accordingly frequently described as a sphere rotating in three — 
dimensions. 


The goddess emerges out of the Divine Linga of Space in the centre as the 
triangle. Once it has been externally established by the deployment of its inner 
sacred sites in the outside world, the god is ready to unite with the goddess. This 
is the outer 'churning from above'. The goddess, engaged in union, becomes 
crooked again. This 'churning' process brings about the outer flow of the 
transmission in the six parts located in the corners of the hexagon that surrounds 
the inner Triangle and emerges from it. hich 
by the reversal and conjunction of polarities is known as the Yonilinga, is in this 
way 'churned from above'. The inner, unmanifest power is aroused by its own 


spontaneous inspiration. The upper part is the male principle = the Linga = the 
dowerspartsthestemalesssthegYonis The drop of the vital seed that is generated - 
i i which is both the source of the 


universe and the means to attain the supreme state. 
(Frompatdifferent perspective, the principle that churns from above is not 
male. Rather it is the goddess herself. She penetrates herself. As our text says: 
‘She who is Rudra's power, the treasure of Supreme Bliss, is aroused and has entered 
ewithin;" Theoretically, swhen-Rudra's-energy-is not aroused, she rests within but is 
(not blissfūl. However, this never happens because she is perpetually aroused 
(nityodita), although in her potential, unmanifest state she is within the god. She, not 
the god, is divided into six parts and it is in this sixfold form that she emerges from 
the Linga. This-male Linga is Mūlanātha' within which these six parts abide in a 
potential form prior to manifestation. At the same time, these six parts are aspects 
of the goddess that emerge out of HER when she, as the Divine Linga, is 
‘churned’. Thus the male aspect is implicitly considered in this context to be 
basically female. The goddess, who has six parts, emerges from the Divine Linga 
which thus represents the aspect within which they exist in a potential form. Out 
of the Linga, they are deployed around it as the six 'modalities' or parts of the 
mandala that form the pedestal of the Linga. 
In this way the emergence, which at the microcosmic level, is the drawing 
of the mandala, symbolizes the deployment of the goddess in the time and space 


' KuKh 2/9. 
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of her eternal, pervasive state. It 1s the process of emanation marked by the 
emergence of the individual energies or aspects (kalā) of Kula, the universal 
energy with which Kubjikā is identified. Our text explains: 


Thus, (reality), supreme (transcendent) and inferior 
(immanent), is divided by the division (brought about by) the churning 
(manthāna) (of power and its possessor). In this way, Passion is 
present within emanation, the Passion that is the destruction of desire 
(kama). And that is Harnsa (the Gander), the Great Soul which is the 
nectar generated from the (primordial) fire. These two are called Siva 
and Sakti. The triple universe is woven warp and woof (with them). 
This is the secret called the "Great Churning' (mahāmanthāna).' 


Here we notice an ancient association between the 'churning' that takes 
place in sexual union and the churning that generates fire. Probably linked since 
fire was first produced in this way, it is an important part of the rich Vedic 
symbolism associated with the fire. The fire that is required for the Vedic sacrifice 
may be stored in an appropriate place and transported. Alternatively, it may be 
produced by rubbing two fire sticks together, a process called the 'churning of fire’ 
(agnimanthana).” The Rgveda? compares mathana — 'the kindling of fire by 
friction’ to procreation: Agni is hidden in the kindling sticks (arant) as the seed 
(garbha) is well kept inside pregnant women (garbhin). The Veda declares: 'Put it 
down supinely stretched, you attentive (priest). When impregnated she gave birth 
to the male(Agni).* One of these sticks is laid flat on the ground and has a small 
cavity in which the upper stick is placed. A rope is wound around the upper stick. 
Pulling at each end alternately, the upper stick turns back and forth in the cavity of 


the lower one.’ The upper stick is compared to the mythical Vedic king Purürvas 
and, the lower stick to Unvasi, a celestial nymph (apsaras) who was his lover. 


' KuKh 24/27cd-29. Note that 'pondering' (i.e. ‘reflection') is an additional sense of the term 
‘churning’ implied in this passage. We find an example of the same usage in KuKh 4/3 1cd-32: 


Then the god, having deeply pondered (mathitva lit. 'churned') the Supreme Principle, 
began (to intone) with divine praise and blissful voice, a divine hymn. 
* The procedure in the case of the Agnicayana is described in Staal 2001: vol. 1, 313-7. 
> RV 3/29/1-3. The pressing of Soma, like the churning of the firesticks, is understood to be 
symbolic of coitus in the Rgveda (see RV 1/28/2-3). 
* Staal 2001: 76. 
? For a photograph of this procedure see Staal 2001: vol. 1, 43. 
$ When Puru was abandoned by the apsaras Urvašī, the gandharvas, sympathizing with his plight 
granted him a boon. He chose to be one of them, thinking no doubt, that he would in that way be 
re-united with his beloved as gandharvas are normally in the company of the apsaras. In order to 
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Tinder is placed around the junction smeared with clarified butter, which 
symbolizes the seminal fluid produced by the churning. This kindles the fire that 
is the passion of the ultimate outpouring of their union. Once the fire is produced 
the sacrifice can be performed through which the world is created. The evident 
sexual symbolism here becomes even more explicit in the later texts. In the 


Brhadaranyakopanisad, the Self that has split into male and female is portrayed 


as uniting sexually to produce the creatures: 


He knew: "I, indeed, am this creation, for I emitted it all from 
myself." Thence arose creation. Verily, he who has this knowledge 
comes to be in that creation of his. Then he rubbed thus. From his 
mouth as the fire-hole (yoni) and from his hands he created fire (agni). 
Both these (i.e. the hands and the mouth) are hairless on the inside, for 
the fire-hole (yoni) is hairless on the inside.' 


The discovery of the production of fire by friction or percussion (which is 
not used in India) was truly momentous. The fire, which for millennia man could 
not produce, had to be gathered from natural sources and transported with great 
care to keep it lit. Keeping him warm and cooking his food, fire protected and 
nourished man who in return worshipped and tended him. The discovery of the 
inner fire was of even greater importance for him. The warmth of the body must 
have been known very early on to be a sign of life. Man lives because of the fire 
of life that burns within. When it is extinguished he dies. Conversely, by stoking 
the inner fire it burns more intensely and generates more life, more light and with 
it the bliss of consciousness, which is the very life of each living being. 


-Buddha. Centuries later the 
explain how this is done by thea i. These 
two encompass the Self — the living soul — thus forming the triad, which in the 
following passage is called-HAMSA. It is the seed-syllable mantra formed from 


fulfill his wish, the gandharvas gave him directions for the performance of the appropriate 
sacrifices. These are briefly described in the SB after the narration of the myth. The account ends: 


He then made himself an upper arani of A$vattha wood, and a lower arant of A$vattha 
wood; and the fire which resulted therefrom was that very fire [of their passion]: by offering 
therewith he became one of the gandharvas. SB 9/5/17 (Eggeling's translation). 


According to the TaiS (3/9/5) Urvašī, the lower stick, is Speech and Puru, the upper one 
is indicated by the word 'asi' i.e. 'you are'. In other words, the two form a couple (maithuna) who 
proclaim to the fire that is being kindled: "you are Speech". See Kosambi 1992: 42ff.. 

' BrUp. 1/4/5-6, Hume's translation. 
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Es 8 RR 
etween them, which is the Self enveloped in the subtle body, the-City-of Eight 


(puryastaka).' United, the triad is in the Heart, the abode of the Deity and the Self. 
In dynamic interaction, when Siva and Sakti churn one another, they are inwardly 
distributed in the body. Sakti is in the lower part of the body, like the lower fire- 
stick and Siva — the Churning Bhairava — in the upper. Their axis is the individual 
Self that is located in the navel, the Wheel (cakra) in the centre between them 
where the fire of Kundalini rises.” Sakti below contracts. Bhairava above expands. 
Pulsing in alternation they stir up the inner Fire. This is the Yoga of the Churning 
of Siva and Sakti. It is called the Abandonment of Power — Saktityaga — because 
Sakti, i.e. Kundalini abandons her place of rest, and also because it leads to the 
realisation of the supreme state beyond Siva and Sakti, to which Sakti leads. The 
following passage, drawn from the KMT, tells us covertly that this practice can be 
done alone or with a partner: 


That supreme seed-syllable called Harnsa is located in the 
heart. Without that there is no perception (upalabdhi) (of ultimate 
reality) and one knows nothing. O fair lady, it has three forms, Sound 
(nada), Conjunction (sarnyoga) and Disjunction (viyoga). O fair- 
hipped lady, one should pay attention to it with effort. Again, the 
threefold consciousness (caitanya) is present here, which is that of the 
Self (ātman), Power (Sakti) and Siva. The threefold consciousness 
abides in a state of invariable union. Thus, O fair lady, it is 
secondarily said to be (upacaryate) the god Hamsa who is supreme 
(transcendent) and inferior (immanent). “Sakti is in the (phase of) - 
contraction (while) Bhairava is said to be in (the phase of) expansion. 
The Self abides constantly in the middle (between them) endowed 
with the-City-of Eight. The expanded state is the upper channel (nādī). 
Contraction is said to be the lower one. The navel is said to be in the 
middle. This triad is hard to attain. 

By checking the upper channel, contracting the lower one and 
placing the mind (citta) in the middle, practice there the act of 
churning (manthana). The Linga is in the middle of the Yoni and is 
encapsulated by it. In the centre is one's own nature, which one should 


! The City of Eight is the subtle body the individual soul inhabits in the physical body and is its 
vehicle when it transmigrates. There are various views concerning its nature. According to the 
most common one, it consists of the five sensations of form, sound, smell, taste, and touch and the 
internal mental organ consisting of the mind (manas), intellect (buddhi) and ego (aharhkāra). See 
note to KuKh 13/6. 

? According to the Kubjika Tantras, the place from where Kundalini rises is the Wheel of the City 
of Gems (manipuracakra) in the navel. 
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attend to again and again. This is called 'the act of churning' 


Indeed, the fire of knowledge burns by means of the Yoga of 
the Churning of the Centre. Then, when the fire is burning, the Light 
increases. By its increase, the bliss of the Great Light arises. Just as 

i i i i i ingay similarly bliss 
arises by the churning of Siva and Sakti. O goddess, (in this way one 
attains) realisation (niScayatva) by the unity of Siva and Sakti. O 
beloved, that is said to be the churning that generates nectar. One 
should think that by (means of) that the Self is flooded with that 
nectar. This is the supreme state (vrtti). This is said to be the Supreme 
Principle. This is that Supreme Brahman, the mark of which is 
supreme bliss. That bliss, the supreme bliss, is said to be the 
‘Abandonment of Power' (šaktityāga). (Thus) the City of Gems 
(manipura) (the Wheel in the navel) has been revealed to you along 
with its secret.' 


Churning makes what is hidden manifest and effective. It is a way of 
extracting the essence from that which is churned, like butter from milk.’ 
Interiorized, this process is not only an analogy for the production of fecund 
seminal fluid but also for realisation and the discovery of one’s own spiritual 
potential. The Upanisads say as much with respect to the Vedic syllable OM as 


the Tantra does concerning the Tantric syllable HAMSA: 


As the material form (marti) of fire when latent in its source 
(i.e. the fire-wood) is not perceived — and yet there is no evenishment 
of its subtle form (/inga) — but may be caught again by means of the 
drill in its source, so verily, both (the universal and the individual 
Brahma) are (to be found) in the body by the use of OM. 

By making one's own body the lower friction-stick and the 
syllable OM the upper friction-stick, by practicing the friction of 
meditation (dhyāna), one may see the God (deva) who is hidden, as it 
were. 


! KMT 12/54-67. 
? Cf. the Kulārņavatantra (2/10) where the god (isvara) says: 


O goddess, I, who am the knower of the essence, having churned the great ocean of the 


Vedas and Agamas with the stick of knowledge, have extracted Kuladharma. 


Note, by the way, that the expression 'Kuladharma' is very rare, if it appears at all, in the early 


Kaula Tantras and their precursors, the Bhairava Tantras. 
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As oil is in sesame seeds, as butter is in cream, as water is in 
river-beds, and as fire is in fire-sticks, so is the Soul (dtman) 
apprehended in one’s own soul, if one looks for Him with true 
austerity (tapas).' 


The Upanisadic analogy is easily transposed into Tantric terminology. 
Being, deity, the Self, indeed whatever exists in any form, including illusory (i.e. 
mental) entities and their potencies, constitute a unity with two aspects — Siva and 
Sakti. This unity is a condition of potency in which entities, even deity, abide as 
latent causes, and hence are unmanifest as what they are, that is, as what they can 
do, until their potential is applied. Application in this context is the arousal of this 
potency. The ‘act of churning’ is the arousal of latent inner power, and its outer 
projection to make it active and fruitful is a major concern of the Tantras. Thus 
our text declares that: '(The act of) churning is said to be emanation itself, which 
is the arising of the aspects of the (energy of) Kula'.” 

Mahešvarānanda, writing in South India during the twelfth or thirteenth 
century, was an exponent of the Kalikrama. The following passage is quoted from 
the Kramakeli” in his Mahārthamaījari. It not only tells us that the basic 
dynamism through which the universe is generated is understood in the same way 
in both the Kalikrama and the Kubjikā Tantras, but also that the name of the god — 
Manthanabhairava — 'the Churning Bhairava' is the same and for the same reason: 


God is capable of churning this reality and so is the Lord of 
Kula who is the ultimate fixed ground (pratisthāsthāna) of all things. 
It is he who, churning his own energy, brings about creation and the 
other (cosmic processes). And so, I salute the venerable Churning 
Bhairava who is such.* 


Moreover, by the same process, Bhairava 'churns' the ocean-like currents 
of the teachings to extract the essence of their aesthetic savor (rasa) — that is, of 
course, the system Mahešvarānanda is expounding.’ The analogy is with the well- 
known myth of the churning of the ocean by the gods and demons, which thus 


! SvUp 1/13-15 Hume's translation. Cf. Amrtabindūpanisad 20-1 and Kaivalyopanisad 11. 

* KuKh 17/35cd. 

> This important work by Abhinavagupta on the Kashmiri Kalikrama has unfortunately been lost. 
Mahešvarānanda's reference to this and numerous other other works of this tradition, tell us that it 
had reached South India from the North by that time. The same passage is also guoted by 
Ksemaraja in his commentary, the Spandanirnaya (p. 6), on the Spandakārikā. 

^ MM. p. 172. 

* MM p. 171. 
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yielded milk, butter, wine, poison, and finally Soma, the elixir of immortality.! 
Prior to the emergence of the Kālīkrama Manthāna Bhairava was a major aspect 
of the god of the Brahmayāmala. His cult is set in the cremation ground where the 
initiate (called 'avadhūta") is engaged in sexual union — 'churning' — with his 
consort (dūtī) through which he produces the sexual fluids offered to 
Manthanabhairava and his energies. 

The symbolism and dynamic interaction of the polarities is similarly 
represented by the Saiva Siddhanta in relation to the outer Linga. In that context 
also, the energies of the Linga are believed to emerge from it and, deployed 
around it, unite with it. These the Saiva Siddhānta conceives to be the "limbs of 
enjoyment’ of Sadāšiva. He is represented by the Linga in the centre of these 
limbs of which he is the 'enjoyer' (bhoktr). Here too the analogy is sexual. The 
Saiva Siddhānta views the process of manifestation and 'enjoyment from a 
strongly dominant male perspective. Brunner explains: 


The term bhoganga [the limbs of enjoyment] are counterposed to the 
-layanga [the limbs of merger] that denote his limbs insofar as they are in their 
natural location, in the body ofiSadasivaxlayasrhang)s They are worshipped first 
there, then one asks Siva's permission to 'extract' them from his body and to place 
them around him, each on a petal of an imaginary lotus that is the throne and 
opens out at the base of the Linga. [... ] The aggregate of five or six... 
constitute the first enclosure (āvarana) of beings that encircle Siva, like 
courtesans a king.? 


The union of opposites on the analogy of sexual union and, indeed, its 
concrete realisation through it, is also represented by a sonic hexagon in Kashmiri 
Šaivism as it is in the Kubjikā sources. In this context the female polarity is, as 
usual, represented by the downward-facing triangle. However, the feminine is so 
powerful in the Kubjika Tantras that it assumes the role of both polarities to form 
an entirely feminine hexagon. This one has a male component, which is 
represented by the upward-facing triangle.’ According to Abhinavagupta the sonic 


" See, e.g. Gonda 1954: 128-129 and Doniger O'Flaherty 1975: 273-280. For an interiorized 
Kashmiri Saiva version of the churning of the ocean of consciousness and the production of the 
nectar that is the very essence of realisation, see Dyczkowski 1992: 61-62. 

? S$P vol. 1 p. 208. 

> As the vowels represent Siva according to this system (just as the consonants represent Sakti), 
one would expect this hexagon to be dominantly male, but this is not the case. In fact it illustrates 
how transformations of gender are essential. If this union is to take place successfully (i.e. 
spiritually) the male must realise his participation in the feminine. This is because in spiritual 
terms the male is an inversion, as it were, of the female. Moreover, although the male partner is 
essential, the woman is the embodiment of the emissive state (visargāvasthā) that arises by the 
expansion of spiritual consciousness in the centre (technically called madhyavikāsa) where the two 
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equivalent of this hexagon (sadara) is the letter AI.' In accord with the normal 
rules governing the conjunction (sandhi) of vowels in Sanskrit, the letter E is 
formed by the fusion of A, which represents Anuttara, the male Absolute, with I 
the cosmogenic Will (iccha) that issues from it through the force of its inner 
emission (visarga). Thus letter E is said to be ‘beautiful with the fragrance of 
emission’ and is represented by a downward-facing triangle that symbolizes the 
Yoni,” AI is formed by the addition of A or A, which represents the Bliss 
(ānanda) of the Absolute, to the vowel E. The letter A is understood to be the 
upward-facing triangle filled with the energies of the Triangle as described 
above.’ Thus AI symbolizes the unfolding of the Bliss and the Will of the 
Absolute through the union of opposites represented by the two triangles of the 
hexagon." 

Jayaratha explains in his commentary that, in the context of ritual sexual 
union (caryākrama), '(. . .) the state consisting of the Gesture of the Hexagon 


unite. Swami Laksmanjoo explained in one of his lectures I was fortunate to attend in the summer 
of 1976: 


The woman cannot reach the Sambhava state without the man, He must reflect in her as 
she must reflect in him in order for him to experience the state of madhyavikāsa she is in. The man 
has no madhyavikāsa on his own. It is the woman who experiences madhyavikāsa right from the 
beginning [of sexual union], moving from unclearly expanded to completely expanded. He must 
however be immersed in her state if he is to experience that state. Man must become woman to 
reach the heights of sexual ecstasy that woman by her very nature enjoys. 

"TĀ 3/95cd-96ab. 
? TĀ 3/94cd-95ab. Jayaratha quotes a verse in his commentary that says: 


The triangle is the eleventh (vowel). It is is called by (various) names (including) the 
Abode of Fire, (the triangle of the) Yoni, the Water Chestnut ($rngāta) and the letter E. 
> See above chapter 2, p. 291. 
B When the consciousness of the absolute (A) and of bliss (À) are applied to the power of 
the will (I) that is said to be the Triangle (E) beautiful with the fragrance of emission. When the 
powers of the Absolute (A) and bliss (A) become firmly established there, it assumes the condition 
of the hexagon (wheel — sadavasthiti AT) brought about by the union of two triangles (A and E). 
TĀ 3/94cd-96ab. 


Jayaratha adds: 


In the manner explained previously, Anuttara (i.e. the letter A) consists of the three 
energies Raudri and the rest (i.e. Vāmā and Jyesthā)* and Ananda (i.e. the letter Ā) is nothing but 
its expansion, and so (both are) in the form of a triangle. Therefore, a hexagon (is formed) by the 
conjunction of the two triangles, namely, the letters A and E. 


* Cf. KuKh 7/13-15ab. The letter A is shaped like an upward-facing triangle and the letter E a 
downward-facing one. This is why the explanation of the unfolding of these energies in the 
Tantrasadbhava relates it to both the triangular letter E and the letter A. 
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(sadaramudrā) also arises by encapsulation of the two triangles, namely, Siddha | 
inī:' The letter E is the Foundation of Birth, also called the Mouth-of the- 

— state of emission. This is the triangle of the female partner. The male 

partner is the upward-facing triangle of Anuttara (the Absolute) and Ananda - 


(Bliss) that is implicitly identified with the male organ. Moreover, the sides of the 
two triangles are formed from the three channels of the vital breath — Ida, Pingala > 
and ‘Susumna = of each partner that are equated with the energies of will, 
"knowledge and action. Their union brings about the emission of the Drop (bindu) 
that rises up through the centre of the conjoined triangles transported upwards by 
Kundalini, the energy of emission (visargasakri).. 
This practice, with its corresponding theory, presented here in brief on the 
basis of Kashmiri Saiva texts is well known in some form or other to many 


Tantric schools. The meaning of the hexagon with a point in the centre — so 
commonly seen on the walls of temples and elsewhere in the Kathmandu Valley, 


for example — was explained to me in a similar way there by a learned initiate into 
the 

Siva and Sakti. According to the Kubjikà sources the union of the two polarities 
first takes place internally when the six aspects are merged in the god. This is the 
source of the bliss that is within both the god and the goddess. The union of the 
two also takes place externally in the course of the goddess's emergence from the 
male principle and descent into manifestation. This union, internal and external, is 
a dynamic, rhythmic and blissful process; aptly symbolized as sexual intercourse, 
that is, 'churning', which takes place 'from above.. 

Here is one example of many of the increased dominance of the feminine 
with respect to the earlier Kubjika Tantras. The goddess asserts her independence 
from the god and self-determination in numerous ways in the KMT, but she does not 
repress and relegate the god to the same degree of transcendence and subordination 
as happens in the later texts. According to the KMT it is Bhairava who 'churns' the 
goddess after their marriage. She must bear the force of his passion in the act of 
union in which he is clearly dominant. She too is blissful. Her limbs have 'melted' in 
the union of love and she flows with the 'nectar of Kula', that is, with the sacred 
juices of the Yoni. Even so, she ultimately protests that she has had enough because 
she is pained by the 'crooked form (kubja)' she must assume to please him, although 
from his point of view she is the 'bliss of the sport' of love making. She is Kubjika, 
in this context, because she submits to the god's dominance, which she accepts 
both to generate the bliss that comes from their union and to create the world. 


! Comm. on TĀ 3/95cd-96ab. 
? See Dyczkowski 1988: 63-65. 
? KMT 3/40-42. 
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In this section (khanda) of the Tantra of the Churning Bhairava, which is 
concerned with the most sacred part of the Virgin Goddess, the perspective has 
changed. The goddess has assumed a more dominant role. She is now also the 
'churner, not just the ‘churned’. In one of the sacred sites Bhairava goes to seek her, it 
is he who is 'churned'; and not even by her. There, in the assembly where Siddhas 
and Yoginis gather to worship in union, Bhairava's genitals are 'churned' causing him 
to ejaculate.' Bhairava's seed is worshipped, a sign that it is nonetheless potent but, 
instead of falling into a fertile womb, it is kept in a jar. By itself, the god's seed is 
infertile. This is not the case with the seed of the goddess, the Command. Even when 
she produces her seed alone, it is fecund and creative, although it is more fecund 
when generated by uniting with the god. Their union, that is, their ‘churning’, 
generates the Command from which are born the scriptures and the whole of the 
tradition. Accordingly, it is called the Path of the Great Churning (mahamanthana). 
Thus, the scripture of the Command, which is the epitome of this Path, is called the 
Tantra of the Churning Bhairava (manthānabhairava) that has been produced by 
churning of the ocean of the divine energy of the letters (matrka) contained in the 
goddess's mandala.? 

It appears at first sight that Bhairava is again here the 'churner', but this is not 
so. Our text expounds in its own concise cryptic way this process from the 
perspective of the goddess, not the god. It is she who, full of the 'energy of passion' 
(madanakalā), that is, the divine, omnipotent will of the Command, churns the 
Churning Bhairava. Bhairavi, the abode of Bhairava's energy of Speech 
(bharatipura), churns the god with the aggregate of her sonic energies represented 
by the letters. In this way, the Command is in the divine abode or ‘hermitage’ 
(asrama) of the Point in the centre, which is the inner counterpart of the land of 
Konkaņa, the sacred site of the higher revelation of the teachings propagated by the 
MBT. From there the Command spreads out by means of the sacred seats* just as it 
does in th the macrocosmic form of the same sacred 
triangular part of the Virgin Goddess (kumarikakhanda) within which her energy of 
emanation unfolds, impelled by the inner dynamism with which she 'churns' the god 
and her own energies. 


. a K in E i Et our understanding of the goddess, her 


Triangle and the Linga, we turn to the rich lunar symbolism with which they are 


' KuKh 6/87cd-88. 
? KuKh 7/3-5ab. 

> KuKh 57/89-91ab. 
^ KuKh 38/24. 
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permeated. Although the other two major Kaula goddess . Kālī an ampli) (and, 
indeed, many others), have extensive lunar associations, Kubjikā is related to the 
The 


ui IE) 

"darkness. It both bestows and withdraws its light. Similarly the lunar goddess 
shines darkly, as it were. Kali, who as her name tells us with its double meaning, 
is both Lady Time and the Black Lady, is in an apparently paradoxical manner 
described as radiant light (bhāsā). Kubjikāralso'possesses(thesetwo'aspects: In her 
case however, although she is also sometimes said to bedarki/blue(Syama@) or:dark- 

tblue-and-red (Syamarüura), her brightness, rather than darkness, is more frequently 
emphasized in the forms, myths and sacred geography associated with her. We 
have seen that she resides on the-Island of the Moon in the Litiga in which she is 
immersed in blissful contemplation and is consecrated there with the lunar nectar 
of the Command. The foundation of the Linga is the white Stone in the centre of 
the Island symbolizing the (lūnāar Point (bindu) There the goddess sits in 
meditation. She lives on the triple peak of the Mountain of the Moon that is 
identified with Meru, the mountain at the centre of the world. It is where the Cave 
of the Moon is located, in which the goddess and the god who is the Siddha of this 
Age received the teachings. The;goddess-herself-declares-that-she-is-the-Moon: Her 
abode is the (City of the Moon and her house is the House of the Moon, where 

(SiddhaswandwYoginismresidey Indeed, one of the names for the teachings of the 
Kubjikā Tantras is the Tradition of th By entering this 
tradition, the initiate becomes a sacred person in a sacred land, mountain or island 
in the company of perfect beings. It is a secret inner world — the land of the City 
of the Moon, the goddess's mandala. 

In metaphysical terms, "churning'—is-the-process-of -emanation--of -the- 

D O RIAA KOPĀM: This takes place progressively in stages marked 
by the esystematicomemergencemofmenergiesm(kala) that are differentiated (or 
‘churned') from the one universal energy as parts or phases in its manifestation. 
An apt and, indeed, common analogy for this process is the progressive growth of 
the moon(digit(kalā) by digit, one after another on successive nights. These lunar 
energies are symbolically projected into two places at the extremity of the subtle 
body,cnamely; the End of the Twelve and the 'End-of the Sixteen; which are 
located respectively-twelve-and- sixteen fingers above the head: The former is the 
location of the Triangle and the Point identified with the Full Moon (pūrņimā) and 


the latter the New Moon (amavasya)) The interplay between these two polarities, 
their 'churning, generates the inner bliss of the deity in which the initiate 


! KuKh 7/55-56. 
? KuKh 5/51cd-53ab and note. 
? KuKh 17/35-36ab. 


THE EMPOWERING COMMAND 339 


participates to the degree in which he approaches and finally merges into this 
divine dynamism. 

The beings in the sky are celestial beings. The yogis who become 
Skyfarers thus take their place with the shining celestials. As celestial bodies the 
Sun and Moon are pre-eminent. They are the two major sources of light in the 
sky. Fire, the third source is on the earth and, according to common Indian 
mythology, it is also in the depths of the ocean, which is believed to explain why 
it slowly evaporates, giving rise to rain clouds. The goddess partakes of the 
character of all three in her various modalities and aspects. Even so, Kubjikā is 
basically a lunar goddess. Indeed her lunar nature is so prominent that the solar god 
and even the solar goddess have been virtually forgotten. This tendency is common 
to the other two major Kaula goddesses. The goddess Tripurā, who developed after 
Kubjikā, is associated with the sixteen Nityās — the goddesses of the sixteen digits of 
the moon. Kālī of the Kālīkrama, like Kubjikā who succeeds her, is linked to both 
the waxing and the waning moon. The Cidgaganacandrikā ('the Moonlight of the 
Sky of Consciousness'), is probably a South Indian work of the late Kashmiri 
Kālīkrama. There we read that Kālī is the Full Moon when she merges the universe 
filled with light into herself, and the New Moon (kuhm) when she empties herself 
out, as it were, to emanate it.' In between these two phases, which mark the passage 
of time, the goddess persists in the Eternal Present: 


O Kali! You abide between fullness and emptiness when you 
abandon succession. There, O Kali, you desire to absorb the Present that 
is your play of division and change made manifest (by You).” 


The Jayadrathayāmala is one of the earliest and most extensive sources of 


the emergent Kalikrama. One of the main forms of Kali worshipped in the JY is 
e SER SEE Her profound association with the moon is 
clearly apparent in her Vidya which, consisting of seventeen syllables,’ represents 
her implicitly as containing the sixteen energies of the Full Moon with herself as the 
seventeenth, the energy of the New Moon. This association (but without the Vidya) 
has carried over, it seems, into the Kubjika tradition, which, as we shall see, 
extensively identifies this energy with the dark goddess Kalli. 
Commonly, the polarities are represented as the Sun and Moon, Night and 
Day. Accordingly, the solar character of the goddess Kālī, despite her obvious dark 


! CGC 2021. 

? CGC 22. 

> The Vidya of Kālasarhkarşinī is presented in code in a quotation from the Devyāyāmala in 
Jayaratha's commentary on TA 29/68-70ab. It is HRĪM MAHACANDAYOGESVARI THR 
DHR THR PHAT PHAT PHAT PHAT PHAT. See Dupuche 2003: 226. 
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colour, is also apparent in the Kālīkrāmā especially in the symbolism of the Twelve 
ho represent the solarsyearsof=twelvesmonths; Abhinavagupta expounds as 


the culmination and essence of the Kālīkrama.' Kubjika's lunar symbolism is 

sufficient by itself to represent both polarities — the entire dynamism of reality and 

its unchanging ground! The Full Moon is the Sun and the :New-Moon is the Moon) 
itself? The former symbolizes the self-sustained and all-sustaining Being, the 
permanence that replenishes transience. The latter symbolizes becoming, the cycle 
of perpetual return. Fully real, it is sustained by the authenticity of Being. As 
Eliade notes: 


The sun is always the same, always itself, never in any sense 'becoming'. 
The moon, on the other hand, is a body which waxes, wanes and disappears, a 
body whose existence is subject to the universal law of becoming, of birth and 
death. The moon, like man, has a career involving tragedy, for its failing, like 
man's, ends in death. For three nights the starry sky is without a moon. But this 
'death' is followed by a rebirth: the new moon. The moon's going out, in ‘death’, is 
never final. One Babylonian hymn to Sin sees the moon as 'a fruit growing from 
itself’. It is reborn of its own substance, in pursuance of its own destined career. 
This perpetual return to its beginnings, and this ever-recurring cycle make the 
moon the heavenly body above all others concerned with the rhythms of life. ? 


In the body, the 'rhythms of life' are most clearly apparent in the 
movement of the vital breath, and it is in this movement that the goddess's lunar 


nature is most clearly, externally perceived. The'"filling' and "emptying of the 


breath are the outer forms of the two inner aspects of Kubjika, the energy of 
consciousness (citkalā). One is the energy of plenitude — the Full Moon (pürna). 
The other is the energy of emptiness — the I:New-Moon (armia). Thus the god praises 
the goddess saying: 


! The @iiwelvemKalismrepresent NEL LE LL of the cycle of the Inexplicable 
(anākhyacakra) that contains all the other cycles of the Kālīkrama that, according to Abhinava's 
exegesis, arise in thé domains of the perceiver, the means of perception, and their object. These are 

i They are also(twelve-because they are linked to thesactivityrofsthentwelversenses® 
(dišiēmoiskuowledgesiiemoimāctioiīmikduieidiīcisjmāduegonteuiiiikādie)s Just as these are twelve - 


so the Twelve Kalis are aspects of the one Goddess who, as 
Abhinava (TA 4/146) says: 'resides (within the sphere of) objectivity in the form of the (twelve) 
months (of the year), the signs of the zodiac and the like". 
? KuKh 38/32. 
> Eliade 1974: 155. 
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I praise (the goddess) in the bright lunar fortnight who is called 
the Full (Moon) (pūrnā) and is nectar. Her form (spherical as) the bud 
of a Kadamba tree, she is present at the end of the sixteen (lunar 
digits). 

I praise the goddess New Moon (amd) whose form is 
moonlight (candrikākāra)' in the midst of that (Full Moon), she who 


is the lioness of the nectar of union and the 
original form 


The New and the Full Moon are the two extremities of the movement of 
cvitality-and the inner energy of the goddess's divine consciousness. Bseapingitimeii 
and-space, tthey-are-within-one-another. Internally, the fullness empties out until, 
exhausted, it reverts to its original potential condition, which is the source of all 
energies. The light turns to darkness and the darkness turns to light as Kubjikā 
reveals her dark aspect and Kali reveals her radiance. The perpetual 
transformation of these polarities constitute the inner dynamism of the deity’s 
divine energy of consciousness (eitkala), which the Kubjika tradition identifies 
with the Transmental (unmani), the deepest metaphysical identity of the goddess. 
(Externally, this transcendental cycle is mirrored in the movement of the «breath» 
which is the intermediary between the rhythm of the deity within and the outer 
world generated and withdrawn in consonance with it. Thus; mindful breathing is 
(the epitome of time. Its eeaseless-recurrence; Which is life itself, mirrors within 
the creation and destruction of the world. Between these two phases, represented 
by the Sun and Moon, is the inner lunar breath that rises and descends along the 
central path filling the body and the universe mirrored within it, with its divine 
vivifying nectar. The breathing to the left and the right is discontinuous. Night 
changes to day and day to night. It is a process that is external (that is, outside the 
centre) and must be kept going from outside. And, despite its cyclic nature, it comes 
to an end. But within the stillness of the channel of Susumna, a different, higher 
breathing flows — the breath of the inner Moon. The outer breath alternates between 
the two channels to the right and left. The inner breath waxes and wanes like the 
moon along the central vertical axis. 

The symbolism is apt in many respects. According to common belief, the 
moon is the visible form of the divine source of life-giving nectar (soma, amrta) 
which, as it gradually wanes, empties out to outwardly feed the universe and, 
cinternally; the-breath; body; senses-and mind: During the bright fortnight, as the 
moon waxes, it gradually-reabsorbs into itself from its hidden source what it had lost 
in the dark fortnight. In this way, the moon increases and decreases. This cyclic 


! See above note to 3/44. 
? KuKh 3/115-116. 
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process of nourishment and self-regeneration is grounded in an unchanging, 
underlying reality that persists as the permanent element that guarantees the 
continuity and regularity of this process. The Kubjikā Tantras conceive the 


permanent underlying element to be the(Bnergyrof the New Moon\amakala)» This is 
the Séventeenth energy of the Moon. The sixteenth is the energy of the Eull Moon 


This conception, and the complex, intimate interaction between these two energies 
which we will now examine, is derived from an ancient model. It is a natural model 
derived from the common observation that the moon waxes and wanes in 
approximately thirty days.) 

The Moon is not only the natural symbol of the cycle of time, it is also the 
sacred vessel of the nectar of immortality. The association of the Moon with 
nourishing nectar that falls from heaven is a very ancient one. In Vedic times it 
was associated with the Soma which became in later times one of the names of the 
moon. Soma was offered to the gods as the supreme spiritual drink, drunk by both 
the gods and those who worshipped them for nourishment, both physical and 
spiritual. Talking about early Vedic religion, Hillebrandt points out that: "The 
moon is a drop of the golden Soma in heaven, or a bowl containing the drink of 
the gods. This concept is original to this name Soma, while several other forms of 
manifestation and activity of the moon inspired the imagination in other directions 
and created new personifications.'' He also notes that: Indian ritual has preserved 
an ancient tradition; the rare phenomenon that a concept of the early Aryan period 
continues almost without change up to the classical writings of India can be 
Observed here; the only difference is that in the Vedic period one believed that one 
drank 'the nectar of the moon' itself when one had pressed Soma." 

The notion that the fifteen visible phases of the moon are grounded in an 
invisible sixteenth lunar energy which sustains this process by inwardly 
replenishing the lunar energies that spill out as vivifying nectar into the universe 
is already well established in the later Vedic period. The Moon, which in this 
period is considered to be male, reflecting the general dominance of the male gender 
in the Vedas, is identified with Prajapati — the Lord of the Creatures. Prajapati 
emerges in the later Vedic period as the prototype of the one supreme God of 
classical Hinduism. Prajāpati's claim to his unique supreme status lies in his 
completeness, and his completeness is denoted by his identification with the Year. 
The Year encompasses all of creation and its perpetual renewal in and through the 
fire sacrifice of which Prajapati, as the Year, was worshipped as the embodiment. 
The sacred, liturgical and hence cosmic integrity of the Year, and the god who 
embodies it, is marked by the regular performance of sacrifices offered on the days 
of the new and full moon. So although Prajapati as the year is represented as having 


! Hillebrandt 1980: vol. 1, 216. 
? ibid. p. 210. 
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720 parts which are the days and nights of the year (which Vedic Indians reckoned 
for convenience was 360 days long), he is, more fundamentally, divided int 
These are the fifteen days of the lunar fortnight to which a 'hidden' sixteenth is added 


which is the source of the others. Prajāpati is already said to be sixteenfold in the 
(Wajuirveda’ as he is in the later Satapathabrahmana’ where he is explicitly said to 


possess the sixteen energies of the moon.’ The same text even talks of a 

é which, as we shall see in the following discussion, also 
contended for recognition in Tantric traditions centuries later. The following passage 
from the Brhadaranyakopanisad eloquently summarizes for us the teachings 


That Prajapati is the year. He is composed of sixteen parts. His 
nights, truly, are fifteen parts. His sixteenth part is steadfast. He is 
increased and diminished by his nights alone. Having, on the new moon 
night, entered with that sixteenth part into everything here that has 
breath, he is born thence on the following morning [as the new moon]. 
Therefore on that night one should not cut off the breath of any 
breathing thing, not even of a lizard, in honor of that divinity. 

Verily, the person here who-knows this-is himself that Prajāpati 
with the sixteen parts who is the year. The fifteen parts are his wealth. 
The'sixteenth part is his Self (atman). In wealth alone [not in Self] is one 


increased and diminished.? 


Although in what follows we shall concentrate on the lunar symbolism of 
the goddess, we should note that the Kubjika sources do not forget the older, co- 
existent male counterpart. The following passage presents a form of Bhairava who 
governs the energies of the Moon as did his Vedic predecessor, Prajapati. In this 
case, however, he is not alone. Seated in the “primordial mandala’, that is, within 
the Point (bindu), he is enveloped by the feminine Yoni. Just as the deity is male 
so are the surrounding attendants, thé Siddhas who embody his sixteen lunar 
aspects: 


Asitānga, who is the Lord of Kula, abides in Bhairava's power 
of bliss. He is in the primordial mandala, surrounded by the sixteen 
Siddhas. The mandala whose nature is the Skyfarer is located in the 
abode of the primordial Yoni. One obtains the fruit of the 


! Vàj. Sam. 8,36 

? SBr 7/ 2/2/17. 

> $Br 9/2/22 — sodašakalāh prajāpatih 
* $Br 2/2/2/3. 

* Br Up 1/5/14-15 Hume's translation. 
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accomplishment of the Command by worshipping it. This is the 
primordial (ādi) mandala, the most excellent of all. All the diverse 
mandalas originated here.' 


Out of the thirty lunar nights, three were considered in Vedic times, as 
they still are today, to be the most important. These are Amavasya — the New 
Moon and fifteenth day of the dark fortnight, Paurnņamāsī, the Full Moon and the 
eighth night (astaka), the Half Moon days. According to the Brahmanas, all the 
nights are concentrated in two nights. Those of the waxing moon are all in the Full 
Moon and those of the waning moon in the New Moon.” Purified by the gods, 
these are auspicious days to perform sacrifices. Most important amongst them is 
the Daršapūrņamāsa isti, performed on these days." Dange? explains: 


The name touches two concepts — (1) Dar$a isti (sacrifice); and (2) 
Pürnamasa isti. The first is to be performed to coincide with the New-moon day 
(amavasya), while the other with the Full-moon day (paurnima). The word darsa 


is generally taken to indicate the day on which the moon is 'seen' only by the suns) 
thence it is not seen at all by the creatures on the earth. This concept corresponds 
to the nametamāvāsyās which word indicates /stay-(vasa;-hence;-vasya-is-the-day- 
for such stay) and near (ama), the (belietibeingathatonghisydaystliemponistaysdin 
GIOSESDIORUNIIDVEWININIIENSHEB This concept is well explained by the SBr.? It says 
that in the dark half of the month the moon draws gradually near to the sun; and 
on this day of amāvāsyā she (he, here) is totally near the sun who swallows him 
and places him in himself. The next day, he is cast out by the sun, and seen as the 
first digit in the western sky. This is symbolic of temporary death and rebirth. 
Hence, for whomsoever one desires that he should be immortal (by renewal of 
birth), him should the other take in himself, and cast forth a fresh one.’ 


! bhairavanandasaktistham [kh: -stha] asitangam [kh, g: asitanga] kulesvaram | 
üdimandalamadhyastham [kh: -stha] siddhaih sodasabhir vrtam |l 
ādiyonipurasthari tu mandalam khecarātmakam | 

ádimandalakam hy etat pravaram [g: pravam] uttamottamam | 

atrotpannāni sarvāņi [kh: -ni] mandalani [kh: -ni] anekadhā || ŠM 19/278-281. 
? SBr 11/1/7/4. 

? TaiS 2/5/6/4-6. 

^ For summaries of these rites see Kane 1974: vol. 2, pt. 2, chapter 30 and Dange 2000: vol. 1 p. 78 
ff. 

? Dange 2000: vol. 1, 78. 

6 SB 1/6/4/4 ff. etam ratrim iha āvasati tasmād amāvāsyā nama | Ibid. 1/6/4/5. 

? Kathakasamhita 37/14 
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Unknown as a deity in the Rgveda; an entire hymn is dedicated to the 
‘goddess Amāvāsyā; the New Moon, in the Atharvaveda:' There she declares that 


the people of good deeds like Indra dwell in her. Amongst them are mentioned, 
perhaps for the first time, the Siddhas, the 
She has generated the universe and gives men nourishing food (pusta) and wealth 
(vasu).” The SB supplies a fanciful etymology of the name. On one occasion, 
Indra hurled his thunderbolt at the demon Vrtra, but fearing that he had not killed 
him, fled in fear. Agni, who dwelt — vas — together — ama — with him on that, the 
darkest of nights, found him.* On the night of Amāvāsyā, the moon, which is 
identified with Soma the food of the celestial gods,' comes down to this world and 
enters the waters and plants. Thus in this sense also she ‘lives together’ — in this 
case not with the gods, but with men. The cows that eat and drink on this day 
produce milk imbued with wonderful, nourishing and curative lunar energy. In 
this way the performer of the sacrifice reproduces the moon that becomes visible 
in the western sky,” the quarter later associated with the goddess Kubjika. The 
Full Moon, also not mentioned in the Rgveda as a deity, is praised in the hymn 
following the one to the New Moon in the AV.^ There she is praised as the 
foremost amongst those who are to be worshipped (prathamā yajfitya) and makes 
heaven accessible to those who do so and bestows inexhaustible wealth.’ We may 
note finally that Amāvāsyā was already considered in the AV, as it is in the later 
literature, including the Tantras, to be the night in which devouring demons are 
abroad. It is a night especially well suited for black magical rites.* This is because 
Amāvāsyā can fulfill all desires’ including those that are ‘black’ like her. 

This lunar symbolism provides the images that represent both the abstract 
metaphysical and soteriology doctrines of the Kubjika Tantras. They are concretely 
represented in many of the rituals and the Vidyas and mantras that either accompany 
them or are practiced independently. But before we focus our attention on what the 
Kubjika Tantras teach, let us first see what the Kashmiri Saiva masters tell us and the 
Tantric sources that inspired them. In this way we will not only acquire the 
fundamental notions at the root of this symbolism, but also be in a position to 
understand how it has been extended in the course of the development of the Kubjikā 
tradition. 


! This is AV 7/79. 

? AV 7/79/4. 

> SB 1/6/4/1-5. 

* SB 11/2/5/3. 

5 SB 1/6/4/15. 

$ AV 7/80. 

7 AV 7/8072. 

8 KaušīBr 47/23 which refers to AV 1/16. 
? KaušīBr 59/19 which refers to AV 7/79. 
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We may begin with a reference from Abhinavagupta's TĀ reminiscent of the 
passage we have just guoted from the Upanisads. The sixteenth part (kalā) of 
Prajāpati is now the sixteenth energy (kalā) or digit (kalā) of the Moon called Amā 
(derived from the word amāvāsyā). As if hidden in a dark cave, it is never visible. 
Secretly it feeds the waxing moon in the bright lunar fortnight, feeding it with the 
nectar that it releases at it wanes in the dark fortnight. This nectar Abhinava tells us 
is 'drunk by all the gods', the celestial 'shining ones'. One is reminded of the old 
Siberian shamanic belief that, as the moon decreases, the stars that progressively 
become more visible are born from fragments of the moon's celestial light. Inwardly, 


the gods are the energies of the senses and mind: - 


Nectar (amrta) in the form of the moon is divided into-sixteen, 
then again into two. All the gods drink the other fifteen digits. The 
energy of the New Moon (amā) hidden in the cave (of the Heart' in 
the End of the Twelve) is the remnant that fills and satisfies the 
universe. The fifteen digits of the moon empty themselves out in this 
way one after the other. But this is not the case with the empty 
sixteenth (digit), which nourishes as does water and nectar.” 


Jayaratha explains that: 


Nectar in the form of the Moon is divided into sixteen and then 
again into two as the fifteen digits that are perceivable in a white form 
and as the digit in the form of very pure water which serves as their 
substratum. . . . That (lunar energy) nourishes the universe as it 


' The Heart in this case is not the centre in the chest. It is the Supreme Principle which is the 
ultimate source and end of all the others. According to Abhinava this is the Goddess. 

e is the 
'supreme' beyond which is the Goddess who, totally free of all objectivity, is the Inexplicable — 
Anakhya. She is the Heart of consciousness whose pulsation generates the waxing and waning of 
the breath in consonance with the unfolding and withdrawal of aspects of her nectarine energy. As 
Abhinava says: 


Creation and absorption rest in this way together in the vital breath (prana). This (rests) 
in cognitive consciousness (samvit) and that in pure consciousness (cinmātra) free of objectivity. 


And pure consciousness is the goddess who is Para and the Supreme Goddess (Parame$vari). She 
is No o ED inc Heart that is beyond the supreme. Therefore the essence of 


cognitive consciousness is, by its very nature, this (perpetual) pulsation (spandamāna). 
TĀ 6/179cd-182ab. 


* [n place of tatparāparam read: parat param. 
? TĀ 6/95cd-97. 
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includes the play of the (other) fifteen (lunar) digits. Thus this (digit 
called) Amā should be taught to be the New Moon (amāvāsyā) 
because it resides (vasanāt) together simultaneously with the fifteen 
(visible) digits (of the moon). 


Abhinava identifies the sixteenth energy of the Moon with visarga. Visarga 
literally means 'emission' and has clear sexual connotations. It is also the sixteenth 
and last of the series of vowels. In various places throughout his exegetical works, 
Abhinavagupta develops the key notion of the power of emission (visargašakti). 
According to the tradition Abhinava follows, the sixteen vowels are considered to be > 

and the 
fertilized by them. This is the reverse of what we most commonly find in the Tantras 
of most schools. 

According to the Kubjika Tantras, which are typical in this respect, the 
sixteen vowels are female. This is because they represent the sixteen energies of the 
female Moon. In Abhinava's set up they represent stages in the expansion of energy 
within transcendental Siva consciousness which is also lunar, but the Moon in this 
case retains, as it were, the more ancient masculine gender. The consonants, ranging 
from Kato KSa, are the series of principles'(tattva) below Siva. The-consonants are-- 

"empowered wombs' (saktayoni) formed by the 'condensation' of the auiD The 


energy of emission extends down through them spreading out in this way through 
the entire series of principles below Šiva. Šiva's divine consciousness courses 
through the first fifteen vowels that contain all that is to be emitted through the 
energy of emission, which is the sixteenth vowel. The energies within Šiva develop 
progressively, as it were, compounding one with the other until they reach the 
fullness of their development in the energy of emission through which the inner 
contents of Šiva pour out into outer manifestation through and as the remaining 
principles. And so this energy is said to vitalize the universe. As Abhinavagupta 
explains: 


The Lord (ever united with his power of emission) emanates the 
universe. The power of emission (visargašakti) extends from the Earth 
to Sakti and from (the consonant) Ka to KSa. This is said to be (ama 


' Speech embodied in the sound of the Vedas has been venerated as sacred since early Vedic times. 
The notion that the phonemes of which Speech is composed are also sacred and hence deities in 
themselves goes back at least to the earliest Upanisads, although initially there was no distinction 
between male and female phonemes. In the Chandogyopanisad (2/22/3) we read: 


all spirants are the embodiments of Prajapati; all 
consonants are the embodied. If one should reproach a person for his vowels, he should tell that one: "I 
have taken refuge in Indra. He will answer you." 
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kalā) the sixteenth energy (sodašakalā) in the following verse: "With the 
Person made of consciousness, that is 

energies (kala), the sixteenth energy is known as the ‘energy of nectar’ 
(amrtakalā)." 
bu The supreme Lord's power of 
emission (visargašakti) is the seed of the highest beatitude.' 


2 = 


Abhinava devotees a great deal of space in his works to an exposition of the 
metaphysical status and activity of the power of emission (visarga). This insight into 
the dynamism of the one ultimate reality receives relatively scanty attention in the 
scriptural sources and so should be largely, but not entirely, credited to Abhinava's 
genius. It is not possible, nor necessary in this context, to present a full exposition of 
Abhinava's complex and profound conception, we will limit ourselves to a brief 
analysis of the following passage in his Mālinīvijayavārtika, where he outlines a 
number of its essential features and relates them to the lunar symbolism of the 
energies of the vowels which concern us here. He is discussing, as he often has 
occasion to do, the phases of the cycle of perception. He has talked about thé twelve: 

ngaged in the operation of the means of 
knowledge and the unfolding of subjectivity symbolized by the Sun and Fire, 
respectively. Next he proceeds to an exposition of the sixteen phases of the cycle of 
cognitive consciousness in relation to the sphere of the object (meya), symbolized by 
the Moon. This begins with a list of these phases. Note that the *object', which in 
Sanskrit is called meya, which literally means 'that which is to be known', is 
ultimately Siva, the pure conscious nature. Abhinava teaches that it is T 
consciousness and is 'that which is to be known'. Accordingly, the sixteen phases 
leading to the perception of any object, if correctly and fully experienced, culminate 
in the liberated condition of the sixteenth phase, which is equated with the sixteenth 
energy of the Moon, as it is in the Kubjika Tantras and those of other schools, 
although from a quite different perspective. The passage is long; even so the 
exposition is so masterly and insightful that it amply warrants full quotation: 


First (come) 1) manifestation (prakasa) and 2) perception 
(alocana) and then 3) intention (sarikalpa) and 4) concent (abhimati) 
followed after by 5) certainty (niscaya) and 6) confirmation (anudrša). 
Then come the two, 7) discernment (viveka) and 8) detachment 
(āsangitā), (then) 9) the state of agency (kartrtastha), 10) (the 
experience of) non-distinction (avyvaccheda) (between objects), 11) the 
manifestation of the common (ground of all objectivity), 12) (a state in 
which there is) no disturbance from the many acts of reflective 


! PTv p. 63. All references to the PTv are from Singh's edition. 


THE EMPOWERING COMMAND 349 


awareness (nānāvimaršāpraksobha), 13) complete experience of (the 
sphere of) the object (pūrņameyapravedana), 14) complete subjectivity 
(pürnapramátrtva), 15) (pure cognitive) consciousness (samvitti), (and 
finally) 16) (the liberated) condition of Bhairavi (the power of 
consciousness) (bhairavībhāva). 

To the degree in which objectivity (meyamaya) is made manifest 
in this way, sixteenfold, that is said to be the Moon of consciousness 
(vijūāna) considered to be the basic state (sthiti) of the sixteen energies.' 


Abhinava then goes on to list the first fourteen energies symbolized by the 
vowels he describes in detail in the third chapter of his TA. Then he presents in his 
usual brilliant manner an exposition of visarga, the sixteenth. Once the inner flow of 


energy within Siva has traversed through ne D 


Abhinava explains: 


Then, by attaining (the pure) consciousness of (Siva's and one's 
own) essential nature, the basic state of Bindu (the fifteenth vowel, is 
established). Then within (that consciousness of Bindu), whose form is 
filled with the entire aggregate (of energies), the empowered emission 
(visarga) (takes place) that is called 'ejection' (viksepa) (of the energies 
within Siva into the outer domain). The release (vislesa) of (that) 
emission itself (which impels the outpouring of these energies) is the 
seventeenth energy. The eighteenth (energy mentioned) in some places 
(in the scriptures) is that same (seventeenth energy that develops) due to 
(its) association with the (cosmogenic) arousal (praksobha) (of its 
energy). 

This, the excellent and supreme Kauliki energy of Akula, 
whose form is the absolute (anuttara) and nature supreme Bhairava, is 
this emission (visarga). From that this universe is born. [. . .] And that 
(emission) itself is God (bhagavat) whose nature shines perpetually 
within and is endowed with the energy of the centre, which is full of the 
current of all the things within (him). Beautiful with Cosmic Bliss 
(jagadananda) generated from (his own) essential nature (that he has) 


! MVV 1/880cd-884. 
? Similarly, Abhinava says in his PTv that certain scriptures admit an eighteenth energy which, 
transcendent, represents the condition beyond all differentiation: 


At some places in the Mata Šāstra, etc., there is assumed to be 18" kalā or phase in the state 
resting on anuttara or the transcendental by means of the vislesa or separation of visarga, i.e. by 
means of the second dot, viz. the half of visarga (:). So the phenomena of the fifty phonemes or in 
other words the entire universe is ‘one’ without succession. PTv p. 69 translation by Singh, 1988: 188. 
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aroused by (his) own will, he shines perpetually, beautiful with the juice 
(rasa) (of the aesthetic savor) of complete emission. That is the (pulsing) 
union (sarighatta) of Siva and Sakti said to be (their) love (sneha).' 


Now Abhinava has outlined the (Cognitive. metaphysical and theological) 


dimensions of the power of emission, he proceeds in his usual allusive manner to 
indicate how it functions in its microcosmic counterpart at the individual embodied 
level of consciousness. 


Once one has attained entry here into the plane of full (and 
perfect) emission, one (truly) practices the teaching which says that by 
‘kissing (lehana) and sex (manthana) and the like (one attains the 
supreme state). In this way, having laid hold of (Susumņā) the 
(common) Channel in the Centre (between the partners identified with 
Siva and Sakti), the supreme radiant energy (tejas) (of consciousness) 
vitalizes the entire body (of both). Then (when) (the female consort's) 
sexual energy (rtu) has been aroused from the start, one should proceed 
to the state (induced by orgasm), which is ejaculation (visrsti), the 
(spiritual) wonder of bliss. That (wonder experienced) alone is 
incomplete, but (when it is) complete, it is God (himself). Thus the one 
energy of emission (vaisargikī Sakti) itself unfolds (in this way).* 


Abhinava next goes on to describe succinctly how the energy of emission 
travels cyclically through all the phases marked by the progressive display of the 
energies of consciousness embraced in the encompassing dynamism of pure T 
consciousness - AHAM: 


The same emission is aroused by the double exertion (of the 
two partners). The letter Ha (symbolizes) the (energy) that generates the 
consonants (symbolizing the sphere projected outside Šiva's 
consciousness). And then again Sa, by union with the Point (M) brings 
(all things) to rests in Absolute (A) which is the plane of one's own 
(essential transcendental nature) (all of which) is here considered to be 
the state of 'I am He' (so 'harnbhava).^ 


! MVV 1/887cd-891ab, 893cd-895. 
? See VB 70. 

? MVV 1/896-899ab. 

4 MVV 1/899cd-901ab. 
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energy of the Moon that flows through the seventeenth, which releases it, and the 
eighteenth, which is the aroused state of the seventeenth. This way the sexual union 
Abhinava describes here culminates in emission. The seed is not retained. This 
possibility finds support in the Tantras of several schools. The product of this union, 
ideally between Siddhas and Yoginīs, 1s collected and offered as a sacred substance 
(dravya) to the deity by ingestion. 

Let us now return to the 'inner nature' of this, thé sixteenth energy, taught in | 
«Abhinavagupta's«Trika* We have seen that it is the emission, that is, the dynamic, 
creative energy of Šiva through which he manifests as all things. United with his 
emissive energy that generates and absorbs the universe, and animated by it, Šiva 
rests in himself even as he contains in a potential form all manifestation, just as the 
splendid, multi-coloured peacock is present in the juices of its egg 
(mayūrāņdarasavat), or the banyan tree in its seed.' The highest principle is Siva in 
union with his energy identified in the following passage with Speech (vāc). The 
fifteenth energy is the Point. This represents the perceiver, the individual living 
being resting in himself. The sixteenth energy represents the dynamic aspect of the 
Point when it moves, ascending and descending, resonant with the inner 'unstruck 
sound' that permeates and sustains the dynamism of the vital breath. As Abhinava 
Says: 


This (Point) is the (Absolute) Word (sabda), the Sound 
(nada) (that resounds as the vitality of life) in all living beings. 
Divided into the downward (movement of apāna) and the upward 
(movement of prana), it abides (constantly in its own nature), free of 
action.? 


Jayaratha explains: 


Here (in this case), the Point (is the perceiver) who intends to 
bring about each specific act of awareness. It is the Word of the nature 
of Sound. The meaning is that it manifests as being of that nature. 
"Word' is that which resounds (sabdayati) that is, reflects on the 
universe as one with itself. (It is) reflective awareness, which is 
Supreme Speech. And its nature is Sound. It ‘resounds’ (nadati) in the 
sense that it manifests as the (vital) energy of the individual soul 


! MM p. 75 and PT verse 25. 
? TĀ 3/113cd-114ab. 
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(jīva). Sound is (said to be) the energy of the New Moon (amākalā) 
that is the ‘half of half of H' everywhere taught to be basically devoid 


of vowels (asvara). 


‘Half of half of Ha' is one of a number of terms used to denote the 'unstruck 
sound' of the energy of consciousness which Kashmiri Saivism identifies with the 
power it possesses of self-awareness (vimarša), that is, self-consciousness. "Half of. 

i i It is a hard aspirate that 
comes within or, much more commonly, at the end of a word. It produces an 
aspiration of the preceding vowel, projecting it out, as it were, into a final 
aspiration as, for example, the sound ah(a) or ih(a). The name of this vowel, 
which literally means 'emission', accords with its phonetics. It is represented 
graphically by two dots, written one above the other. So half of that is the Point 
(bindu). A purely nasal sound, it is not articulated by the air striking the vocal cords 
and so aptly denotes this 'unstruck sound'. The Kubjikā Tantras refer to the energy in 
the New Moon, (called the Half Moon in the following passage), in the same way. In 
the KuKh we read: 


There is an all-pervasive and subtle energy (kala) of 
Unstruck Sound that rains down (nectar). Known that that is the Island 
of the Moon sustained by the State beyond the Fourth (turīyātīta). 
White as the moon, snow or the jasmine flower, (it is as fine) as a 
hundredth part of the tip of a hair. . . . The measure of Half of Half of 
Ha, (it is) located in the centre of the Half Moon.' 


This lunar energy is roundly identified in the Kubjika Tantras with the 

i which is emission, as it is in the Kashmiri 

Saiva texts. Abhinava repeatedly describes in various perspectives in his 

(Zantrāloka) how the phases of cognitive consciousness — subjective, perceptive 

and objective — arise within consciousness and through it. These three are 

symbolically identified with three natural lights', namely, Fire, Sun and Moon, 

respectively. Referring to the Moon in one place, Abhinava teaches that the 

perception of objects is a sacred activity like the offering of oblations in a fire. 

This is because they are imbued with the sacrality of the divine, inner Moon 
whose spiritual power is its seventeenth energy loaded with lunar nectar: 


Now the Moon (of objectivity), consisting of sixteen energies, 
shining radiantly, desiring to devour (its) emission (visarga), (its 
seventeenth aspect known as) the Vivifier (samjivant) emits the nectar 
of immortality (amrta) into the fire of (individual) consciousness 


! KuKh 35/35cd-38. 
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(bodha). That indeed is the divine nectar (that drips from) the tip of 
the sacrificial ladle made of the powers of will, knowledge and action 
(that flow through) the subtle channels (of the senses) as a libation to 
the goddesses of consciousness, (the sacred powers of the senses). 

If the nectar of emission (visargāmrta) 1s thus emitted into the 


(firercalledi(individual)consciousnessi(bodha); the entire cosmic order 


is offered as oblation. For the emission of the Lord of the Absolute 
ESM,” the Mistress of Kula (kulanàyika) and its arousal 
sobha) 1s the (letters of the Sanskrit alphabet) ranging from Ka to Ha 
whose expansion (prasara) is the seguence (paddhati) of metaphysical 
principles (ranging from Earth to Sakti). 

The letters AM and AH are the Lord and Mistress of Kula, 
while the universe is said to be the supreme release (vislesa) of (their) 
emission. In this way this, the vitalizing energy (samjivani kala) (of 
the Moon), consists of the intellect, vital breath, the qualities (guna), 
body and the internal and external sacrificial substances. It should be 
worshipped, offered as oblation and contemplated.' 


Jayaratha explains that: 'the sixteen energies are the (vowels) beginning 
with the letter A as well as the senses (buddhindriya) and the rest. A little further 
ahead he quotes the following line from the Trisirobhairavatantra,’ reminiscent of 
the Brhadaranyakopanisad quoted above.” 


(The wise) say that there is a part (kalā) that is nectar within 
the Person (purusa) consisting of sixteen parts. Accordingly he 
explains that the Vivifier (sarijīvinī) is: the seventeenth (lunar) energy 
(kala) called Ama (the New Moon) that is the cause of the life 
(samjivana) of the universe. It emits ‘the nectar of immortality’ which 
is a special vital constituent (dhātu) that nourishes the one who 
possesses sixteen parts. 


Notice that there is some confusion here concerning the identity of this 
'vivifying energy’. According to the first reference we examined from the TA,’ the 
energy of the New Moon is the sixteenth digit. This accords with the usual 
astronomical reckoning of the phases of the moon. But in this passage, according to 
Jayarartha, the New Moon is the seventeenth digit that 'vivifies' the other sixteen. 


"TĀ 5/64cd-69. 

* The source is not identified in this place. However, in the commentary on TĀ 3/137cd-141ab, 
where this line is quoted, we are told there that it is from the Trisirobhairavatantra. 

> BrUp 1/5/14-15. 

^ TA 6/95cd-97. 
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However, he may be mistaken. Abhinava himself, as we have seen, considers the 
seventeenth energy to be the 'release' (vislesa) of emission, which is the sixteenth.’ 
In the passage we are examining, what is 'released' is the emitted universe. 


(Moon (amakala), This is followed by the transcendent, seventeenth energy, which is 
merged in the Heart, the pure T consciousness that is the core of reality and the core 
ground or 'abode' (alaya) of all manifestation. It is within transcendental Siva 
dominating all the aspects of His creative and self-delimiting power. It is the energy 
of consciousness (citkala) of the absolute (anuttara) and is also called the 'energy of 
nectar' (amrtakala). Transcendent, it contains in a potential form the other energies. 
Swami Laksmanjoo explains: 


In Saiva philosophy the world-of-experience-is-likened-to-the-moon which 
has fifteen phases. There is also a sixteenth phase and this sixteenth phase is 
known as the sixteenth kalā. It is called amakalà that is ever-present even during 
the dark phase of the moon. The seventeenth kalā is even above that. The 
seventeenth kalā refers to the flowing out of the universal nectar of God 


Consciousness. It is called Lo KKK DK RNC AED 
objective world; the/cognitive world orthe subjective world. It is above all these.” 


The an important Trika scripture that has 
unfortunately been lost, contained a substantial passage concerning th 
the New Moon.* Abhinava quotes the following from there: 


It is said in the Trisirobhairavatantra at the end of the section 


discussing th a); Therefore, the form of the 


Ud 
seventeenth-energy-(kalà) is in the form of nectar. It has emerged by 


WM Ll a are (symbols of) one's own 
essential nature that is (both) supreme (transcendent) and inferior 
^Gmmanent) (aparāpara).* This (power), the light of all things,' when 


! visargasyaiva višlesa iti saptadast kala | MVV 1/889ab. 
? Hughes 1997: 97, n. 5. 
? Abhinava introduces his reference from the Trisirobhairavatantra (TA 3/137cd) saying that he is 
drawing from the end of a section discussing the pervasion of power (kalā) 
(kalāvyāptyantacarcana). Jayaratha explains that in the section to which Abhinava refers, the 
Trisirobhairava discusses the i 

“energy called Ama' (amākhyakalāsvarūpasphārasiddhānta). 
^ Jayaratha understands 'parāpara' here to refer to the intermediate form of emission which is 
active between the supreme (para) and inferior (apara) form. But there is no reason, it seems to 
me, to introduce this distinction here, which Abhinava deals with elsewhere. A less forced 
interpretation is that the two points of visarga represent immanence and transcendence. This 
accords with an explanation Swami Laksmajoo once gave of the two points of visarga. These, he 
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devoid of emission (in its supreme, transcendent aspect), is the 
Kundalini of Power (sāktakuņdalinī). (Then, in its immanent aspect, it 
assumes the form) of the Kuņdalinī of the Vital Breath 
«pranakundalini) and (then), at the extremity of emission (visarga) 
(when it has been fully exhausted), (it is) the Supreme (para) | 
‘Kundalini. (This power) is called (variously) the "Sky of Siva', the 
Supreme Brahman’ and the 'Abode of the Self"! 


Jayaratha explains: 


‘Consciousness: initially assumes the 
(prāņa). According to this dictum, (consciousness) initially manifests 


in the form of vitality (prāņarūpatā). Then, through progressive 
reversal (pratyavrttikramena), it assumes the form of-supreme- pure 
"consciousness, which rests in itself as Supreme Kundalini in the innate 
nature, which is the final, ultimate extremity of the propensity to 
internalization. In this way, this, the seventeenth (lunar) energy (kala) 
which is pure consciousness (sarivinmatra) is called 'the Sky of Siva’ 


and so on. 


So from one point of view, the seventeenth energy is the-transcendental - 
that is, in thé raised state in which she is 
the energy of transcendental Siva fused within him. A passage quoted by 
Jayaratha in his commentary from the Trisirobhairavatantra explains that this 
aspect of Kundalini is the "Void of Consciousness (cidvyoman), the final and 
supreme plane beyond the gross, elemental vacuum. It is the Void of Siva that is 
the supreme state,6Nonebeing* which is the pulse of the experience of Being'.* But 
we have seen that the energy of thelNew Moon (amakala) is also the sixteenth) 
one, laden with nectar. So here too there is some confusion as to exactly which is 
the New Moon, the sixteenth or the seventeenth digit, and how they relate to one 
another, despite the general distinction made between them. 
In what follows we shall see that this confusion is resolved in the later 
Kubjika tradition by assigning th nd the New 


said, represent the paradox that while, on the one hand everything is emi Siva-(which is 
thesimmanent-aspect-of-visarga), nothing is ever outside Siva (which is the transcendent aspect of 
visarga). 

! Read prakāšah for prakasyam. 
? TĀ 3/137cd-141ab. 

* (GoncerningNonebeing'asitheisupremeistātegisee Dyczkowski 2004: 51ff. and below, chapter 2 
p.394 ff.. 
^ Comm. on TÀ 3/137cd-141ab. 
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(Moon! to the seventeenth. This appears to be a novel concept. The symbolic 


coupling of the two is not common, even though the symbolism of the energy of 
the New Moon (amākalā) is well known to most, if not virtually all Tantric 
traditions. Abhinavagupta in his extensive survey of the Tantras refers only to the 
He never refers | 

to-the-Full-Moon; even though both these phases of the Moon are considered to be 
particularly important times in the liturgical calendar. The confusion between the 
sixteenth and the seventeenth energies of the Moon we find in the Kashmiri Saiva 
sources reflect a common ambiguity in the Tantras as a whole which has also been 
carried over to the earliest Kubjika Tantras, to which we now turn. 

First we must focus on a surprising fact. There are, as we have seen, 
numerous lunar associations evident in the goddess's myth narrated in the KMT. 


There are, moreover, numerous references to the common lunar association with the 


However, 


“inhaled breath (apana) CD 
there are very few references there to this inner Moon. The energy of the NewMeon 
is mentioned in only one place where the Tantra explains that it 'transports the flux 


“of nectar" while its counterpart, thé Full Moon, never appears. The same is true of 
the expansions of the KMT, the SSS and the $M. Although, as we shall see, 
developments do take place in the SSS and $M and most of the ingredients of the 
later conception are found in these sources, we do not find the crucial one, 
namely, th 

Let us see how the way is paved in these sources for the later conception, 
which came to be a major feature of the Kubjika tradition. An important early 
influence on the cult of the goddess Kubjika that contributed to her lunar 
associations came from the cult of Svacchandabhairava, otherwise called Aghora. 

"Aghora is in various contexts identified as Kubjikà's consort) Moreover, his lunar 


character is clearly evident. Thus he is said to have the form of the moon and one 
should think him in this form in the calyx of the lotus of the heart.” Aghora is, 
amongst other things, a medicine god. His consort, an embodiment of his curative 
powers, is named appropriately Vyadhibhaksini — 'Disease Eater'. This attribute of 
the god and his consort is derived from their lunar character which is more clearly 
evident in another form of Siva, Mrtyufijaya, from which both have drawn. 
Mrtyufijaya, otherwise known as it. the Lord of Nectar' which is 
also a name of the moon), is white and pours jars of lunar nectar onto himself. His 
close association with the moon, the lord of medicinal herbs, is evident in the 
prescription that one should recite Mrtyufijaya's mantra? thinking the soul 


! ama nama para sūksmā kala cāmrtavāhinī KMT 25/128cd. The passage to which this line 
belongs (i.e. KMT 25/128-130ab) is reproduced in our text as KuKh 14/105cd-106. 

? KMT 9/10. 

> This is: OM JUM SAH 
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"(pudgalātmā) to be immersed in the nectar of the rising moon. Similarly, Aghora — 
is While the 
practice described in this passage from the KMT is typical of those associated 
with Mrtyufijaya and so implies Aghora's identity with him, Aghora is also 
‘explicitly identified him Kuje$vara, the goddess's consort who thus inherits their 


While he eats, the adept should think that the mantra he has 
deposited with all its limbs (onto the body) and is established in 
Bhairava's form, is in (his) plate. As he eats, he should contemplate 
the full moon (and so) he eats the nectar that is in the Full Moon, 
encapsulated above and below (by this mantra). (Doing this) the adept 
may wander around constantly and gets all that is most excellent and 
the success (siddhi) he desires, having placed in (his) heart Kuje$vara 
who is in the middle of the lunar orb, sanctified with freedom 
(svacchandagati) He should think (of him) as having entered that 


(Moon) and, the end of the end, supreme (transcendent) and inferior 
(immanent), think (how he and the god are) mutually (related) until he) 


Similarly elsewhere in the KMT we read: 


One should first energize (mantrya). the 
He can eat without fear, for that (mantra turns 
all he eats into) nectar. 


«direction, tiesshould-goxinthatdirection) placing the left foot forward 
(first) He should wander even established in the middle of the Moon of 
both. When eating and (lying) in bed, he is always established in the 


—— Aa 


(Svacehandabhairava has the same five faces as Sadasiva. The upper face is 
of Isana which is pure white. This is the face of emanation. It fills the entire 
universe with its moonrays-and-rains-nectar^ It is but natural that the lunar 


! KMT 23/79-82. 

? $M 11/50cd. 

> We have seen that in the KRU (9/22cd-24ab, quoted above p. 141) the goddess is explicitly said 
to be Amrtešvara's consort. 

^ KMT 8/101-105ab. 

> KMT 9/75cd-78ab. 

6 īšānam [kh: īsānām] ürdhvavaktram [k: pürva-] tu [g: ca] srstirüpara [g: sr-] parāparam | 
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‘attributes of the god Aghora be also found in the goddess, his consort who is by 


implication also Kubjikā. This is apparent in the following rite described in the 


ŠM. After meditating on in the centre, the adept 
should meditate on the 


amamumasand worships them mentally with food, flowers and the rest. Then: 


In the middle he should think of (the goddess) who is oozing 
nectar in all directions. He whose body has been satisfied by eating 
When he has practiced 


this mental Yoga (sufficiently) and meditated on (this) perfectly full 
“mandala called Aghora, who is not successful? He himself becomes 
(Svacchandabhairava) the (Proteetoryof they Bight9(astakapata)) who 

inci i He himself becomes of the 
nature of the Moon and should be contemplated in the calyx (of the 
lotus of the Heart).' 


We have already noticed that in-Kashmiri-Saiva- sources an association is 
made between theffNew Moon and Unstruck Souna This link, which is common 
to other Tantric traditions, is also, as we shall see, firmly established in the later 
Kubjika sources. Although no mention is made of this in the KMT, the ground is 
prepared by the identification we;commonly find there between the goddess and 

‘Kundalini, who is the essence of the vital breath on the one hand and the Unstruck - 
Sound on the other. The latter is the subtle, inner counterpart and source of the 
'struck' sound of gross breathing, just as Kundalini is its vital essence. We see 
these identifications in the following passage in a hymn to the goddess found in 
the penultimate chapter of the KMT. This hymn, which may not be a part of the 
earliest redactions of the KMT, also contains the germs of the later complex 
formulations concerning the New Moon, here called the Half Moon. The KMT is 
well acquainted with the Half Moon that: 'oozes the divine nectar of the entire 
universe in order to flood it completely, and which is intent on emission 


himakundendusamkasam [kh: -kundendu-] šuddhasphatikanirmalam || 

apyayantam [kh: apyayanam] jagat sarvam candramsunikarena [kh: -kiranena] tu | 

varsantam sumahaughena [kh: samaho-; g: sumaho-] dharam [k kh g: dhara] pīyusasannibhām 
[k, kh: -bham; g: peyüsasamnnibham] || “SM 12/100-101 

! sravantim [kh: sravamtim; g: sravamti] cintayen madhye [kh: -dhya] amrtam sarvatomukham | 
tenāpyāyitadehas [g: tena vyāpitadehes] tu bhaksanad [kh: tatksanād; g: taScaksulod] virajo 
bhavet || 

yagam [g: yogam] tu manasam krtvā kasya siddhir na [g: siddhih kalpena] jayate | 
sampürnamandalam dhyātvā aghoram nāmanāmatah [kh: -ka] |1| 

so 'stakapalapravaras [kh g: sāstā- -ram] tattvavyāpī [kh g: -vyapi] nirantarah [kh: niramjanam; 
g: -ram] | 

sa eva candrarüpi syāt karnikayam vicintayet || SM 12/114-116. 
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'! But, although it appears at the end of a series of states as one of the 
polarities, along with the Sun, it is not associated directly with the goddess: 


I salute you O Mahamaya, of subtle body, both supreme and 
inferior, solitary, pure, Bindumālinī, called Sound: You are born from 


the bodiless, unmoving one! Support of the universe! Great Kundalini! 
Nitya established in the centre of the Gander (Harisa — the Unstruck 
"Sound)! Established in the centre of the Sun, Moon and Fire! All — 
pervasive! Supreme and inferior! Established in the form of the letter 
OM! Support of the half of the half of Ha! A hundred times subtler 
than the tip of a hair! Endless, undecaying and imperishable! Support 
of the energy of half of Ha! Established on the stamens of the lotus! 
Bestower of boons, 
worshipped by the world! Established in each single channel (nadr)! | 
Who pierces through every vital point (marma)! [. . .] 
Located in the middle of Ida and Pingalā, shaped (like) a lotus 
fibre! You are in the centre of the Point, O goddess! Crooked One! 
You look like a Snow Flake and reside at the End of the 
Twelve (finger space)! You are called Uma! Gaurī, you are in the 
Heart! You shine with the brilliance of twelve suns! Void! You reside 
within egg ou are called the Gander and support the elm 
"The goddess in the Liga (i. e. 'in the centre of the Point . . . at the End of 
the Twelve') is Malini who is similarly said to be the Unstruck, silent Sound of | 
«consciousness: As such she is said to be ‘asvara’ lit. 
This is the supreme form of Kundalini, rising and descending like a fine straight 


line from the centre of her own matrix of energies, the Triangle in the End of the 
Twelve which is 'Siva's seat: 


First of all, (one should recall) the Supreme Goddess (Para). 
Beautiful and blissful (carunandita), she is thin and (straight like) a 
stick (dandinī). She is Mahamaya, the silent (sound of consciousness, 
(svarahind), who-burns-in-Siva's-seat-—She is straight and clear. 


! KMT 11/86. 

? KMT 24/114-118, 121-123ab. 

? Although not an unusual term in other traditions, it appears only twice in the KuKh (in 5/76cd- 
77ab and 17/24) and hardly anywhere else in the Kubjika literature. In the following reference the 
goddess is said to be svarahīnā which means the same. 
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Recollect her, she who is stamped (with the triangular form of) the 
Yoni, along with the great current (of bliss) (mahaugha).' 


Another term is anackā (lit. ‘(she who) is without ac’). Ac in the 
nomenclature of Panini's grammar denotes the vowels. So like asvarā it denotes a 
kind of sound that, devoid of vowels, cannot be articulated. This unarticulated or 
‘unstruck' (anāhata) sound is the sonic analogue of the photic vision of deity. 
Deity as this sacred sound is 'heard' by advanced yogis just as it is 'seen' as Divine 
Light. The feminine form of the word is not intrinsic. The male form asvara is 
also attested with reference to Bhairava.” Similarly, the term anackā may also be 
masculine; indeed, this is its most common form. Another term for Unstruck 
Sound, which relates it especially t is 

that also occasionally appears in the feminine form hamsi or hamsa. The 
masculine forms denote Unstruck Sound; the feminine, its energy. Within the 
Linga, the energy of the goddess who is the Unstruck Sound rests in a 'silent 
potential form. As such she is Malini in which the letters are not arranged 
systematically according to phonemic principles into vowels and then consonants 
as they are in her Matrka form. Within Malini, the vowels and consonants, 
symbolizing the opposites, are mixed together, that is, conjoined in a state of 
fertile potential. The goddess within the Linga is absorbed in silent contemplation, 
like a Yoginī in a cave. She herself is the embodiment of her 'silence'? When she 
emerges out of the Linga, she is the same silent source of all cosmogenic sound 
and speech. But then she actively impels the stream of sound, which is 
represented by the normal order of the alphabet, through which all that can be 
named is generated and known." 

The flow of the goddess's energy in the centre of the Yoni-cum-Linga fills 
it with bliss. In the centre of the Yoni the goddess is the source of her own bliss 
and, as the triangular Yoni itself, she receives it. In the centre she shines as 
formless Divine Light, symbolized by the Point (bindu) and radiates as Divine 
Sound. Moving out from the centre to the edges of the Yoni, to then return to the 
centre, she is the blissful vibration of divine Sound (nada, asvara). These are the 
forms in which elevated adepts 'see' and 'hear' her within their own yogic body 
and the Linga. 


' KuKh 13/61cd-62 
? [t occurs, for example, in a hymn addressed to Bhairava: I salute you, O all pervasive one, you 
who are devoid of vowels and very tranquil. 


asvarāya [g: ašvarāya; n: asverāya] sušāntāya [g: stu $Samtaya; n: susannaya] sarvavyāpi namo 
‘stu te | KuKauM 17/2ab. 

> See note to KuKh 5/1. 

^ KuKh 17/24. 
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But just as Divine Light is not an object to be 'seen', Unstruck Sound is not - 
j ing. Both are aspects of a direct experience of the deity that 
transcend the sphere of manifestation and the distinction between subject and 
object. This sound 'without vowels' is an aspect of the goddess in her supreme, 
undifferentiated (niskala) and unmanifest form: 


the (Great Void, endowed with the plane of the 
Nectar of the Void, the radiant energy which is Siva and Sakti, eimemis 


the abode of (unmanifest speech) without vowels 


í i » 


The ‘supreme form (parāmūrti) of the goddess is not amongst her 
‘visualized forms (dhyānamūrti); rather, it is her essential, abstract, metaphysical 


essence. Transcending the conflict of duality, she is both the opposites. She is 
both 'with vowels' and 'without vowels', that is, both manifest and unmanifest: 


-S$ambhavi, the supreme (goddess)  Khafíii is ever active 
(nityoditā) and without defect. Disembodied (akaya), she is both 
devoid (of manifestation) and full (of it). She is (both) (articulate 
speech) with vowels (sasvarā) and (unmanifest speech) without 
vowels (svaravarjita). Unmanifest (nirabhasa), formless, without 
(phenomenally definable) appearance (nirlaksa) and in the field of 
(that) appearance (laksagocarā). O Lord of the gods, she who is 
auspicious and supreme is attained by the teacher's grace (prasada). 
The crooked (Kundalini), the milch cow of passion, she is the supreme 
energy who oozes (nectar). She is light, (perfectly white like) cow's 
milk, snow and a jasmine flower and, full of the supreme nectar, she 
fills the triple world along with all that moves and is immobile. O 
sinless one, (she is) the Transmental who abides having pervaded the 


universe with the force of the mind (manovega).’ 


! nirábhüsam [g: -bhasam] mahāvyoma [g: -vyomam] vyomāmrtapadānvitam [g: vyama-] || 
šivašaktyātmakam tejam šavarī asvaralayam | YKh (1) (MS G) 35/22cd-23ab. 

? šāmbhavī [sarve: -và] paramā khafijt nityodità [k, kh, gh: dityaudita; n: -dita] anāmayā [k, kh, 
gh, ù: manámaya] II 

akāyā hīnapūrnā [n: pūrņahīnā] sā sasvarā [kh: sašvarā; gh: nasvarā] svaravarjita | 
nirābhāsā nirākārā nirlaksā [n: nirlajja] laksagocarā [n: -goca *] || 

guruprasādād [k, kh, gh: -do] devesa labhyate sā para šubhā [k, kh, gh: Subham] | 
anangadhenukutilā [n: anantavai tu kutilā] sravanti [sarve: šra-] paramā kala || 
goksīrahimakundābhā [n: -kundambha] paramāmrtanirbharā [k, gh: -niptarā; kh: -nirptara] | 
pūrayantī jagat [k, kh, gh: tsagat] sarvam [gh: sarva] trailokyam [k, kh, gh: trilostarn] 
sacarācaram [kh: sa * racaram] || 

unmanā manavegena [k: manu-; kh: -vege *] vyāpya visvam sthitānagha | YKh (1) 19/59cd-63ab. 
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The complex dynamism between these polarities manifest / unmanifest, 
‘with vowels' / "without vowels', Sun / Moon, Full Moon / New Moon etc, which 
are described extensively in varied terms in the later Kubjikā Tantras, is not 
explicitly expounded in the KMT. However as one would expect, the association 
between the breath, Kundalini (i.e. the vital energy within Susumna) and lunar 
nectar is well known. In the following rare reference in the KMT these elements 
combine. Again, although lunar symbolism is implied, it is not explicit: 


cc K K he ek 
place. Once she has filled the lake of nectar in the end of 


the ssixteen--(vowels)-—(sodasanta) she who is the living being 
(jīvarūpiņī) fills everything right up to the living being. In the form of 
theswell-known:senses-(aksa), she measures out@time. She acts within 


the world of transmigratory existence and @egulatesmthempathmto 
@liberationy She is endowed with the 21,600 (breaths) enumerated in 
relation to the fettered soul in accord with the (Yogic) teaching 
concernin 


In this passage the goddess identified with Kundalini is understood to be 
the vital breath which manifests concretely in the 21,600 times a person breaths 
every twenty-four hours. The "Take-of-nectar is located in the End of the Twelve 
above the head. Located there are the Sixteenmvowelsywhich in the latter Kubjika 
sources and generally in the Tantras of other schools, symbolize the digitsrofethe 

«Moon. Once straightened and active, Kundalini, the energy of the vital breath, 
which is the lunar breath of inhalation (apana), having filled these sixteen travels 
down the body filling it with vitality ‘up to the living being (jīva)', which is 
Kundalini in her lower form within the body. In the light of our enquiry we notice 


! KMT 18/116cd-119ab = SSS 28/27cd-30ab. The commentary on these lines in the SSS explains 
that: 


Thus she is the one at the 'end of the sixteen', that is, she is at the end of the sixteen 
vowels. The meaning is that she is the supreme (energy) of Unstruck Sound (anacka) and is 
without (phonemic) measure (nirmātrā). Here itself she is the living being because (she) fills (the 
body). 


iti sodasanta [k kh: -ntah] sodašasvarāntā [k kh: — ntāh] anackasya [kh: anackāsya] para 
nirmātrarūpiņīty arthah || atraiva jīvarūpiņī āpūrakatvāt || 


The doctrines concerning 
This topic, treated by many major Tantric systems, is the subject of 


concerning night and day. 
chapter six of the TĀ. @jeumightemetieaserissthernbalatonoiapans and the Bm 
(of prána.. 
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that this process is essentially the same as the one ascribed in the later Kubjikā 
Tantras to the énergies of the New and Full Moon. 
In another rare reference in the KMT the goddess is praised in the 
'"Mahāmāyāstava: 'O goddess! you bind and liberate (or, you liberate from 
bondage) and reside at the End of the Sixteen!" So clearly, this ‘place’ enjoyed a 
special prestige as the abode of the goddess already in the KMT. Moreover, the 
following passage from the KMT shows that it knew the practice of collecting the 
lunar nectar that drips from the uvula, but in a more basic, unsophisticated form as 
yet not over-coded with the complex lunar symbolism of the later texts: 


First one must contract the anus (mülacakra, lit. root wheel) 
and, established in the sexual centre (janmastha), hold (dhārayet) (the 
breath there) for a moment. Having contracted (the muscles in the 
genitals) when union (samghatta) (of the breaths) takes place (at the 
extremity of the descent of apana), break through the uvula (with the 
energy of the vital breath rising in the centre). Satisfied with the nectar 
(that drips from the) uvula, he certainly conquers death. O fair lady, 
by this (means) through repeated practice he should get rid of high 
fever and the surprising paleness (of severe illness). Placing the 
tongue in the emptiness (of the oral cavity raised in such a way as to 
have) no support, the teeth and lips must not touch. Abandoning the 
contact (between) them, he should, without a doubt, conquer death.? 


Several configurations of sixteen energies are described in the KMT most 
of which are associated with lunar nectar. An example is one of a series of five 
The following are 
relevant excerpts of the description of this Wheel found in the KMT. It is located 
in the cosmic waters which, shaped like the crescent moon, are evidently lunar 
fluid — the nectar out of which the attendants of the goddess emerge: 


On all sides of the shell of Brahmā's Egg [i.e. the universe], 
globular and extended over a thousand kotis [of yojanas], is the great 
site of Visnu in the waters. It has the pointed form of the crescent 
[moon] and abounds in ships and boats. [There is also a lotus] [. . .] 
where the Dütis amuse themselves with manifold pleasures by their 
innate temperament, and where this eminent Highest Spirit [1.e-. Visnu] - 
continuously delights, that place is called supreme, where the Dütis 
rise out of amrta [lunar nectar]. When aroused at the proper time and 


! KMT 24/129ab. 
? KMT 23/158cd-162ab. 
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stimulated, they drop the amrta (onto the Wheel of Brahmā on the 


crown of the head) [. . .] Residing together with NL 
sixteen-petalled lotus which floats on heavenly am; : 
He [i.e. Ananta] causes Brahmā's abode to flourish.' 


The situation in the SSS and $M, which are closely related to the KMT, is 
practically the same. But note an important variant view in these texts with respect 
to the KuKh is that the energy of the New Moon is the sixteenth digit of the 
Moon, not the seventeenth. This is the older view we find also in earlier pre- 
Tantric sources as, for example in the passage from the Brhadaranyakopanisad 
quoted above. This is how it appears in a list of names of the sixteen digits of the 
moon found in the SM.’ These along with another thirty-two energies, presumably 
those of the syllables of the goddess's Vidya, are said to be full to overflowing 
with lunar nectar: 


(These energies) are (white) like the foam of a stream of milk 
and their light is like the lustre of the moon. They rain down in a great 
stream onto the body with drops that are (like) streams of milk. One 
should think that the Self is there in middle (of the body) and its 
colour is (white like) milk. O goddess, this is the Wheel of the Moon. 


Another configuration of sixteen energies implicitly associated with the 
Moon in the KMT is that of (AI Located in the 


throat of the subtle body, it is considered to be the lower counterpart within the 
body of the End of the Sixteen outside it. As the KMT says: 


(The Wheel of) Purity (visuddhi) is the mother of awakened 
consciousness (bodha). It is the End of the Sixteen above (the head) 
and below (in the throat).* 


! KMT 14/62-67, translated by Heilijgers-Seelen (1994: 239-240) to whom the reader is referred 
for details. 

? amā vai sodast kala SM 11/1644. 

> ksīradhāraughaphenābhā [k: -dhārodyataphenā] jyotsnādyutisamaprabhāņh [k kh g: -prabhà] | 
varsantyas tah [k: varsatyante; kh g: varsantyete] mahaughena [g: mahoghena] ksīraughair 
viprusais [k: kstradyair viprusais-; kh: kstrorghai viplusais-; g: -viprasais-] tanum | 

tatra madhye sthitatmanam [k kh g: madhya sthitas$catma] kstrabham ca vicintayet || 
somacakram idam devi [g: devi]... | SM 11/168cd-170a. 

* KMT 11/17ab. 
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More explicitly related to the Moon in the KRU, there the Wheel of Purity 
(višuddhicakra) is clearly said to contain the sixteen digits of the moon 'born from 
nectar." Their names are listed in chapter ten of the KRU. According to the 
manuscripts consulted, the sixteenth and last digit there is called Uma. But this may 
be a mistake for Ama — the New Moon (amākalā ). It is hard to say, as the names 
listed there are different from the ones listed in the $M. But even if this emendation 
is inappropriate, the KRU itself establishes, as we have seen, the connection for us 
between Uma, Siva's wife and Daksa's daughter, and the digit of the New Moon 
which it says is the form she assumed after giving up her body. * 

The experience of Nectar dripping down from the seat of the Moon is 
considered so important in the KuKh that it equated with the goddess in her 
liquid, lunar form as the Command that flows down in streams of nectar to 
consecrate the god. All the KMT says is that the god is empowered by the 
goddess's gaze. The KuKh adds that the goddess's gaze is the occasion for this 
flux of lunar fluid.’ There is very little about this Lunar Yoga in the KRU also, 
which can be taken to be another indication of its relatively early date. But in the 
following verse from the Adisütra, that is, chapter thirteen of the KRU, we find a 
reference to the inner Moon. We are told that it is above the Cavity of Brahmā but 
not exactly where. In the same vague terms the KRU says that the lunar nectar is 
within 'the moonlight' (candrikā) and this, according to the KuKh,' is the form of 
the goddess Ama. Emerging from the body of the god, the goddess, free of 
impurity (amala) is divine, radiant (sphurat) awakened consciousness 
(avabodha).” The KRU continues: 


After that, O Kundali, (you enter) the plane (pada) of the Moon 
that floods (the world) with divine nectar and is contained in the 
centre of (the rays of) moonlight (candrikā). (Then) once attained the 
Cavity of Brahmā, you are on the path below that and (enter the 
centre) called Lambika (the glottis) and the Drop (of the Wheel of the 
Command). After the Drop, you enter into (the Wheels of) Purity 
(višuddhi), the Heart, the City of Gems (manipura) and the Self- 
supported (svādhisthāna), which is said to be born of the support of 
the Root (centre) (kandanalambaja). (Thus,) residing on the plane 


! visuddhau sodasakhyatah [g: sodāšā-] kala hy amrtasambhavah | KRU 8/8ab. 

? See KRU 9/22cd-24ab quoted above p. 141. 

* see KuKh 5/61cd-64ab. 

* See KuKh 3/116. 

> divyāvabodhasphuradamalamahāratnasandohamātā [kh: -sphudamala-; g: divyā ca 
vodhasphur-adasalamaha-] * * || KRU 13/4d. 
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(where the energies of the body are) churned (mathanapada), (you) 
have gone forth.' 


In the following passage” the SSS virtually bridges the gap between the 
scant presentation in the KMT and the later teachings. Here we notice that an 
advance in the doctrine regarding the inner Moon has taken place in the SSS, 
which, in retrospect, can be said to be a precursor of the later developments. For 
this reason, although long, the passage is worth quoting in full, as are parts of the 
commentary: 


Malini of the Void (vyoman) abides (both) as one and as 
many divisions (vibhāga). The End of the Twelve is the Void which 
(is the abode of Malini that, as) the Self, is the nectar (Malini showers 
down below). (Thus Malini) resides in the midst of the ocean of nectar 
and, residing in the movement (cdra) (of the vital breath), she is the 
one who impels (its) motion (cāravāhinī). Movement is said to be the 
activity of the vital breath (pranagati). Thus she who, residing there, 
impels (it, is said to be) the one who impels (its) motion (cāravāhinī). 


Commentary: (The goddess) abides in many states of being 
up to the location of the void (vyoman) of the End of the Twelve, 
within which she causes nectar to fall if she is there in the form of the 
Self. Thus she ‘resides in the midst of the ocean of nectar. What is 
nectar? It is the juice of the Void (vyomarasa). Thus she is Malini of 
the Void. She abides (there) having pervaded the Void. What does she 
do there? How does she abide? 'Established in movement (cara), she 
is the one who impels (its) motion’. She abides in the movement and 
she transports it. 


The form she bears is desire and, tranquil, (she) is you, Kubjinī 
the mother of Kula. Mantras originate from that and so her nature is 


! pascad divyamrtaughaplavanasasipade [k kh: -mrtogha; kh: -plava * šašipade] 
candrikamadhyagarbhe [g: -garbha] 

samprapta brahmarandhre tadadhapathagata [g: tadanupa-] lambikakhye [kh: ram-] ca bindoh 
[kh g: vindau] | 

bindoh [k: missing] pascad višuddhau hrdayamanipure kandanālāmbujākhye [k kh: - 
ndlamvajakhye; g: -khya] 

svadhisthane [g: -dhisthane] nivista [g: -sto] mathanapadagata kundali [k kh: kundali] tvam 
prayātā || KRU 13/5. 

? The passage is part of SSS 28/41cd-62 which is inserted between the equivalent of chapter 18 
and 19 of the KMT. 
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desire. And as her form is (coiled like an) earring (kuņdalī), she is said 
to be Kubjinī (‘bent over'). She is the goddess with two arms and one 
face, or with many arms and faces. She should be thought of at all 
times as being in accord with the form of passion (kāmākāra). 
Established in movement, she is in the midst of movement. The 
mistress of motion (calešvarī), her body is movement. Motion is said 
to be the wind. She is said to be its mistress. 

This is the Moon (candrā)' of the Womb of the Moon, the 
moonlight of the plane of the Doomsday Fire (vādavīpada). Fire 1s 
within the Womb of the Moon. She has arisen out of the middle of 
that (Fire). That is the sacred seat and she is in the middle of it 
possessing the Womb of the Moon. O mistress of the gods, the Womb 
of the Moon is said to be the left channel. The bestower of every 
desire and located in the midst of the sixteen-spoked (Wheel), she 
should be worshipped and fulfils all desires (artha). 


Commentary: That is the energy of the New Moon (amākalā) 
and is called the sacred seat of the Moon. If the goddess is conceived 
to be the Moon, she is then in the form of the left channel, emanation, 

How is she when she is 
otherwise? She is ‘located in the midst of the sixteen-spoked (Wheel)'. 
The sixteen vowels are the energies of the Moon. Thus, anackā, the 
sixteenth energy, is Kūbjinī, in the form of Kundalini. This is the 
meaning.” 


! Note the feminine form of this normal masculine noun. 

* ekānekavibhāgena samsthita vyomamālinī || 

dvaddasantam bhaved vyoma [k kh: vyomam] yadātmā amrtam bhavet | 
amrtāmbhodhimadhyasthā cārasthā cāravāhinī || 

cáram pranagatih proktas tatrasthā vahate tu yā | 

cārasthā tena sā proktā vahate cāravāhinī || SSS 28/42cd-44. 


(vyākhyā): nānābhāvena sthitā [k kh: -tārn] yāvad [kh: yāva] dvādašāntavyomasthāne tatra 
ātmarūpatayā tāvad [k kh: yada] amrtasravanam [k kh: — šravaņar] karoti | [kh: + atra eva | ] 
ata eva amrtambudhimadhyastha || amrtam kim vyomarasam ata eva vyomamālinī || vyoma 
vyāpya tisthati || tatra kim karoti || katham tisthati || cārasthā [k: cara *] cāravāhinī tathā care 
tisthati caram vāhayati || 


icchārūpadharī santa kubjinī tvam kulāmbikā | 

yasmān mantrah samutpannā icchārūpā tu [k: tum] tena sā || 
kuņdalyākārarūpena kubjinī tena sā smrtā | 
dvibhujaikamukhā devi athānekabhujānanā [k kh: Gsa-] || 
cintanīyā sada kalam kamakaranurüpatah [k kh: kama] | 
cārasthā cāramadhyasthā cāradehā carešvarī || 


368 INTRODUCTION 


The commentator is here referring to a symbolic projection of the movement 
of the breath commonly found in all the traditions that teach the use of the breathing 
as a support for meditation. The basic features of this symbolism are outlined for us 
elsewhere by the commentator: 


There are fifteen digits beginning from the first day of the dark 
fortnight up to the New Moon. '(The Moon) increases until it is full. 
(The wise) know that the New Moon is decay’, that is, withdrawal — this 
is the meaning. ‘Beginning with the lotus of the heart and ending with 
‘Power’, that is, the End of the Twelve. This is the 

i d ight» Entry takes place on the left and is the 

current of the Moon, which is inhalation (apana). (Now comes) the 
division of the lunar days (tithi). There are fifteen lunar days, beginning 
with the first day of the bright fortnight up to the Full Moon. There is 
increase until (the Moon) is full and is (in the phase of) emanation. This 
is the meaning. Thus the left is the (side of) the movement of the Moon 
of inhalation (apāna) beginning with Power up to the Lotus of the Heart. 
This is the meaning. 


Clearly the commentator distinguishes between the lunar current of the 
breath of inhalation (apāna) and the inner breathing of Kundalini's rise and descent 
along the central channel. He also distinguishes between the two breaths. He 
resolves the problem that naturally arises as to the relationship between the lunar 


caro [k: calo] vayuh samakhyatas tasya sa i$vart smrtā | 
candragarbhasya candreyam vādavīpadacandrikā || 
candragarbhe sthito hy agnis tasya madhyat samutthitā | 

tat pitham tasya madhyasthā candragarbhasamanvitā || 
candragarbham ca deveši vāmanādī prakīrtitā | 
sodašārakamadhyasthā pūjyā sarvārthadāyikā | ibid. 28/45-50. 


(vyākhyā) tad eva amākalā candrapitham ucyate | yada devyā [k kh: devyaš] candratvena [k kh: - 
tve] kalpitā tadā vāmanādīrūpā srstirūpā pravešarūpā uttararūpā ca | sā anya ca kīdršī || 
sodašārakamadhyasthā [k: sodasardhaka-; kh: sodasarddhaka-] iti || sodasasvaràs ta eva [k kh: - 
arthah |1 

' krsnapratipadarabhya amavasyam [k kh: -syam] yāvat tithayah paficadasa [k: -šah + 15] | 
amāvāsyā ksayam viduh samhàram ity arthah [kh: adi] | iti hrtpadmad ārabhya saktyantam 
dvādašāntam iti daksiņe [k kh: daksina] prāņasūryacāram | vāmapade [k: -dam; kh: -padam] 
yathā candrapravaham pravešam apānabhūtam [kh: -aparānabhūtam] | tithivibhagah | 
Suklapratipadarabhya pūrņimā yāvat tithayah paūcadaša [k: -šah + 15] | vrddhih [k: vrddhi] syād 
[kh: syādā] yāvad apürna [kh: * vadapurnna] srstir [kh: srstim] ity arthah | iti Saktyarabhya [k: 
Saktyadarabhya; kh: Saktyamtarabhya] hrtpadmam yāvat vamam [kh: -ma] apānacandracāram 
ity arthah [kh: apānacandra * * mityarthah] | Comm. on SSS 10/50ab. 
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breath of apāna and the one that travels through the central channel by simply 
identifying them as two modalities of the same breath. One wonders why this 
tradition does not posit the existence of a third form of the breath other traditions call 
udana — the 'rising' breath. The reason for this appears to be the strong emphasis 
placed on the 
The SM knows nothing of the Full Moon in this context. Indeed, there is 
only one original reference in the SM to the New Moon and that is just its name in 
a list of the names of the digits of the moon.' Nonetheless, like the SSS, the SM 
also knows about this process, although it is not explicitly linked to the dynamism 
of the inner Moon. In the following passage it is presented in the context of a 
common procedure taught in some form by most, if not all, major Tantric 
traditions as a means to purify the gross elements (bhūtašuddhi) that constitute the 
body. 


Then, O goddess, one should prepare the inner (mental) organ. 
Having exhaled the breath and then having drawn it in again into 
one’s own body, retain it. Once (it has) entered the Root Wheel, it 
should be checked below and above. (Kundalini, the energy in the 
body) whose form is that of a sleeping snake and (which is) shaped 
(round like) an earring, awakes and moves quickly following the path 
of the Channel of Brahma (brahmānādī). She moves by the Path of 
Brahma (and advances) progressively piercing through the body 
(lingabhedakramena) and, having penetrated into the Supreme Place, 
that is, the supreme limit (parāntika) at the end of the Transmental, 
(the adept experiences) the oneness of Siva and Sakti which is the 
‘churning’ that is like wonder. The one who has entered within the 
Circle of Principles by means of the union (yoga) of ‘churning’ and 
‘that which is churned’ (mathyamanthanayogena) neither hears, sees 
nor exhales at any time. He should lead (the breath) back again by that 
very path into the middle of the heart. He should expand it out by 
means of the upper channel. Purification takes place in the middle of 
the Secret Place (guhya) (the Yoni). He should check the inhaled 
breath (apāna). He should check the exhaled breath (prāna) there. By 
checking (the two breaths, Kundalini) straightens and should enter the 
Circle of the Moon. The Supreme Energy (kala), whose form is 
(subtle and straight) like a spider's thread, rains down (nectar). Thus, 
one should recollect that the Self is flooded with the drops (of that 


! amd vai sodašī kala | SM 11/164d. 
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energy) blazing with rays (of power). (One should recollect) that it 1s 
sprinkled by means of that Yoga of Nectar (amrtayoga).' 


Now we have examined the precedents of the teachings concerning the inner 
Moon, we may turn to them directly. We have seen that according to the Kashmiri 
Trika, the New Moon is the source of the other digits and hence the one which 
ultimately nourishes the whole universe. Accordingly, it is identified with the divine 
energy of the emission (visarga) of the energy of consciousness, which is the 
goddess who incessantly renews all things. The teachings of the later Kubjikā 
Tantras agree essentially with this view but add that this is only one aspect of this 
process. The Kubjika Tantras envisage a twofold dynamism. One is the cycle of the 
inner inhalation of the vital breath and the other that of exhalation. This former is 
the process of destruction that culminates in the 'dark' aspect of the goddess, 
namely, Ama — the New Moon. Accordingly, in this aspect she is said to be fierce 
(ghorā) and 'the Devouring One (grasanī)'. The inner process of exhalation is that 
of creation. Rising through the channel of Susumna, the goddess Kundalini, who 
is the energy of the Void of transcendental consciousness, gathers together her 
lunar energies to become Pūrņā - the Full One, that is, the Full Moon (pūrņimā or 
pūrnimāsī) replete with its sixteen digits. Then it makes the transition to the New 
Moon - the seventeenth digit. YKh (1) explains: 


! tato "ntahkaranam [kh: tato.anta-] devi kartavyam tu prayatnatah | 

recya [g: cirecya] vàyum [g: vāyu] svake [g: svako] dehe [g: tehe] punar akrsya [kh: -krsya] 
dharayet || 

akramya mülacakram tu adha ürdhvam nirodhayet [g: nivodhayet] | 

prasuptabhujagākārā [g: prasupta-] kuņdalākrtivigrahā || 

prabuddhā [kh: pravuddho] calate [g: calate] ksipram brahmanādīpathānugā [kh: vrahmaņā- 
tripathā-; g: -gam] | 

gacchate brahmamārgeņa lingabhedakramena tu || 

bhittvā caiva param [kh: ca vaikharam] sthanam unmanyante [k: unmanantya] parāntike [kh g: 
parantikam] | 

Sivasaktyos [k, kh, g: Sakti sa] caikatvam mathanam [k: manthanam] cadbhutopamam || 
mathyamanthānayogena [k: madhyamadhyānta-; g: mathyamantrāna-] pravistas tattvamandale | 
na šrņoti na pašyeta nocchvaset [kh: nocchvase; g: nochase] tu kadācana [g: kadacanah] |1 
punas tenaiva margena ānayet hrdi madhyatah [k: ddhadimadhyatah] | 

vikāsed ūrdhvanālena [k: vikāšayedū-; kh g: vikāašedū-] šodhanam [k, kh: sadhanam] 
guhyamadhyatah |1 

apanam rodhayed [kh: rodhayad] vayum pranam [kh: panan] tatra nirodhayet [g: nivodhayet] | 
rodhanād rjutam [k: vodhanāgrhvatā] yāti [g: yamti] pravišec candramandalam |l 
ūrnātantunibhākārā varsayantī [kh: varsantt] para [kh: paramā-] kalā | 

tena [g: tena] plāvitam Gtmanam [k: šodhitamā-; g: syapitama-] viprusaih [k: trpti; kh: viplusaih; 
g: viplūsaih] kiranojjvalaih [k: laukikalaukikam; g: -lai] || 

tenaivāmrtayogena [k: tena cā-] sicyamanam anusmaret [g: sevyamāna-] | SM 23/16-24ab. 
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There are sixteen energies of the Moon and the Seventeenth? is 
called the(NewiMoonmyOn the plane of gigfanimp. she is fierce (candika) - 
"and devours time." 


The following passage describes this process. Initially divested, as it were, of 
her energies, and hence formless, like the New Moon, Kundalini rises as the energy 
of the Void through the psychic centres of the body within the emptiness of the 
union of the two breaths — solar (prāņa) and lunar (apana). Rising through the navel 
centre, she emerges beyond it as Unstruck Sound. When she reaches the throat 
centre she is filled with her sixteen energies that abide in a potential state within her. 
"She is now Kundalini the Snake Goddess = fully formed and rising with great force 
up to the Cavity of Brahmā at the top of the head where all the lower, grosser forces 
are merged within the one energy. Once Kundalini, the Unstruck Sound of the vital 
breath that rises in the central channel of Susumna, exits the Cavity of Brahma, it 
expands out into the Full Moon, the Transmental energy of the Will in the form of 
the Triangle of energies in the End of the Twelve to finally merge into the New 
Moon in the centre: 


Within the conjunction between the Sun (of prana) and Moon 
(of apāna), (her) form is the Void (kha), the seat of the Elements. 
Penetrating into the middle of the lotus of the navel, she has emerged 
as Unstruck (Sound). O God, contemplate the subtle Supreme 
(Energy) within the channel of the throat in the form of a snake until 
she enters the Cavity of Brahma. Once one has developed that (degree 
of) merger, the Self should perforate the Door of Brahma. (Then) the 
Full Moon in the form of (the divine) will (kamarüpena) becomes the 
New Moon.” 


The reason for this is that: 


Once one has generated the last radiant pulse of the Full Moon, 
the New Moon begins. Free of the two polarities (paksa), it is said to 
be the first lunar day (and it occurs) in the centre (between the two). 


! kālabhaksī ca [k, kh, gh: *] candikā [k, kh, gh: + ca] kalas candrasya [k, kh, gh: kalácandrasya] 
sodaša || 

saptādašī amā nama [k, gh: nima] khecaratvapadānugā [k: -yadānugā] | YKh (1) 1/43cd-44ab 

? KuKh 31/38-40. 

? KuKh 48/59cd-60ab. 
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The previous reference tells us that the New Moon is outside the body, 
above the Cavity of Brahma and so the Full Moon is still within the body. But 
where? The following passage implies that it is in the sixth-and- highest Wheel 
within the body — the Wheel of the Command (ajfiacakra): 


(The yogi) whose form has been energized (sakalikrta) with 
the (lunar) current of the nectar (of the goddess's) Command should, 
first of all, after abandoning the five Wheels, deposit (his) 
consciousness (jiāna) in the sixth, flawless one. Once he has achieved 
this, these five pervade it.' 


This takes place beyond the Six Wheels in the body where the yogi attains 
liberation in the state Beyond the Fourth where the New Moon is located: 


The seventh place (attained) by abandoning the six (Wheels) is 
repose, the union of (all) seven (states). It is the abode (of all things) and 
supreme bliss. (The first of all, it is like) the letter A, it is Siva's 
consciousness. Then that energy of action is the New Moon, the 
unmoving (acārā) and final (energy of the Moon) 


In the following passage, the identification of these lunar energies with 
Unstruck Sound, an important aspect of Kundalini's nature, is established. Harhsa 
— the Gander — is the vital Self. This is suggested by the form of the name, HAM 
being the sound of exhalation and SA that of inhalation. His energy — Hamsa or 

eyond the six Wheels, she pervades them: 


The state of the Gander (arises) when all the energies (of the 
Moon) have dissolved away. The container of the world of the Gander is 
the first energy (of the Moon). Fierce (canda) she is Uma, the New 
Moon who illumines consciousness. The awakening of Kaula is its 


manifestation (udaya) (as) the deity of the group of six (Wheels). The 


' KuKh 48/60cd-61. 
* sattyagat [k, gh: * yogān; g: sattyāgā; n: yoga * n] saptamam sthànam visramam [k, gh: 
misramam; g: -ma] saptamelakam |l 
alayam paramānandam akarah [g: -ra] Sivacinmayah | 
tadā sā [k, gh: ma] tu kriyā Saktir amācārā [g: avavamo] ca antikā [k, gh, t: amvika] \\ 
YKh (1) 29/248cd-249. 

Note that although three of the four MSs read amvikà in the last line, which is not a bad reading, I 

have chosen the one in MS G. This is the oldest MS; moreover, the reading has more meaning. 
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deity is in the Tradition of the Cave and it is she who, by means (of her) 
modalities, is in the six (Wheels).' 


When the yogi reaches the highest plane of repose that, supreme, is both 
beyond the lower six states and consists of all of them, he attains the energy of the 
New Moon that is: 


The supreme energy called the Female Gander (Harnsā) 
(attained) by fixing the abode of the Gander. The Female Gander 
(Harhsinī) is in the middle plane and, the beginning of the Gander, she is 
within it.” 


. The Gander — Harhsa — is the 


This inner state above, or on top of the Six Wheels, is 
explained in the following passage as a series of forms of Voidness. The 
discerning initiate will perceive that an allusion to the inner mandala is also 
clearly implied. The Void in six parts is the hexagon in the corners of which are 
the six Wheels. Kaulinī, the New Moon, is Harnsi beyond the Void ‘established in 
the Void'. The latter is the Point in the centre of the Triangle that represents the 
emptiness of the Triangle. It is the Full Moon. 


The Sambhava Command, very blissful, has entered the Western 
House. The mobile and immobile (universe) is Stillness (nirācāra), the 
essence of which is bliss and consciousness. (Bhairava the) Skyfarer is 
beyond the energy of the Void (khakalā). Within the Skyfarer is the 
Mistress of the Skyfarer (Khagesvarī). She is the skyfaring of the 
Skyfarers. (She is) Kaulint who, beyond the Void, is established in the 
Void. (The goddess continued): I (the goddess) am the (energy of 
Unstruck Sound called) the Female Gander of the Void (khahamsa), 
present in the Gander (of Unstruck Sound) and residing in the Void: I 
am the supreme energy in the world of transmigration. I am the Void 


! kalasesavilinatvat [g: -tvà] tadā hamsagatir bhavet | 

bhuvanasya [g: bhavanasya] tu harisasya udaram prathamā [k, g, gh, ù: -mam] kalā M 

sā ca candà amā nama uma bodhaprakāšinī [g: rodhaprakasini] | 

sambodhanam [gh: -na] tu kaulasya udayam satkadevatā || 

devatā ca guhāmnāye [k, gh: guhatmanam; n: guhatmayam] sāpi [k, gh: sosi; g, ù: sopi] satsu 

[gh: satsu] prakāratah | YKh (1) 31/99-101ab. 

? hamsasthananirodhena [k, gh: -nirodha *; n: -nirodhastha] hamsakhya [k, gh: * * sthā; g: 

hasākhyā; n: missing] paramā kalā [k, gh, n: missing] | 

harnsādir [k, gh, n: nāsti; g: -di] hamsamadhyastha [k, gh, ù: nasti] hamsint madhyame pade || 
YKh (1) 29/250. 


374 INTRODUCTION 
and I have six parts. Completely full I am the Full Moon. In the middle 
of the lunar orb, beyond destruction (ksara), (I am) Kaulinī (the New 
Moon). ' 


Thus the following three schematic representations are eguivalent. 


6. The New Moon, the Full Moon and the Yoni 


FULL 


FULL 


FULL 


The gross forms of consciousness pervade the lower principles that range 


from Earth up to the individual soul (purusa) and beyond to the principles 


' šāmbhavājiā susamtustà pravista pašcime grhe |I 
ānandabodhasadbhāvanirācāram [kh: Gnadavodha-] carācaram | 

khecaram khakalatitam khagamadhye khagešvarī || 

khaganam khagatih [kh: khamalī] khasthā khagatita [k, kh: kharātītā] ca kaulinī | 
khahamsa hamsaga khasthaham samsare [k, kh: samsdve] para kala || 
satprakārā kharüpaham sampürna pürnimà hy aham | 

candrabimbasya madhyasthā ksarātītā hi [k, kh: ti] kaulinī || YKh (2) 19/51cd-54. 
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associated with Māyā that condition it. Above, subtle consciousness pervades the 
pure principles beginning with Pure Knowledge (Suddhavidya)' which is the 
Transmental ‘with parts’ (sakala) that sustains them all. It contains the six phases 
of Unstruck Sound, beginning with Pure Knowledge. These extend up to the 
transcendental aspect of the Transmental which, ‘without parts’, is the seventh 
beyond them in the End of the Twelve: 


Consciousness (caitanya) is said to be (of three kinds) gross, 
very subtle and Unstruck Sound. The Body (pinda) made of these 
principles is the differentiated (sakala) (aspect) whose form is the 

"ghost (which is the goddess's vehicle). Complete and made of the six 
parts (noted below), it is sustained by Pure Knowledge 
(suddhavidya). Above it is the measure (called) Sound (nādamātrā), 
which is just a straight (line) (rjumatra). The End of Sound is the 
‘crooked measure' (tiryagmātrā), (while) Šakti who bears (the shape 
of) a hook (amkusa) is another. After that comes the coiled (kundalī) 


Pervasive One (vyápini) who transports the Equal One: (that has the 
shape of NES 
e Siva principle is the first. Sound is another and is the 


second. The third is the End of Sound. Sakti is another and is the 
fourth. The Pervasive One is said to be the fifth. The sixth is the plane 
of oneness (samarasa). By abandoning (these) six, there is liberation 
in the seventh (plane) where she, the Transmental, is the supreme 
(goddess — Para). Liberation is the plane beyond (the differentiated) 
energies (kalātītapada). One should contemplate it constantly at the 
end of power (saktyante, that is, the Transmental). (The reality) 
beyond being (bhāvātīta) is incomparable. It is the great ocean within 
the End of the Twelve. It is taught to be the Western Tradition, the 
House that is said to be the City of the Moon (Candrapura).? 


! The Siva is here called Pure Knowledge which should not be confused with the principle with the 
same name. 

? The ‘six parts’ are enumerated in the following paragraph. They are all part of the Transmental 
which is here called Pure Knowledge and the Siva principle. See below, chapter 2, p. 455-456. 

? caitanyam [g: cetanyam] sthūlam ākhyātari mahāsūksmam anāhatam [k, gh: -suksmama-; nh: - 
manohatam] || 

tattvair ebhih [n: tatvairambhih] krtam pindam sakalam pretavigraham | 

satprakaramayam pürnam [g: pürna] Suddhavidyasvadhisthitam [all MSs: -hyadhi-] || 

tasyordhve nādamātrā tu [k, gh: nadayatamtra; g: -mantram tu; gh: nadayamtamtra; n: 
nādayātrantu] rjumātrā [k: rksamātra; g: jhajamātra; gh: ksamātram; n: -mātra] vidhīyate | 
tiryanmātrā [g: tiryanamatram] tu nādāntā [k: -ntam; g, gh: -nta] Saktir ya [k, g, n: Saktih sā; gh: 
Saktih sam] samkusapara [gh: sākušā-] || 
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There, in the/Būd'of'the Twelve, is Mahamaya which, 'beyond Siva, is the 
"New Moon (amā) that is within emission (visarga) and which is subtle and 


stainless (nirafjand).!' We notice that the texts seem to vacillate between two 
symbolic locations for this This 
passage teaches that it is in the End of the Twelve. Elsewhere we are told it is in 
the End of the Sixteen. Now the time has come to see where and what these 
symbolic locations are, why they are confused and how they are related. 


The End of the Twelve is both the summit of the subtle yogic body and - 
that of the sphere of immanence. As the former it is the upper Foundation of 


As the latter, it 1s the Plane of the Transmental where the emission 
(visarga) takes place through which all the lower spheres and principles of 
existence are emitted. As the source and abode of all the scriptures it is called the 
Seat of Yoga (yogapitha) where the scriptures are kept and venerated. Here the 
‘mandala is deployed in its highest form, in the centre of which reside the divine 
couple, Kubjika and her consort. Kubjika sits there enthroned in the centre 
surrounded by the sixteen vowels that represent the energies of the Moon. As the 
Tīkā says: 


and merges 
(into it). [. . .] It is has many different names such as Supreme Void 


(parākāša), the Cavity of Brahma (brahmarandhra), the Abode of the 
Lord of the Fettered (pasunathasraya), the Plane of the Transmental 


(manonmanapada), Emission (visarga), the Foundation of Susumņā 
(susumņādhāra)', the End of the Twelve (dvādašānta), the sacred seat 


kuņdalī vyāpinī tasyāh [k, g, gh: tasmāt; n: tasma] svastikā [k, gh: svastraikā; n: svastraikāt] 
samanāvahā [k, gh: * mana-] | 

Sivatattvam tu prathamam nādam anyad [k, g, gh, n: -nya] dvittyakam [k, gh, n: -kà] |I 

trttyam caiva nādāntam [k: nacamtam; gh, n: navamtam] šaktir anyac caturthakam | 

vyāpinī paficamam [k: pamcake; g, ù: paūcakam; gh: parncakai] proktam sastham [g: sastam] 
samarasam [g: samaramsam] padam | 

sattyāgāt [k: sagadhyāgāt; gh: sa * dhyāgāt; n: yadvyāgāt] saptame [k, gh, n: sa * me] muktir 
yatra [g: -yatra] sā unmanā parā | 

kalatitapadam moksam [g, gh: moksa] Saktyante [g: šaktānte] bhāvayet sada |1 

bhāvātītam [g: bhāva-] anaupamyam dvādašānte [k, gh: -Samti] mahodadhih [k, gh: -dadhi; n: 
mahaudadhi] | 

nirdistam [k: nirdistham; g: nirddista] pa$cimamnayam [g: -ye] grham [gh, n: grha] 
candrapuram [k, g, gh, n: -ra] smrtam || YKh (1) 43/20cd-26. 

! sivasyordhve visargastha amd [gh: āma] sūksmā [k: šūksmā] niraīijanā | YKh (1) 43/30ab. 

? See KuKh 2/18 and note. 
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of Yoga (yogapītha), and Samvartamandala. There Bhairava is 
|. Kubješa and the form of the power (which is his consort) is Kubjikā, 


who is surrounded by sixteen energies. What are these sixteen? They 
are (the vowels, beginning with the letter A and ending with visarga.' | 


Th and the hat trace it out is a common. 
in most if not all the(earysSaiva 

and(Kāulaiāntricitraditions) Here, at the summit of existence, reside the deities of 
each tradition in their mandalas. But despite the cardinal differences in the contents 
of the End of the Twelve from one school to another, the phases of ascent and its 
overall structure are essentially the same in thelKiibjikallantras, the 6 
the RSS ANA texts and their sources. Paraphrasing the important Trika 
scripture, the Trisirobhairavatantra, Abhinava explains: 


Just as there is a (spacestwelvevfingersowidevatsthesbasesof our 
(body), there is also one the Gameysizeyoutsidemthesbodys O fair lady, the 
body extends from the feet up to here, at the end of the head, up to the 
plane of ‘non-touch’,” a span ofseightsfoursxfingers? Now, consciousness 
also rests in the aforementioned (space) above the body; thus, one 
imagines that it is also (part of) the body. This is the reason why there is 
this transcendent space o 


There are one is below and the other above. The 
TA‘ explains that the distance from the left toe to the Snake of Brahma, that is, the 
Cavity of Brahma where a form of Kundalini resides, is @ightyfourfingers)T velve 
more are added to get to thezBnd'ofthe"Dwelve'and twelve more again for the same 
distance below the body. This makes This 
figure may also be arrived at in another way. One may reckon that there are eighty- 
four fingers up to the forehead, ninety-six up to the Cavity of Brahma and one 
hundred and eight up to the End of the Twelve? The Kubjika Tantras measure 


! etasmāt sarvam dvādašāntād [k kh: -ntā] jayate lryate ca | [. . .] tasya [k kh: tam] 


bahusamjnabhedah [k kh: -bheda] yatha parākāšam [k kh: -$a] brahmarandhram [k kh: - 
randhra] pasunathasrayam [k kh: pašū-] manonmanapadam [k kh: samtanmanapadam] visargah 
[k kh: visargam] susumnadharam [k, kh: susumna-] dvadasantam yogapitham samvartamandalam 
[k: samvarta-] | tatra kuješo [k kh: kujesa] bhairavah [k kh: -varn] | kubjikākārā [k kh: kuvjikara] 
sā ca [k kh: va] šaktih sodasabhir vrta iti šaktayah | kās tā [k kh: kastha] sodaša | yathā 
akārādivisargāntās tah [k kh: -ntah tah] | T MS K fl. 26b. 

? The sense of touch pervades the entire physical body. Thus the plane of *non-touch' is the one 
beyond it. 

> TĀ 16/110d-113ab. 

^ TA 7/68cd—70ab. 

> TA16/100. 
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differently. According to the Tīkā the length of the body is eighty-four finger-spans 


up to the end of the head. Beyond that is the place of the (BiipleiReakiloutaine 
at covers twelve fingers’ space and is the End of the Twelve. Together 


they cover a distance equivalent to the width ofminetyssixsfingersso» 

The part of this Yogic body that interests us here is the twelve-finger space 
above the head. This is marked by the so-called Wick of Smoke that rises from the 
Cavity of Brahmā on the crown of the head and disappears into the End of the 
Twelve.” Here the sensitive yogi experiences the higher 'silent' phases of the 
utterance of the seed-syllable OM and, by extension, all others like it. The SSS 
explains: 


A, U and Ma along with the Point (bindu) are in the heart, 
throat, and palate (respectively). The (Half) Moon, the Obstructress 
(nirodhikā), Sound (nāda), the End of Sound (nādānta), Power (Sakti), 
the Pervasive One (vyāpinī), the Egual One (samanā) and the 
Transmental (unmana) are (with the initial four) said to be the twelve 
supports (ādhāra). (Yogis) know that that is the End of the Twelve by 
making use (of the seed-syllable) A U Ma.” 

The that is said to rise up into 
the End of the Twelve is above the Great Cavity (maharandhra) and 
travels (upwards for the span of) of twelve fingers. 

The supreme Transmission (krama), realised by Being 
(bhāvagamya), stands perpetually present at its extremity. The Yogi 
should worship the divine Transmission there by moving (through 
these) stages (padacārena).* 


! caturasityangulam [k kh: -la] sarirapramánam mastakāvadhi [k: -vadhis; kh: -vadhih] 
tadūrdhve trikūtasthānam anguladvadasakam [k kh: -ke] | tam dvādašāntam | evam caturašītih [k: 
caturāšiti; kh: -ti] tatha dvadasangulakena sannavatyangulah [kh: sarnnavatya-; k kh: -la] | 

T MS K fl. 25a 
? See below, chapter 2, p. 412-413. 
> Cf. Padoux 1975: table opposite p. 346. 
^ hrtkanthatālubhāle [k: -ge] ca a-u-mam bindusamyutam | 
candro [k kh: candram] nirodhikā nado [k kh: -da] nādāntah [k kh: -ntam] Saktir [k kh: Sakti-] 
vyāpinī [k: -vyapitam] || 
samanā [k: Samana; kh: samanam] unmanā [k kh: unmanam] caiva ādhārā [k kh: -rarh] dvādaša 
[k kh: -dasam] smrtāh [k kh: smrtam] | 
a-u-mena [k kh: -menam] prayogena dvadašāntam tu tad viduh || 
dvādašāntordhvagā tasmin dhümravartis [k, kh : dhüma-] tu ya smrtā | 
mahārandhroparisthā tu dvādašāngulagāminī || 
tasyantagam [k: tasyamtugam; kh: tasyanugam] sada tisthed bhavagamyam param kramam | 
tatra [k kh: tatra] divyah kramah püjyah [k h: -jya] padacarena yogina || SSS 28/2-5. 
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These references do not tell us exactly where all the twelve phases of the 
utterance (uccāra) of OM are located. We are assisted in this by th 
sources’ analysed by Brunner in her work on the Somasambhupaddhati, She 
supplies three diagrams drawn on the basis of these sources depicting their location 
in and above the body. These have been integrated into the table that follows. The 
readers attention is drawn to two points. Firstly, in these texts the root mantra 
(mūlamantra) 1 vi, However, Brunner explains, 
referring to various sources, that this does not make much difference. The letter Ha is 
uttered in the navel, according to Soma$ambhu. The remaining part starts from the 
‘heart, as does the utterance of OM. The second point to note is that the SvT and the 
Prāsādacandrikā also mention the measure (mātrā) or duration of the utterance of 
each part. In both cases the-whole extends for three and a half-measures. The first 


three measures are for the audible A U Ma and the remaining half is variously 


divided into the components of the higher, silent resonance. — 


The commentary adds: There, above, at the very end of the Wick of Smoke, above the Great 
Cavity at (a distance that) measures «twelve fingers, is the Supreme Energy whose nature is 
consciousness. Supreme Siva is above that (energy). The Transmission (krama) has come forth 
there from that Siva. 


tatrordhve dhūmravartiprānte mahārandhrasyopari dvādašāngulapramāņe parāšaktih cidrūpā |l 
tasyā ūrdhve parah Sivah || tasmāt tatra tacchivāt [k kh: tyacchivat] kramam nirgatam | 

! They are: 1) Somasambhupaddhati (nirvāņadīksāvidhi) verses 231-236; 2) SvT 4/263-267ab, 342cd- 
348 and 350-355; 3) Prāsādacandrikā quoted in the Kriyādīpikā (p. 96). The same passage is quoted 
by Anantašambhu in his commentary on the Siddhāntasārāvali (p. 39) where it is attributed to the 


Vātulāgama. The Siddhantasekhara (p. 368-370) agrees with this source. 


1. The End of the Twelve: A Comparative Table 


Energy of the mantra Duration (in mātrā) Lord of the Energy Extension (in fingers) Part of the Body 
SSP SvT PrC SSP | SvT | PrC SSP SvT PrC | SSP | Svr | PrC SSP SvT PrC 
Unmanā Unmanā ? 4 
Samanā | Samanā ? 1/256 A Ahata- (12) 4 Topknot Top- Top- 
Vyāpinī | Vyapini 1/64 | 1/128 ? Šiva Siva 12 3 knot knot 
Sakti Sakti Sakti N 1/32 1/64 1 1 Brahma- | Brahma- | Brahma- 
O randhra randhra randhra 
Nādānta ! T XXX 1/32 XXX | XXX 11 XXXXX From Fore- 
N XXX XXX X XXXXX fore- head 
XX Sadā- XXX | XXX XXXXX | headto 
Šiva X head 
XXX 
E X 
Nada Nada Nada R 1/16 1/16 Sadā- 4? 11 Head 
Siva Sada- 
Nirodhī | Nirodhī 1/8 1/8 Šiva 
Half Half L % 
Moon Moon 
Bindu Bindu Bindu V V ĪSvara ĪSvara ĪSvara 4 2 2 Forehead Centre Centre 
Eye- Eye- 
brows brows 
Ma Ma Ma 3 1 Rudra Rudra Rudra 4 4 4 Palate Palate Palate 
U U U 2 2 Visnu Visnu Visnu 8 8 8 Throat Throat Throat 
A A A 1 3 Brahma Brahma | Brahma 4 1+6 4+6 Heart Heart Heart 


' Nadanta appears only in this text out of the three tabulated. In this case, the SSS deviates from the SvT, 


which is normally a major source for the Kubjika Tantras. 


08€ 
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The End of the Twelve is thus the location' of the highest state in the 
recitation (uccāra) of the syllable OM, which in the Svacchandatantra is 
represented as the Path of Mantra. Padoux explains that the stages of the syllable 
OM, like those of other seed-syllable mantras: 


„.. show how the ‘gross’ sound vibration of the phonemes making up the 
bija [seed-syllable] mantra arises, becomes subtler, then merges into the pure 
transcendental energy identical with Siva, where the sound and breath are 
reabsorbed and wherefrom they originate. It is this upward movement of the 
phonic energy that the yogin identifies with in order to merge into this energy. 
However, this process has a twin aspect, human and cosmic, the yogin attains 
liberation as a result precisely of his identification with increasingly higher levels 
of energy. This moving back to the source of energy is therefore not only that of 


the yogin towards liberation, but also of cosmic re-absorption (samhara) and, 


taken the other way around, of emanation (srsti).' 


The entire cosmic order, in other words, is the resonance of 
the energy that the Kubjika Tantras identify with their goddess. Accordingly she, 
like the ancient syllable OM, is commonly said to consist of three or three and a 
half-measures (mātrā) to represent that she is both the entire expanse of 
immanence symbolized by articulated Speech (the three measures) and the 
transcendent Speech beyond of the half-measure. In order to better understand this 
aspect of the goddess we must understand the evolution of the symbolism of the 
recitation of the Vedic syllable OM. This is of great consequence for all Tantric 
schools, as the principal notions developed in that non-Tantric context were 
variously applied to the recitation of all Tantric mantric syllables. This is particularly 
the case amongst the Saiva and Vaisnava Tantric schools who, to varying degrees 
and in different ways, admitted the same syllable into their sonic pantheon. 

The analysis of the audible sound of the syllable OM in the principle 
Upanisads is always triplicate. It consists of three basic measures (matra), namely A, 
U and the concluding substantive element Ma. The three parts of OM are associated 
with several triads initially conceived through relatively concrete Vedic symbols as 
we find, for example, in the Prašnopanisad.” There these three are the three Vedas 
through which one attains the human world, the Moon and finally the Sun from 
whence there is no return to the mortal state. This basic triadic pattern was developed 
further in the Mandükyopanisad according to which the three measures ardījā tājā) 


cor waking (risva), dreaming (aijasa) and deep sleep (prājūā): The fourth state in 


! Padoux 1990: 94. 
? Prasnopanisad 5/1-7. 
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which the true, absolute nature of the Self is realised is "without measure' (amātra).' 
In the following passage from the Maitryupanisad this notion is further extended to 
form the basis of what came to be an important concept amongst nondualist 
Vedāntins and those who discussed the metaphysical basis of the theory of language 
namely, th 


sound 
«Sabda) and non-sound (asabda). Now non-sound is revealed only by 
sound. Now, in this case the(Sound=Brahmanlis}OM» Ascending by it, 
one comes to an end in non-sound ... „Asa 
spider mounting up by means of his thread (tantu) obtains free space, 
thus, assuredly, indeed, does that meditator, mounting up by means of 
OM, obtain independence (svātantrya) . . Passing beyond this 


variously characterized Sound-Brahman, men disappear into the 
supreme, the non-sound, the unmanifest Brahman." 


Later Upanisads preferred tocthink-of this fourth; most subtle and elevated 

part of OM in positive terms as 4 'half-measure (ardhamátra). Thus according to the 

(ANSIKOPONISTIZ: Ne first three measures of OM are the deities Brahma, Visnu 
and ĪSāna. The text continues: 


But the three and a half-measure has all these as its deities, is 
unmanifest, goes out into the wide (expanse) is pure and resembles a 
mountain-crystal in colour; he who meditates on it continuously goes to 
the abode of bliss.? 


According to the Yogatattvopanisad: 


Motionless is the half sound 

And just as in a crystal perchance 

Is reflected the light of the sun, 

So shines in the soul, inspiring it, 

The highest spirit by means of Yoga. 


The way the Dhyānabindūpanisad teaches how to use this ‘half-measure' 
reminds us of the use of the three measures in thm Indeed, the silent 


! Mandukyopanisad 3/23-4/1. 

? Maitryupanisad 6/22. 

? Atharvasiropanisad section 5. 

^ Yogatattvopanisad 10d—11, Deussen's translation. 
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cihali=measuvemomumovas , which is higher consciousness, subsumes the soteriological 
potency of all the measures: 


Pursing one’s lips like a lotus stalk 

One is accustomed to drink water, 

One should similarly draw in wind also, 
When as a Yogin one practices Yoga. 


Using the half mora as a rope, 

Draw out of the well of the heart-lotus 

The Manas [mind] upwards along the path of artery, 
Between the brows, where it melts away. 


For the forehead between the brows, 
Where there is the root of the nose, 
Is the perennial dwelling place, 

The great resting place of all.' 


The tenth century polymath Vācaspati Mišra commenting on the Yogasūtra” 
outlines a visualization that contains, as Beck points out, the earliest appearance of 
(GB NOSSNNdNON)and. in this sense, within the six 
systems of philosophy as a whole. GMEESHSBHENGIGSH y NIHHINEHCEHSDV IHE TOS 
appresso directs that the adept should imagine a lotus ND 
y means O 


between the (abvomemandutheusaut This lotus is first turned upwards 
the In the calyx are the three letters A, U and Ma, one above the other, 


corresponding to the spheres of the Sun, Moon and Fire and the states of waking, 
dreaming and deep sleep, respectively. Vacaspati continues: 


Above that is the higher space, the Sound of Brahman itself,” the 


fourth state of ultra-consciousness, which the knowers of Brahman call 
the half-measure (the ardhamarra). 


These basic notions find a place in the context of Yogic practice taught in the - 
[Tantras of most if-not-all-the-major Saiva-and- Vaisnava- schools. In this respect, the 
Kubjika corpus is exemplary. Thus the texts often refer to Kundalini as leading 


! Dhyānabindūpanisad 22- 23, Deussen's translation. 

? Yogasütra 1/36. 

> param brahma vyomátmakam nādas turtyasthanam. 
^ Quoted from Feuerstein 1975: 85 by Beck 1995: 89. 
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upwards in the form of a spider's thread (tantu).' The four sacred seats are eguated 
with the The latter is the supreme energy 
that, possessing three divisions, viz. the other three measures, is 

Most pertinently, we are told that the syllable "AIM (called Vagbhava) i is adorned 
with a half-measure.* AIM, along with orm of the 
goddess. In the commentary on the following passage found in all three of the basic 
Kubjika texts, the KMT, SSS and SM, we are told that this is the Kaula version of 
OM to which the same analysis applies: 


Everything generated within the Three Paths is tranquil and 
has been placed in the (half-measure consisting of) three measures. 
Without the Three Paths the mandala of the Yoni does not manifest 
(bhrājate lit. 'shine'). Without the Yoni there is no success (nispatti) in 
divine and profane matters. It is present (in all that is) most excellent, 
middling and the least. The three measures (mdtrd) are said to be the 
Point, Power (sakti) and Sound. The abode, which is the Yoni 
(bhagālaya), is formed by the union of these three conjoined with the 
supreme half-measure that is (known as) Pranava in the Kulàgama. | 
Conjoined with the letters A, U and Ma, this Pranava is action. 


Commentary: The commentary of this (verse is as follows). 
The three measures are the Point, Power and Sound. The universe 
generated within the Three Paths has been 'placed' (there), that is, 
fashioned by this (triad). The three paths are (the three channels of the 
vital breath,) Ida, Pingalā and Susumna. They are the Moon (of apana 
on the left), the Sun (of prana on the right) and 

How could the Yoni be produced without them? The Yoni) 

consists of the three qualities (of Prakrti), the Three Paths, Three 
Measures and the Three (levels of) Speech. (In short), she rests on 
three (modalities) and (her) form saga eg. Thus she is 
accomplished as (the syllable) AIM. This is the description of the 
pranava according to the Kulagama; it is (the pranava) of the rites of 


Kula (kulakriyā). Or else, pranava (can also) consist of the letters A, 
U and Ma.* 


' KuKh 13/17 and note. 

? KuKh 6/210. 

? KuKh 60/97. 

^ KuKh 58/29 

? KuKh 9/1-19ab. 

5 trimātranihitari [KMT, SM: trimargavihitam; SSS: trimatram vihitam] sarvam [KMT: $antam 
MSs DEFHJK agree with this reading] tripathantasamudbhavam | 
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Similarly, in some places the goddess is said to consist of just three 
'measures'" thus implicitly representing her in the sonic triadic counterpart of the 
triangular Yoni which, in this case, is just the letter E, not AIM. The letter E is 
represented by a downward-facing triangle the sides of which are the three measures. 
The extra half-measure is symbolized by the slanting line drawn from the upper 
right-hand corner of the triangular letter E which, along with a semi-circle and point, 
transforms it into the seed-syllable AIM.” These three additions together make up the 
half-measure. As the SSS tells us: "One should know that Sound (nada), the Point 
(bindu) and Power (kala) are the half-measure of all (the syllables).” The letter E is 
the Triangle, which is the core of the mandala and the 'seat' (asana) of the goddess." 
This is the gross form, as it were, of the goddess on which she sits in her subtle, 
undifferentiated form. The two together, the audible and geometric form and the 
silent, formless energy, make up her essential sonic form — the syllable AIM. The 
goddess who consists of three measures is, as our text says, that part of her that 
'abides in the form of emanation'? Above is the half-measure that leads to the pure 
transcendent. This is the goddess in her supreme form, which is the source and 
essence of the energies liberated below. Encompassed in the domains of the three 
measures, they are collectively her gross form as the triangle even as she merges into 
Siva through the half-measure and abides there within him. 

Accordingly, in the following passage in which Kundalini is described, these 
two aspects of the goddess's energy are distinguished. One is the gross aspect, which 
consists of the three measures of the letter E. The other is the subtle or supreme form 


tripathena vinā naiva [KMT: bhadre; SM: devi] bhrājate yonimandalam || 

yonim vinā na nispattir divyādivyesu vastusu | 

uttamottamamadhyasthā [k kh: -stharn; SM: uttamādhamamadhyasthā] kanyasāntavyavasthitā 
[k kh: -tah] | 

bindu šaktis tathā nado [KMT, SM: nādam] mātrātrayam udahrtam | 

trayāņām api samyogan [kh: samyoga] nispadyeta bhagālayam |l 
parardhamatrasambhinnam pranavam tam [KMT, SM: pranavo 'yam] kulāgame | 
a-u-makarasamyuktam [SSS: -sariyuktah; SM: -sarhyogāt] pranavedam kriyātmakam [SSS: 
pranavo ‘yam kriyatmakah] || SSS 14/53-56 = SM 11/143cd-147 = KMT 8/56-59. 


(vyākhyā): asya vyākhyā trimātram iti bindu-sakti-nādarhn tena nihitam | krtam visvam 
tripathantasamudbhavam | tripatham ida pingalā susumņā M somasūryāgnibhūtās tair vind 
katham yoninispattih | yonis traigunyarüpa tripathā trimātrā vāktrayā trilambini vāgbhavarūpā 
iti siddhā ai/ iti kulāgame pranavavyavarnanam kulakriyātmikānām | praņavākāram a- 
ukāramakāramayam evam pranavam vā |1 

' KuKh 2/40-41. 

? See above p. 107 for a diagram of Vagbhava, the triangular syllable AIM. 

> nādabindukalā jiieyah sarvesam cardhmatrkah | SSS 15/26cd. 

* See note to KuKh 3/13-14ab. 

* KuKh 2/40-41. 
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which is the Supreme Energy (parā Sakti) identified with the seventeenth digit of the 
"inner Moon This is implicitely related to the half-measure: | 


She is the eternal Transmental. Devoid of the universe of 
thought constructs (nisprapaūīcā), she resides in the life breath of all. 
She is the supreme energy, called Kuņdalī and is the seventeenth 
energy (of the Moon). [. . .] She is the subtle (aspect). I will (now) tell 
(you) how she is in (her) gross form. [. . .] Residing within the plane 
of the Neuter (absolute), she is (the one) energy (kalā) and her form is 
(made of all the) energies. She is threefold (as) will, knowledge and 
action and abides (permanently) having pervaded the universe. 

Called knowledge, (she is Kundalini and) her form is (round 
like) an earring (kundala). Called action, she is the mother of the 
letters (varnamatrka). Called will, (her) form is mantra. She is (both) 
the object of denotation and the denotator. Associated with (both) 
cause and effect, she emerges from within the pure (energy of the 
Moon) (vimalanta). She has three natures, she resides on three paths, 
she is endowed with the three causes and the three energies. She is 
associated with the letter E. (As) the Supreme Power, she resides 
within Šiva. 


, Ultimately, the half-measure of the goddess's syllable AIM dissolves into 
Siva just as the half-measure of the syllable OM dissolves away into the silence of 
the Supreme Brahman — the Nameless (Anamaka): 


! nityonmani nisprapaūcā [n: nihprapamcà] sarvaprane vyavasthitā || 

kuņdalyākhyā [all MSs: -lakhya] para Saktih [n: Sakti] sa ca [k, g: sarva; kh: sa va; gh: * *?; nh: 

sādha] saptādašī kala | [. . .] 

sā sūksmā [gh: ?] sthūlarūpena [gh: ?; n: müla-] yathā sā tad vadamy aham || [. . .] 

napumsakapadantastha [n: napumsarupadata-] sā [n: sa] kala kalavigraha || [g: ?] 

jūānakriyecchā [kh: -krpesthā; n: -kiipe-] trividha [n: trvidhau] vyāpya visvam vyavasthitā | [g: 

?] 

jnanakhya [n: -khye] kuņdalākārā [n: -rākārā] kriyākhyā [k kh gh n: krpakhya] varnamátrkà [n: 

varttamātrkā] M [g: ?] 

icchākhyā [k, kh, g, gh, n: ityakhya] mantrarūpā sā vācyavācakalaksaņā [k, kh, g, gh, n: -nàt] | 

karyakaranasamyukta vimalāntavisarpiņī [k: visanamta-; kh, g gh: visanānta-; n: vimalāna-; gh: 

visarpini] || 

trisvarūpā [k gh: trih-] trimārgasthā [n: trimānasthā] karanatrayasamyuta [k: -tah] | [g: missing] 

Saktitrayasamopeta [k: -samāpetā-] caikāreņa [k, g, gh: mekāreņa; kh, ù: maikāreņa] vibheditā 

[n: vibheditam] || [g: ?] 

para šaktih [k, kh, gh, n: Sakti; g: ?] šivāntasthā [k: -sthās; g: missing; n: Sirantastha] . . . | 
KuKauM 4/7cd-8ab, 4/9cd, 4/10cd-14a. 
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The New Moon (Amā) dissolves away into the half-measure 
and the half-measure into the plane of the Nameless. O god, the 
Nameless is Kula where the lord is Kulešvara. I praise that Kula, the 
essence of Kaula, the venerable ocean of knowledge.' 


Again: 


There is (the energy which is) one measure (ekamātrā), two 
measures (dvimātrā) and three measures (trimātrā). The (energy 
which is the) half-measure is supreme and subtle. Above it is (the one 
reality which is both) supreme (transcendent) and inferior (immanent). 
It is the teacher's place, the Great Place. The Self, which is endowed 
with the consciousness of its own consciousness, has come from that 
Place. The pure (beings) who are on their way to the Supreme should 
also be conjoined into that plane, initiated by Srīnātha.” 


In the following passage we are told that the triangular part of AIM, 
consisting of three measures, is located in the Cavity of Brahma on the crown of the 
head (also called the Cavity of the Hair) and extends upwards. Above (or, what 
amounts to the same thing, within) the Void of the three measures where the lunar 
energy of the half-measure — here called the Full Moon — is symbolically located is 
the god. There he draws from this energy, which is the source of his exalted status as 
the First Teacher: 


The plane of the One-footed (ekapāda i.e. the letter E) is 
where the Skyfarer is in the Skyfarer within the Cavity of the Hair. 


-Srideva is above Meru (the triangle above the head) (merupascima) in 
the essential nature of the Void (kha), which is the threefold measure 
(of energy) (matra). (This is) where everything consists of Space 
(akasa) and is the Cavity (vivara), which is the nectar of Fire 
(vādava). There, above, in the Void is the supreme god. (He is) the 


' amā līyati [k, kh, gh: līpati] mātrārdhe [k, kh, gh: -ddhai] mātrārdhānāmake pade | 
anamakam kulam deva yatra natham kulesvaram | 

tam kulam kaulasadbhavam vande Srijfianasdgaram || YKh (1) 4/30cd-31. 

* ekamātrā dvimātrā ca trimātrā ca tathaiva ca | 

ardhamātrā parā sūksmā tasyordhve tu parāparam | 

gurusthanam mahasthanam tasmāt [k, kh, gh: tasmā] sthānād vinirgatam [k, kh: vinirgabham] M 
svabodhabodhayuktātmā ye šuddhāh [k, kh, gh: šuddhā] paragaminah | 

te ‘pi te tatpade yojyah [k, kh, gh: yojfía] $rinathena [k, kh, gh: -nathaina] tu diksitah [kh: 
dirksitah; gh: diksatah] || YKh (1) 3/292cd-294. 

? See above, p. 192, note 1. 
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moonbeam (candrārhšu) that, well-fixed, oozes (nectar). The (energy 
of the) Full Moon (pūrņamāsā) resides as the teachers being 
(gurutva) on the plane of the Skyfarer.' 


Despite its complexity, we notice in this sonic symbolism the absence of 
one of the basic aspects of its original counterpart represented by the utterance of 
the syllable OM, that is, the equation between the 'measures' and the four states of 
consciousness. The first three — waking, dreaming and deep sleep — correspond to 
the three audible letters — A, U and Ma respectively, and the ‘Silence’ beyond 
contains the resonance which represents the higher Fourth state in which the 
identity of the Self with the Absolute is realised. Tantric traditions in general 
develop this symbolism by analyzing the phases of this ‘Resonance’ up to the 
perfect Silence of the transcendent, the abode of the supreme form of Speech. The 
Kubjika Tantras regularly refer to the Fourth state and to another state called 
Beyond the Fourth, which is that of the liberated condition attained when the 
Fourth state is permanently established. However, they hardly concern themselves 
with the previous three states. The Fourth and Beyond the Fourth is the 
Transmental, that is, in the specific terminology of these Tantras, the Command, 
which, as the pure energy of grace, is the undifferentiated (niskala) form of the 
goddess. 

This form of the goddess, understood in the context of the ascending levels 
listed below and other analogous ones, of which she is the culmination, is a 
special focus of attention of this school. Thus, although the goddess is identified, 
as in other Tantric traditions, with Speech, when referring to her undifferentiated 
identity, she is usually said to be the Transmental or the Command rather than 


"Speech. Again, rather than Speech, Kubjika — like the other great goddesses of the 
Kaula and Bhairava Tantras — is most commonly understood, to be the 'soundless' 
(asvara):phonemic energy(svara) which is the essence of mantras through which 
the world is created, sustained and destroyed. | 

In her differentiated form (sakala), Kubjika is generally contemplated as 
the (originally Trika) goddess Malini. Although Kubjikā, as Malini, like any deity, 


has an iconic form, she is most commonly understood to be the aggregate of 
phonemic energies that constitute the primal differentiated form of the(phonemic) 
(energy "without sound'. It is as this UnstrucksSound, variously termed in the texts, 


that she is generally presented in the context of the Kubjikā teachings rather than 


! ekapadapadam [k, gh, kh: -da] yatra kešarandhrakhage [gh: -dhukhage] khagam | 
khasvarūpe tridhāmātre [k, kh: -mamtre] Sridevarn merupašcime | 
yatrakasamayam [k, gh: -mryarh] sarvam vivaram vādavāmrtam || 
tatrordhve khe param devam candramsu ksarate dhruvam | 
pūrņamāsā [k, kh, gh: pürnà-] gurutvena samsthita khecare [k, kh, gh: -rai] pade |l 
YKh (1) 4/10cd-12. 
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Speech. This may well be because the Kubjikā Tantras consciously avoid this 


| Kashmiri Saiva exegesis has no problem in this respect. Indeed, some of 
the best and most detailed expositions of Speech (vāc) are found in the works of 
S Although not discussed as 
extensively as (Speech, we do also find profound expositions of the states of 
waking, dreaming and deep sleep along with Fourth state beyond them in the 
work of Kashmiri Saiva exegetes. This was probably because the early Kashmiri) 


PET R ET — aai kā 
consciousness and so, by extension, with its states. By the time we reach 


‘Abhinavagupta, Kashmiri Saivism crystallizes in his work as the highest 
(development of the Trika school. At the scriptural level, this Tantric tradition 
reached its apogee in the compact and systematic Malinivijayottaratantra. 
Although known and respected by the redactors of the KuKh, it was not, of 
course, rated as highly as it was by Abhinava, who took this, effectively, to be the 
main/Trika Tantra. There thegfourjstatesjof consciousnessjare related to/four-yogic.- 
states as we find commonly in /Kaula-Tantras:of various schools, including those 
of the goddess"Kubjika- But in other traditions, as this assimilation did not take 
place, the four states of consciousness were largely ignored. 

In short, in the Kubjika Tantras the ascent through the stages of OM, 
common to most if not all Saiva schools, is generally divested of the related 
notions of the states of consciousness and isc«not-associated-with-the-levels-of- 


gumu ci the(fluxjofyphonemicjenergyidoes; effectively, move through 
them.” As the Kubjika Tantras themselves do not explain the twelve stages in the 
«soniesdeveiopmentsoisoivl that deadstonthenkindwotstinesiiweiwe,’ at length we must 
refer to the explanations offered by the Kashmiris, particularly Gegemmmajab in his 
commentaries on the demand thegipaeehumdebhemayecmmm which is 
well known to the eléembgsisambantsas. So let us now turn our attention to a brief 
exposition of these states. 


e upward- progression, we have already 
noted, corresponds to the In Kashmiri Saiva 


' These states are Pinda, Pada, Rüpa and Rūpātīta. See MVT 2/36 ff. and TĀ 10/227cd ff. They 
are discussed extensively in chapters 17 to 19 of the KMT. KuKh 19/6 ff., 44/5-8ab and notes. 
Also the (unpublished) Kulapaficasika 1/8 ff.. 

? Both these associations are found in the later Tantric traditions that «combine: the (so-called) 
Vedic and Tantric perspectives. See, for example, (BIBSKINEIERGHISEVIINGSSGNGNESNER A chart of 
these stages of the upward development of phonemic energies is appended to Subrahmanya 
Šāstrī's edition and translation of this text (see bibliography). There we see clearly how Bhāskara 
Rāya relates all these dimensions. 

? See below, p. 417-420. 
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terms, objectivity is initially merged into the subjective aspect of consciousness, 
which is then absorbed into the pure consciousness that transcends subject and 
object. Above the audible sound of the syllable OM is the sphere of the ideal 
objects denoted by speech (vācya), represented by the Point and the Half Moon. 
The Point symbolizes the union of transcendental Šiva and His energy, which 
corresponds to the sphere of immanence. It 1s energy gathered together in a highly 
concentrated state that contains in potential the entire sphere of manifestation. 
This the Kubjikā Tantras identify with the seed of the goddess, rather than the 
god. The Half Moon represents the point at which this potential is just about to 
actualize itself and emerges to manifest externally. As such it is said to be the 


i M manifests objectivity and, nectar-like, falls 
onto the Point that contains what is to be made manifest. It is the first sign of the 
awakening of the Point and its rupture. The Half Moon goes on to develop into the 
Full Moon of the Point once filled with the ‘nectar’ of the bliss, which 
accompanies emanation. In this way the energy of the Half Moon emits in the > 
descending phase and withdraws in the ascending one. 


Obsessed The "Obstructress is the sound energy 


above the Point, which separates the lower outer sphere from the higher inner one” 
Sometimes identified with Raudrī,' this energy blocks or obstructs (nirodhikā) the 


divine beings that govern the lower spheres, preventing them from rising beyond 
it and being capable of perceiving the pure undifferentiated unity of the supreme 
state. This state represents a serious obstacle to the yogi’s ascent but, if he 
manages to rise above it, it can also help to prevent him falling below it. Due to 
the dual function of the energy operating at this level, the Netratantra refers to it 


(RA rr iu ua As 
such it 1s the energy of the higher order of beings that operates through mantra. It 


is the level on which the energy of mantra is particularly powerful and helpful in 
maintaining the higher states. 


‘Sound’ (nāda) is the name given to the 
pulse (spanda) of the supreme level of Speech (parā vāc), which animates the 
highest reality. The Netratantra refers to it as a form of sound that pervades the 
universe. Ksemaraja explains that the energy of the higher levels initially 
manifests in two aspects. One is subjective, as the aggregate of the energies of 
Speech that function as the denotators (vācaka) of the second aspect, which 
consists of the aggregate of the energies of Speech, which they denote (vdcya). 
When the initial impulse towards manifestation arises, the energy of 
consciousness retains the pulse of the second aspect within itself and expresses the 
pulse of the first aspect in the form of undifferentiated Sound. As this Sound is the 


! Cf. NT 22/39. 
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denotator of the world of objects, which are its denoted meaning, it manifests 
(sphutati) the universe, and so is called the *manifestor' (sphota). As such it is the 


aggregate of phonemic energies (sabdagrāma) that generates the universe 
identified with the Sound Absolute (Sabdabrahman) — the absolute reality in the 


form of sound (dhvanirüpa, "sabdanasvabhāva). Viewed from the reverse 
perspective, Sound is the resonance that follows the Point that condenses the 
energy of mantra, which Accordingly, 


it is defined as that which remains of the synthetic awareness of the conscious 
OE NT PEN MAE | 
‘consciousness, which, becoming conscious of itself, assumes the form of 
"Unstruck Sound’ (anāhatadhvani). It is not manifest as the individual phonemic 
energies of Speech, but is the of all these as the 
instrumental cause of their manifestation, and underlies them when they are 
manifest individually. As such it can be identified with the emissive power of 
consciousness (visarga), as yet unmanifest, that resides in the junction between 
“transcendent Siva and his immanent energy. The Nerratantra identifies it with the 
Sadasivasprineiple; which corresponds to the state in which manifestation rests in 
Siva's energy. Kashmiri Saivites explain this state in terms of their 
phenomenology as being conscious of itself in its 


and containing all the objectivity (idantā) that is to be made manifest. 
The ‘End of Sound’ (nddanta) corresponds to the stage in which Sound 
‘dissolves into Energy, which is the following stage and the point of entry into the 
i fp nini vam id enim 


ceases completely. It is also said to be like the sound of running water because, 
even though there is no physical sound, the "resonance" of the energy of 
consciousness is-rapid-and-indistinct. At this stage Siva has a global consciousness 
of the universe that resides within Him, and is pervaded by the evanescent 
vibration of the End of Sound. Here the unity of the aggregate of phonemic 
energies, made manifest as the End of Sound, is full of the power of the supreme 
form of Speech from which it issues forth. 


Energy and Beyond: The final phase of Sound merges into that of 
Energy, which is its source in which it abides, as the pulsation (spanda) of its 
potency. It marks the beginning of the union of Siva with His power that takes 


place in three stages, manifested by the three energies called the ‘Pervasive’ 
-(vyüpini), the ‘Equal One’ (samanā) and the *Transmental (unmanā), 


respectively. Actually, [oou PE means (the energy) wi ind' i 
contrast to the one that follows which is 'unmaná' — ‘without mind’. However, the 


' This usage is clearly exemplified in the passage from the DP quoted below, p. 400-401. 
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texts almost invariably explain the term 'samand' as if it were a derivative of the 
word 'sama' meaning 'egual' as this is the experience at this level — i.e. one of the 
‘equality’ of all things realised to be all the one, universal divine consciousness. 
The first of these energies — the Pervasive — is immanent in manifestation and, 
pervading it, gives it life. The second — the Equal One — is transcendent evolving 
into immanence. It marks the stage where the first pulse (spanda) of 
consciousness takes place that gives rise to the universe of manifestation. It 
absorbs it into itself when it is reabsorbed, and projects it out of itself when it is 
emitted. Finally, the Transmental is the supreme transcendental energy that is 
united with Siva and is virtually one with Him. It is the highest and most subtle 
limit of immanence. As such it is the final point of transition into Siva, which it 
pervades and in which it is stilled. Thus it is described as the transcendental Void 
of the energy of consciousness, and as uncreated, immobile Speech. 


The Transmental — Beyond Mind — is where the basic mental state 
(manasatva) of the mind (manas) ceases. The door to liberation, according to 
Woodroffe, it is the 'secret teaching of all the Tantras"! and is indeed common 
doctrine to virtually all developed Saiva and Sakta Tantric traditions. It is not only 
the highest of the series of states leading progressively to the liberated state, it is also 
a positive power that brings it about by severing the bonds of attachment to the 
world.” On the threshold of transcendence, the Transmental is the supreme 
transcendental energy that is united with Siva and is virtually one with Him. This, 
according to the Kubjikā Tantras, is the essential metaphysical identity of the 
-goddess-Kubjikà. We have noted that Kashmiri Saivites identify the Transmental 
with Spanda - the subtle activity of divine consciousness. Although a stage lower 
than Siva, Spanda is elevated in the school by that same name, to the level of the 
supreme principle. The reason for this is essentially the same. Spanda / the 
Transmental / the goddess are the experience of the supreme reality which the 
Kubjika tradition, in common with other schools, calls the Sambhava state. It is 
the means by which manifestation flows down from there, drenched in the lunar 
nectar of immortality: 


There, at the end of the mind, there is nothing else except the 
(energy) which is beyond the mind (manonmani). (And so the 
goddess) is called the Transmental (unmana), the supreme (energy), 
who transports the nectar (of immortality).* 


! Woodroffe 1981: 425. 
? Ibid. 
3 KuKh 15/13. 
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which leads to the pure transcendent 
Being of her consort. She is the Inexplicable (Anakhya), Without Name (Anama)... 
She is the semper eternum of God's Being which encompasses past, present and 
future in its inexplicable simultaneity which is, literally, beyond the mind. She is 
the final stage at the end of the ascent through the expanse of immanence, at the 
extremity of manifestation that merges into the transcendence of the Sambhava 
state: 


Above that is the "Transmental (unmand) state; that state 
(corresponds to the) Sambhava (principle). (One attains it) once one 


has practiced (immersion in) the one Void where everything comes to 
an end. And once the Transmental at the end of the Void has been 
reached, who is it that is not freed from bondage?! 


Emanation (srsti) (generated) from the transmission (krama) 
abides alone in the Yoni, facing downwards. (This energy is) the 
Transmental (manonmani), the essential Being (of all things) 
(sadbhāvā) and the great wave (of the energy of consciousness) whose 
form is Light.’ 


As the higher stage contains the ones below it, the highest stage — the 
Transmental — contains in itself all the phases of manifestation merged in the process 
of ascent and so, conversely, contains in a potential form all that is to be emitted. 
The Transmental thus lies at the interface between the sphere of phenomenal 


manifestation and Siva's sphere, th In this way the goddess 
links the two. Through her and by her, the 


into manifestation as the world of phenomena on the one hand and as the 
liberating teachings-of her-tradition-on-the-other; Thus she is not only the port of 


Operating as the energy that leads to liberation, the Transmental is the Command 
(ājūā). Operating as the energy through which the world and the teachings are 
emitted, it is the Will (iccha). Thus, the Transmental which defines most 
essentially the goddess's metaphysical identity is the foundation of both the praxis 
and doxia of the Kubjika Tantras. It is also of singular importance in other schools 
of which we will now examine a few examples. 

First we turn to the Svacchandabhairavatantra. 'There we find that the 
Transmental appears, as usual, at the upper extremity of a progressive ascent of 
consciousness through the phases of the syllable OM. This takes place in 


'KuKh 9/18-19ab. 
? KuKh 24/44. 
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consonance with the pervasion of the vital breath through the centres of the body, 
each of which is governed by the five deities who preside over a ‘karana’ that is, 
‘instrument’ representing an aspect of the universal cause of creation and 
destruction. The process is termed ‘the Abandonment of the Instruments’ 
(karaņatyāga) because, (as the breath-cum-consciousness rises from one to the) 
other, the lower is abandoned for the higher. This rise, essentially a variant of the 
one we have already examined leading to the End of the Twelve, can be 
represented schematically as follows. ' 


2. Table of the Five Instruments according to the Svacchandatantra 


Phases of OM Cause Location 
A Brahmā Heart 
U Visņu Throat 
Ma Rudra Centre of the palate 
The Point to Constraint ĪSvara Centre of the eyebrows 
Sound to the End of Sound Sadāšiva From forehead to head 
Energy, Pervasion, Egual One and Šiva Centre of the head upwards 
Transmental 


The level of the energy of the Egual One (samanā) is projected 
symbolically onto the topknot (sikha) at the apex of the microcosmic-body: Here 
the yogi experiences the j'equal flavour —(samarasa) of all things. His 
consciousness not directed to a specific object (mantavya), his mind abides in a 
state of pure indeterminate awareness (mananamatra). By rising beyond this 
level, the yogi's consciousness is purified and comes to rest in the power of the 
Transmental (unmanā), which is the undivided Light that illumines the entire 
universe, and attains Siva.? In this way he goes beyond even the Transmental level 
and so abandons the six causes and merges into the seventh, which is Supreme 
Siva — Paramašiva — beyond them. According to the Svacchandatantra this is 


extremely subtle, the (upremeyState (bhava) Said-to-be-monebeing-(abliava) so 


Ksemarāja comments: 


The supreme state is the Supreme Being (sattā) of Paramašiva. 
It should be known to be extremely subtle and the universal cause, 
which, because it is the cessation (praksaya) of all being, is Non- 
being.” 


! SvT 4/262-266. 
? SvT vol. 2 p. 66. 
? Comm. on SvT 4/268cd. 
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The Transmental (unmanā), just below this state, is the reflective 
awareness of one's own nature that is directed in a subtle way((kiūcidaunnūkhya)) 
to its self-realisation. It represents the highest and subtlest limit of immanence as 
the-universal Being (mahasatta), which contains and is both being and non-being. 
At the same time, the energy of the Transmental is the direct means to the 
supreme state of Non-being. Thus while contemplation of the other lower phases 
in the development of OM bestows yogic powers (siddhi) of an increasing order 
of perfection, it alone leads to liberation directly. Accordingly, the Tantra enjoins 
that the yogi should constantly contemplate/ supreme and subtle Non-being by 
means of thiscenergy: This is because Non-being is beyond the'senses-and-mind: 
and is, according to Ksemarāja, the pure knower who has no objectively 
distinguishable characteristics (alaksya). The Tantra concludes: 


Non-being should be contemplated by means of Being, after 
having rendered Being without foundation. (In this way) one attains 
the plane of Non-being free of all limitation: this is the abandonment 
of the causes. 


Ksemaraja comments: 


The plane whose nature is Non-being is that on which no 
phenomenal entities (bhavah) exist. It should be contemplated by 
Being, which is Supreme Being (parā sattā) of the nature of 
consciousness. (In response to the query) 'surely the consciousness 
principle is that which bestows being?' (He replies by saying that this 
is to be done) ‘having rendered Being without foundation.’ ‘Being is 
that which exists (namely everything) from Sada$iva to Earth; this is 
rendered without foundation and free of support in its tranquil (i.e., 
unmanifest) state by penetrating into the abode of power, thus causing 
it to be (the Transmental).' 


The same theme is again taken up again a little further on when the Tantra 
comes to deal with the nature of the Voids. These are seven within which are 
distributed the phases of OM. As before, six levels are to be transcended and 
merged into the seventh, which is *supremely subtle and devoid of all states.” The 
lower Voids are impure because they are unstable. This is true also of the sixth 
Void, which is that of the Transmental, even though it is Sakti and, as such, the 
way to achieve the highest Void. It is below the highest Void because it is the 
vibration of consciousness (spanda), which is in a state of subtle motion 
(kificiccalatva) in relation to the supreme principle and so, according to this 


! SvT vol. 2, p. 178. 
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Tantra, is not ultimate. The seventh Void is Non-being. The Svacchandatantra 
declares: 


That which is not void is called the Void, while the Void is 
said to be Non-being. Non-being is taught to be that wherein existing 
things have ceased to exist. (It is) pure Being (sattāmātra), supremely 
tranquil: that (transcendental) place abides in a certain indefinable 
manner.’ 


The TS takes up this theme. After quoting directly from the SvT, it teaches a 
series of absorptions of which ‘establishment in Non-being' is presented as the 
highest. Here the yogi realises that supreme reality of 'Non-being' in which there is 
no-mind (amanaska). Free of phenomenal supports he thus achieves liberation. The 
KuKh adopts this doctrine from the TS”, which is brought to fruition in the context 
of the teachings of the Kubjika tradition by relating it to the Divine Current. This is 
the flux of the energies of the higher energies leading to the Transmental streaming 
through the centre of the End of the Twelve, understood in this context as aspects of 
the contemplation of Non-being. As the MBT teaches: 'One should constantly 
contemplate Non-being. (This) is the teaching concerning the arising of one's own 
nature'? It is the teaching concerning the sequence of states and energies that 
constitute the Divine Current: 


Non-being, the teaching of the Divine Current, is the great 
bliss of the Sky (of consciousness) that, by means (of its) eighteen 
aspects, is the cause of the arising of one's own nature.* 


These eighteen aspects are the sixteen energies associated with the goddess 
who is the seventeenth and the god, her partner and the first teacher, as the 
eighteenth. The detailed description of these phases of the flux of the energy of the 
Transmental through the Point in the centre of the maņdala within the End of the 
Twelve will be discussed elsewhere. Suffice it here to note that in this perspective, as 
in others we have examined, there is a^vital-connection-between-the-End-of the- 
(Twelve and the End of the Sixteen. In this case, the latter consists of the god and the 
goddess associated with the sixteen energies of the Divine Current of the Command, 
that 1s, the Transmental. 


! SvT 4/292cd-293. 

? See KuKh 40/151ab-166 and notes. 
? KuKh 57/29ab. 

* KuKh 57/37cd-38ab. 
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The Kubjikā tradition adds a the Transmental not 
found in most of the traditions that earlier Kaula teaching 
ascribed to Matsyendranatha taught i in the KJN presents the Transmental much as it 
is in the SvT, that is, as a passive transcendental state. Thus the god teaches in the 


KJN: 


O goddess, one should not think of Water, Fire, Wind (or 
Space) either above, below or in the middle. O beloved, (the yogi 
becomes stiff) like a piece of wood (or) iron if the mind, O fair lady, is 
in the Transmental state. Place the void mind in the Void; (thus) the 


state of one who VIDUS immobile; 


The same practice is taught in the Sivasūtra which says: (Comfortably) 
seated, (the yogi) sinks effortlessly into the lake (of consciousness)'.” Ksemaraja 
quotes the following passage from the Netratantra in his commentary: 


One must not meditate on anything above, below, in the centre, 
in front, behind or to either side. One should not contemplate anything 
within the body or outside it. Do not fix your attention on the sky or 
below (on the earth). Neither close the eyes nor gaze fixedly. Think 
not of the support, the supported or (even of) the supportless, nor of 
the senses or of the gross elements or sound, taste, touch or anything 
else. Having abandoned (everything) in this way, be established in 
contemplation (samddhi) and become one. That is said to be the 
supreme state of Siva, the supreme soul. Having attained that 
unmanifest (nirābhāsa) plane, (the state of bondage) ceases.’ 


But although there is no place to fix the mind — which in this state and by 
this practice has been transcended — nonetheless the NT,‘ like the SvT, teaches a 
path to the realisation of this condition by ascending through the stages of the 
utterance of the sacred syllable OM. According to the NT as well, the final stage 
of this ascent is the Transmental, which is the ‘undifferentiated Self (niskalarn 
ātmatattvam)” This is the stage of absolute consciousness, of complete pervasion 
by and inherence in Šiva (sivavyápti): the transcendental Void (sünyatisünya), 
beyond all appearing that is the 'unmanifest' to which the above passage refers.^ 


! KJN 14/82cd-84ab. 

? ŠSū 3/17. 

? NT 8/41-45. 

^ NT chapter 22 — summerized by Padoux 1990: 405 ff. 
? NT 22/22. 

5 nirabhasam paratattvam anuttamam | NT 22/23b. 
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We turn now to see what the Kalikrama has to say. Kalasarnkarsani, along 
with Mahālaksmī, is one of the main forms of Kālī worshipped as the supreme 
goddess in the JY. In accord with its own perception of itself, Sanderson refers to the 
tradition of the JY, which is the earliest substantial scriptural form of the Kālīkrama, 

-as-the-Mata. The: Mata teaches, as do the Kubjikā Tantras, that the goddess is the 
«Transmental in the End of the Twelve: One wonders why this perception of 
‘Kalasatiikarsini is virtually absent in Abhinava's exegesis) Was this because he 
wished to reserve this high state for the goddesses of the Trika as, indeed, he 
presents them? Whatever be the case, we should notice first of all that according to 
the Kālīkrama, like the Kubjika tradition, the Transmental is more than the 
‘transcendent beyond mind. It is also — indeed, above all — the supremely active 
energy of consciousness. This activity is understood in the Kubjikā Tantras to be 
ereatiyexandssoxthevTransmentab is accordingly symbolized bythe Yoni, Conversely, 
although; Kali, the "Transmental in-the- End of the- Twelve; is no less active in the 
Kalikrama, instead of creating it consumes — the goddess absorbs time into eternity, 
(diversity into oneness. It is for this reason that she alsogjumeasumesmouti time. In the 


following passage from the JY we find Bhairava seated on the beautiful peak of 
Kailāša. He is telling the goddess about his inner state: 


Established in the supreme state, I was penetrated by powerful 
meditation. Then (when this was happening) my supreme energy was 
awakened from the Root Wheel (kandacakra). Her nature the Great 
Consciousness and delighting in bliss endowed with consciousness, she 
entered into the reality in the centre within the foundation, which is the 
Void of the/Pulsing Union (sarighatta). There in the centre, O daughter 
of the mountains, is the supreme light between the two, being and non- 
being. Within that centre my (energy) abides in accord with (her 


supreme) state of being (She s) KAIT wh generates (alan) te, she 
who is the cause of'cogitation (kalpana). Then that supreme goddess 
who devours time issued forth, absorbed in the bliss of her own (innate) 


bliss, powerful with the contemplation of (her) own nature. Established 
on the plane of consciousness and the unconscious, she is between the 


plane of consciousness and the unconscious. (She is) the goddess who is 
mM 


(She is) Kali who generates (kalanī) time, who causes (all the 
states of consciousness) from the Fourth onwards to unfold. As she 
drags (all time) properly (into her own Voidness), she is said to be the 
One Who Drags ~ Samkarsani. As she drags (out) the supreme place 
(sthana) in the Void from (her own) body and if one stimulates 
(consciousness) (pidayet) (she) awakens, so she is said to be the One 
Who Drags — Sarnkarsaņī. 


THE EMPOWERING COMMAND 399 


As she abides as the Void and transports the breath of inhalation 
and exhalation and resides in the End of the Twelve, she is said to be the 
supreme Kali. As she measures out time, Kali is the (true) deity." 


Notice that Kali generates time just as she is the cause of cogitation. An 
activity of the mind, cogitation is set in time. Indeed, this passage implies that 
In other 


! dhyānena mahatāvistah [k, kh, g: sa-; kh, g: -visto] parabhāvasthito hy aham |I 

tadà me paramā saktih kandacakrāt prabodhità | 

mahāsarnvitsvarūpā sā sacidānandanandinī || 

samghattavivaradhare madhyatattve samasatah | 

tatra madhye para jyotih [g: jyoti] sadasaddvayamadhyaga [k, kh, g: sadasadvaya-] M 

tasmin madhye yathā bhavam [g: ?] sthitarn me parvatātmaje | 

kālī kālasya kalani [k, kh, g: karani] kalpanāheturūpiņī |l 

tadā sā paramā devi nirgatā kālabhaksaņī [kh: * *? bhaksani] | 

svanandanandasamlina svabhāvabhāvanotkatā [k, kh, g: svabhāvā; kh: -tha] |I 
cidacitpadasamrüdha cidacitpadamadhyaga | 

mahāvyomātmikā devi unmanā kālabhaksanī [kh: kala * * *?] || 

kālī kālasya kalanī [kh: karanī] turyādipravikāsinī [kh, g: -sini] | 

samyag ākarsayed yasmāt tena [kh: tanta] samkarsani smrtà [kh: ?] M 

akarsayet param sthanam khe [k: sve] gātrāt [k, kh, g: yamtrat] pidayed [kh: ?] yada | 
prabodhar [kh, g: -dha] kurute yasmāt tena [kh, g: tasmāt] sarhkarsaņī smrtā |1 

vyomnā ca vartate yasmāt pranapanapravahakt | 

dvādašāntasthitā yasmāt [kh: ?] tasmāt [kh: ?] kālī para smrtā | 

kalam kalayate yasmāt tasmāt kali tu devatā | JY 4/19/183cd-192ab. 

? There are two aspects of consciousness (sarivif). One is temporal and the other is not. The latter 
is the sphere of pure manifestation (prakāšamātra) and consciousness (samvinmatra). The former 
is the sphere of the activity of its reflective awareness. This activity is divided up into moments of 
perception-cum-cogitation (vikalpa) by the power of time that belongs to non-temporal pure 
consciousness. Abhinava explains: 


Knowledge is not divided (bhinna) by the diversity of the objects of knowledge. (It is 
universal and pervasive) as is (the vision of) a man standing on the peak of a mountain. Time is the” 
‘agent of differentiation. In its subtlest form it is considered to be an instant. "An instant’ is the 
subtlest limit (of time) and it is the duration of (a moment) of awareness. (This must be so) 
otherwise, even the wisest would not be able to explain it. 
Up to the point that its non-existence manifests. This non-existence (of 
knowledge) doesn't occur until a conjunction or disjunction in the sense organs, the object of 
knowledge or the experiencing subject, takes place (between consciousness and each other). If 


and so when this pulse of the vital force ceases, it also no longer exists. 
Nor does the non-existence of this (conjunction and disjunction) entail the non-existence of 
consciousness. (Their cessation) is that very same consciousness (in all its fullness). In reality 
(consciousness) is not long (or short) because all temporal distinctions have been eliminated. Thus, 


"consciousness is not affected by time and it is one and devoid of differentiated thought forms. 


Even so, it is aware in this way and that of the multiple objects of knowledge, thus turning into 
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words, Kali produces time and with it the entire sphere of temporal manifestation by 
generating perceptions and their attendant cogitation. Conversely, as the energy of 
the Transmental, she 'drags' into the Void of eternity — unmanifest beyond time 
which is its source — time by absorbing all forms of cognition. She is the goddess 
who 'devours time' by consuming thought constructs into herself — the Transmental. 
The ‘Devipaficasataka is an important source of the Kālīkrama that 
developed in Kashmir after the Kālī Mata of the JY. Jayaratha quotes it extensively 
in his commentary on Abhinava's exposition of the cycle of Twelve Kalis. They are 
which Abhinava presents as the 
-cycle-of cognitive activity (pramána). This is preceded by the Wheels of Emanation, 
Persistence and. Withdrawal and is followed, according to some branches of the 
Kālīkrama, by that of Illumination (bhāsā). Together they constitute the 
governed and sustained by the goddess Kali. She is presented in 


Reality (paūicārtha) | 
the following passage in her fifth and highest phase as pure Illumination — Bhāsā. 
„she has two aspects: WithiMind) and @heyiransmental. The 
former is the energy that illumines all forms of manifestation — symbolized by the 
Sun, Moon, Fire and the stars. The latter consumes the former into the | 
lif ilā SEA : 


The Great God — Mahādeva — is beyond Šakti, supreme bliss, 
free of gualities and supports, unchanging, supreme, pure, free of cause 
and (without) example, present within all existing things, beyond the 
Void, free of defects, omnipresent, the doer of all things, free, full of 
nectar and, unconditioned, is present in all living beings. O Supreme 
Lord! By his awakening, that supreme Kālikā has spontaneously arisen 
(svecchayā), the one supreme power endowed with those same 
attributes. She is subtle, supreme, tranguil, and delighted by supreme 
bliss. Siva has arisen spontaneously (svabhāvatah); stainless, she is (all 
that is) knowable. She is the Supreme Goddess (paramešvarī) who, by 
her own will, is (both) the Transmental (unmana) ("Without Mind’) and 
With Mind (samanā).' 


differentiated thought forms (vikalpa) in the field of phenomenal being. Until another pulse 
(spanda) manifests, that discoursive awareness (vikalpa) stands alone as a unified whole (eka) 
conceiving multiple things. 

TA 7/24cd-32ab. 
' saktyātītah parānando guņāšrayavivarjitah || 
nirvikārah parah šuddho hetudrstāntavarjitah | 
sarvabhavantarasthas ca vyomātīto niramayah [g: nī-] |l 
sarvagah sarvakartā [kh, g: -rttā] ca svacchando 'mrtanirbharah [k, kh: svacchanda] | 
nirupādhir mahādevah sarvabhūtesv avasthitah || 
tasyāvabodhāt paramā svecchayā paramešvara | 
jata sā [k, kh, g: tat] kālikā saktir eka taddharmadharmini [g: tarddharmmadharmmint] || 


THE EMPOWERING COMMAND 401 


The (power) that shares in Siva’s attributes has arisen without 
(prior) reflection (acintitā) like the light of the rays in the sun and (the 
power) to burn within fire. It is Siva’s will in the form of the 
Transmental and With Mind, (arisen as) both nondual and dual 
(respectively). ‘I desire this and that spontaneously (anicchātah līt. 
‘without desire’)’ — that is this desire, the action within Siva that has 
arisen as the supreme power who is the Transmental and With Mind.' 

And (that energy) With Mind generates the Fivefold Reality 
(pancartha) within this universe. The Transmental, who is Siva’s 
capacity (to do all things) (sāmarthya), bestows the most excellent 
knowledge. She, the Supreme Goddess, again then spontaneously 
(svecchayā) devours the universe. The permutation (of the 
Transmental) is said to be the Light that precedes the mistress of the 
Wheel of Rays (of divine consciousness). Linked to Moon, Sun and 
Fire, she generates the seeds of (her) energies. Her form is one and, 
transcendent (nirālokā), is the supreme abode. She assumes a state of 
oneness in the middle of one who possesses (her) radiant energy. She 
shines, present in multiplicity (nānākhya) like the light of many suns. 
(That light) is not the moon, (or) the light of the stars; it is not the light 
of the rays of (the sun), the lord of the sky, nor is it the brilliance of 
lightning — nor is it like the beautiful sun (of energy). That Light 
(bhāsā) is seen in the belly (of consciousness) with the eye of 
knowledge, that is, in the eye on the path of opening (unmesa). She is 
not seen otherwise. All (things) shine due to her: Fire, Moon, Sun and 
stars. As the division of Sun and Moon, she bestows the plane of 
oneness. Thus she is the aggregate (kula) of rays and, ferocious, she is 
the Supreme One (Para) who has reached the final end of Kula and 
devours duality with the Yoga of the Fire of (Universal) Destruction.’ 


sūksmarūpā [kh, g: šūksma-] para Santa paramānandananditā | 

svabhavatah Siva jata vedyarūpā nirafijana |l 

unmanā samanā sā tu svecchayā paramešvarī | DP 7/18cd-23ab. 

! yathà rasmiprabhà [g: rāšmi-] sūrye [g: sūrya] vahnau ca dahanātmikā |I 

acintità samutpannā šivasya sahadharmiņī | 

samanonmanaripena šivecchā [g: šivacchā] dvayam advayam |l 

tat tad icchamy anicchātas tadiccheyam [k, kh, g: -da] kriyā [k, kh: kriye; g: kriyo] šive | 
sambhütà [g: sambhütam] tu [g: ta] para šaktih [g: Sakti] samanonmanarūpiņī || Ibid. 7/23cd-25. 
*samanā caiva višve ‘smin paficarthanam prasūyinī | 

unmanā šivasāmarthyā [g: -samathya] dapayej [k, kh, g: darpayej] jfíanam uttamam |l 
punah sā grasate višvari svecchayā paramešvarī | 

tadvivartah [k, kh, g: -vivarta] smrto jyotih puūjacakrešipūrvagah [g: pufijacakrosi-] || 
kalābījāni site ca somarkanalasamyuta | 

ekākārā nirālokā paradhāmasvarūpiņī || 
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The DP is still an anonymous scripture. Subsequently, when the Kashmiri 
Kalikrama developed in the hands of known authors, the doctrines were presented 
again and further developed along the lines already established. Moreover, they were 
enriched with a more sophisticated hermeneutics based on a subtler, more detailed 
conception of the dynamics of consciousness. In this expanded perspective, the 
twelfth century Kashmiri Sitikantha adds new dimensions to the conception of the 
Transmental and the two energies that precede it, the Pervasive and the Equal One. 
According to him they are the phases of the will of universal, divine consciousness 
that emanates, sustains and withdraws its manifestations. In this context, the 
Transmental also brings about withdrawal but it is understood as one of the three 
aspects of the Original Energy (ādyašakti) of consciousness. To explain this, 
Sitikantha quotes the following passage: 


By its unfolding, the will arises which generates (all things). It is 
emanation (srsti). The supreme and the first, she is called the Pervasive 
One (vyāpinī). Whenever this will falls spontaneously on (any) external 
object, that relish (carvana) (of its essential nature) is persistence and is 
said to be the Equal One (samanā). Assuming its own essential nature, 
(that same energy is) withdrawn because (of the ensuing) indifference 
(to the object once known and experienced) and the contraction of the 
expansion (in the previous phases). Thus, due to the power of the 
Transmental, withdrawal (sarihāra) takes place.' 


This is a feature that the (goddess"cults"ofKālīvand«Kubjikāshave in 


common with respect to those of the gods Svacchanda and Mrtyufijaya as well as 
of the Bhairava of the early Kaula schools. The former stress the dynamic ~ 


"energetic nature of the Transmental, the latter that it is transcendental; these two 
approaches are-combined.in the Trika. In particular we may examine two contexts 
in which the Transmental appears in Abhinava's presentation of the Trika. The 
first is the visualization of the Trident that serves as the seat (asana) for the deities 
of the Trika. 


tejas tu [g: tra] yasya madhyastha saikibhavatvam [g: maiki-] āgatā | 
nānākhyagā tu sā bhāti bhūribhānusamaprabhā || 

na šašī tārakābhā no [k, kh, g: vo] nāsau vyomesarasmibha | 

na ca sā taditah prakhyā citrabhānusamā na sā || 

sā bhāsā jathare caiva [k, kh, g: naiva] dršyate jfiánacaksusà | 
unmesamārgacaksuse nānyathā dršyate tu sā || 

pradipyante tayā sarve [g: sarvva] vahnicandrārkatārakāh [g: -tarikah] | 
ravisomavibhāgena sāmarasyapadapradā || 

tena [k, kh: tenā; g: tana] sormikulā bhīmā [kh: bhāmā] dvaitabhāvasya bhaksiņī | 
samharavahniyogena kulaprāptagatā para M Ibid. 7/26-33. 

! MP (1) p. 39. 
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Siva is generally worshipped seated on a seat or throne (āsana). The 


officiant should think that thisītlīfOneKONSISSOfei Six principles (aftva)-^ 


In the case of Trika ritual they are projected into the vital breath and assimilated 
with various parts of the@Prident) which is the core of the Trika mandala.' 


According to Abhinavagupta, Trika excels other schools because the thrones 
described by them reach only certain principles? whereas that of the Trika extends 
up to the Transmental beyond Sadāšiva.* We are especially concerned here with 
the three prongs of the Trident. These issue out of the navel of Sadasiva who lies 


supine, gazing upwards into the Cavity of Brahma, Abhinava explains: 


(The devotee) should meditate on how three rays are born from 
(Sada$iva's) navel. These, of the nature of the End of Sound, consist 
of Power (Sakti), the Pervasive One (vyāpinī) and the Equal One 
(samanā). Resplendent with these (there) they radiate out of the three 
cavities of the head until they reach the End of the Twelve. There are 


three pure lotuses on top of them whose nature is the Transmental. 


Ascending along the Trident, duality diminishes step by step until one 
reaches the Transmental, which is the level of oneness free of all differentiation.? 
In accord with the Trika doctrine of 'triadic oneness' the Transmental consists of 
three lotuses. These blooming lotuses are the seats of the three goddesses of the 
Trika — Parā in the centre and Aparā and Parāparā to her left and right along with 


their consorts(Bhairavasadbhava, INaVatirabliairava and^Ratisekhara, respectively. 


Abhinava explains: 


It is said” that the three prongs are Power; the /Pervasive and 
the "Equal One. There also, (above) is the supreme abode 
(paramadhaman) of the plane of the Upper (ürdhva) Kundalini 
pertaining to the Transmental and described as being of the form of 
three lotuses. "This is the supreme throne" because it reaches up to 
Para. The goddesses abide above it." 


! See TĀ 15/295cd-312. 

? TA 15/319-320. 

3 Concerning the throne see SSP 3/47-56 and the notes; also SvT 2/55cd ff.. 

^ TA 15/313-314. These verses are a paraphrase of MVT 8/69-70. 

> TA 15/342-343ab. 

$ In MVT 8/96ab. 

7 MVT 8/70cd. 

* $aktivyāpinīsamanātmakašrūgatrayam uktam | tatrāpi unmanasordhvakundalikapadaparama- 
dhāmasitakamala [+ -traya-] rūpatayā nirūpitam ity etat paramásanam parāparyantatvāt iti 
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A common feature of all these presentations of the Transmental, whether 


passively transcendental or actively engaged in emanation and withdrawal, is the 
link between the Transmental and the experience of lunar nectar. The Kubjika 


sources, as in several other instances, are anticipated by the less sophisticated 
teachings of the KJN. After expounding the transcendental nature of the 
Transmental the KJN proceeds to tell us how this state is attained by means of 
Gesture (mudrā), that is, by the rise of Kundalini. Here she is called EM the 


Nameless — one of the names also given to he i g 


This is the 
Gesture (mudra) that bestows the goddess. If one sees her in the End 
of the Twelve, she shines (like) a necklace of gems. This is the 
Gesture (mudrā) called Anāmā; once (it is) known (one attains) the 
(liberated) skyfaring state. O beloved, one must break though the door 
which, endowed with consciousness, is sealed with the Five Seals (of 
the lower Wheels) and is well obstructed by the chain (of the door). 
Break through the End of the Twelve, which is such, by means of the 
activity of Sakti. (The letters) that are goddesses and Yoginis present 
on the plane of the Wheel of the Phonemes (mātrcakra) merge into the 
Wheel of the Skyfaring goddesses, (and so in this way) generate 
(ksobhayet) the supreme nectar. O goddess, without nectar how, O 
beloved, (can one attain) immortality? Nectar is the essence of Kaula.' 


The purpose of raising Kundalini is to drink lunar nectar according to the 
Kali teachings of the JY as well. In the following passage we observe that 


Kundalini who releases this nectar is in GNBNNNEB there is the 
Kundalini who is in the Eaa and th Both 


tadupari ca devīnām sthitih iti | PTv text in Jayadeva 1988: 43-44. See Gnoli 1965: 219-220 and 
Sanderson 1986: 178 ff. and ibid.: 187 for a drawing of the Trident that is visualized in the body. 
! anāmā hrdaye lagnā mudreyam īsvarīpradā | 

dvādašānte yadà pasyet sphurantim [sphurantan] maņimālikām [-kà] || 

anāmā nama mudreyam jitātā khecaratagatih [-tam gatim] | 

mudritam paficamudràbhis caitanyasahitam priye |l 

bhedayet tat kapātaū ca argalayā [argalà yā] susaficitam | 

tāvac ca [pafica] dvādšāntam yat [yavac] šaktyācāreņa bhedayet || 

devyo [devya] bhūtvā ca yoginyo [yoginyā] mātrcakrapadānugāh [-cakrāvašānugā] | 

līyante khecarīcakre ksobhayet paramamrtam || 

amrtena vind devi amaratvam katham priye | 

amrtam kaulasadbhàávam ........ II KIN 14/90-94c. The text is drawn from the printed edition. 
The emendations are mine. 

? Comm. TĀ 5/111. 
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GI thus clearly eguating the seminal fluid that flows out below with the 
white lunar fluid that streams down from above: 


That energy (called) Kundalini resides in the Secret Wheel (in 
the genitals). O fair lady, that place which fulfils all desires should 
always be kept secret. Then (it is called) Guhya (the Hidden One) and 
is always more secret than the secret. The nectar that comes out of this 
is hard to acquire by gods or demons. A thousand rebirths are 
destroyed in the Ocean of Kula of one who possesses it. [. . .] Ama, 
the energy of the (New) Moon is located in the Door of Brahma. Pure 
water falls (from) there and, having fallen into the heart of Kundali, 
the nectar which is the juice of Kuņdalī comes out of his body. By just 
eating this, (yogis) become immortal and free of old age, wrinkles, 
white hair and all diseases. ' 


‘Sitikantha, who expounds the Kashmiri Kalikrama, describes a similar 
process in his Mahānayaprakāša in relation to the circle of Saktasiddhas: 


 Sakini who is born from the one sacred seat (that contains the 
entire flux — Krama — of the energies of consciousness) is endowed by 
means of (the following) eight forms with the most excellent 
contemplation’ and brings about repose in the (well) practiced place 
above and below. These places are eight. (Coming forth) from the 
Foundation of Birth by the emergence of the vital breath of the Root 
(kunda), it brings it to rest in the upward flowing rise (of the vital breath) 
in the end of the channel of the navel. (Then it assumes) a fixed form 
(sthitirūpa) at the end of the cavity of the Heart and in the mouth and 
palate by checking the upward and downward movement (of the breath). 
(Then) having stabilized (sthitim krtvā) the Wheel of the Point (between 
the eyebrows) and of the head (in the Cavity of Brahma) by the flow (of 
the breath) of the three: middle, upward and downward, the arising (of 


' ya sā kundalinisaktir guhyacakre vyavasthitā || 

guhantyam sada bhadre tat sthanam sarvakamadam | 

tadā guhyeti vikhyatam guhyad guhyataram sada || 

tadudbhavam tu amrtam durlabham yat surasuraih | 

yasya janma sahasrani ksayam yānti kularnave || JY 4/21/74-76ab. 

[...Jamā somakalā ya tu brahmadvare vyavasthitā | 

tatra patam jalam suddham patitam kaundalthrdi [k, kh: kaundili-] || 

tasya dehad viniskrantam amrtam kauņdalīrasam [k: kaundilt-; kh: kaudilt-] | 
tena prāšitamātreņa bhavanti hy ajaramarah || 

valipalitanirmuktah [k: -tamnirmuktam] sarvavyadhivivarjitah | Ibid. 4/21/78cd-80. 
? Read sresthasamkhyanapanná for šresthasarnkhyāmāpannā. 
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consciousness) that takes place by being divested (of the obstacles in 
these places) is strengthened by the downward movement. Then by (its) 
downward movement and (its) entry into the Kula (aggregate of bodily 
energies), (its) nourishment develops (consciousness) (samrddhida) by 
coming to rest in the abode of the supreme (energy) (parāsthāna). 

If (consciousness) abides in the Point (bindu) one can drink the 
nectar of the Moon located above. It is the light of the Abode of the 
Moon. Achieve repose by the unfolding of the microcosm 
(aņdavikāsa).' This is the unique and special (quality) of the light of the 
Abode of the Sun. The digestion (of multiplicity) is the power of the 
gastric fire of the navel’ because, even though (this) Fire pervades the 
entire body, the Violent digestion (hathapdka) of diversity takes place in 
the belly.) This is the external (process). Such is the threefold process 
(krama), that is, the coming to rest of all the energies of the Point in the 
Root (kanda). This has been explained as the power (dharma) of the 


New Moon. Such is the process related to the dwelling place (of the ~ 


Or else, repose in the abode of the supreme (energy) (para) takes 
place having arisen from the boundary of the Cavity (kavāta) of the 
Point and entered (therein) by the Path of the Bridge (between the 


eyebrows), which is the last (upper) part. In this way, the eight (energies | 
vof the Siddhas in the aforementioned places) that have been activated 


(udita lit. 'arisen') (in this way) obtain the life force (jīvana) in every way 
of the Body of Kula located in the flow of the pervasive (breath). This is 


the sequence of consciousness (sarivitkrama) of the Sakta (Siddhas)” 


Thus, by means of the eight (energies of these places), the Moon melts. 
And (the experience of) that (Moon) culminates (in its most developed 


' The word 'anda' literally means 'egg'. Presumably, what is meant here is the Egg of Brahma, i.e. the 
universe that is projected into the body. 

: Concerning this fire, see KuKh 25/9cd-12ab and note. 

> Cf. TĀ 3/259cd-262: 


The masters have said that the form (of consciousness) that transcends limiting conditions 
is of two types according to whether it comes about by the non-arising of limitations or by their 
cessation (prasama). Again, (their) cessation is of two kinds, according to whether it takes place 
peacefully or by a process of violent digestion (hathapakakramena) brought about (in an instant by 
Bhairava) who is called the One Who Delights in Devouring Completely and whose nature is 
perpetually aflame. This (manner of) cessation, which is brought about by violent digestion, is the 
third type. It burns the fuel of differentiation (bheda) and is (particularly) worthy of being taught. 
All existing things consigned in an instant (hathatah) to the fire that burns in the stomach of one's 
own consciousness abandon the division of relative distinctions and thus fuel it by their power. 
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form) in order to bring about the wonder of supreme bliss throughout 
one's own Body of Kula. 


Just as the much better-known End of the Twelve is located at a symbolic 
distance of twelve fingersaboveltheyhead the End-of the Sixteen is four fingers) 
‘breadth above that. According to the Kubjika Tantras, this is the 'place' where 
liberation is finally attained. Although the End of the Twelve above the head was 
virtually forgotten by the Tantric traditions that developed after the 12th century, 


it was a common basic feature of the inner yogic physiology of the great majority, 
if not all, the Tantric traditions that developed before then. However, the End of 


the Sixteen above it was not. Abhinavagupta refers to the End of the Twelve 
extensively as the highest point in the rise of Kundalini, but never refers to the 
End of the Sixteen. Is this because it had not yet been 'discovered' by the Tantric 
traditions that preceded him to which he refers? It is not known, or at least not 
well known, to the main Siddhantagamas. It is certainly unknown to the 
Although the BY knows about Kundalini and even 
associates her with the ‘sixteen vowels? no mention is made of the End of the 
Sixteen. Indeed, the BY, probably the earliest major Bhairava Tantra of the 
makes no reference even to the End of the Twelve, let alone the End 

of the Sixteen. 
Similarly, the End of the Sixteen appears to have been ignored by the 
It is practically unknown to the TS and the MVT and is not 
mentioned in the fragment we possess of the Siddhayogešvarīmata. There is a 
unique reference in the TS to an 'end of the sixteen’. Although it is not to the End 
of the Sixteen, which is the object of our enquiry, it is interesting as it exemplifies 
the close relationship between that and an 'end of the twelve’. Although this too is 


not the End of the Twelve to which we are referring, the relationship between 
twelve and sixteen is exemplified. The IEEE are the digits of the 

If the so-called four neuter ones (santhavarna) are not counted, they 
ecome twelve, like the solar months. The context is a description of the 


progressive ascent of the Point (bindu) of consciousness and vitality through a 
series of stages projected into the body and beyond. Bhairava tells his consort: 


And, O beloved, above the uvula there are two Points. That, 
fair lady, is called the 'end of emission' (visarganta i.e. the end of the 


' MP (1) p. 98-100. 
? evam kuņdalinī šaktih svaraih sodasabhih sthitā [k, kh: -tāh] | BY 1/137ab. 
> Concerning the Vidyāpītha Tantras, see Sanderson 1987. 
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sixteenth vowel) and the 'end of the twelve’, the end of the energies (of 
the vowels) (kala), the end of the vowels and the end of the sixteen.’ 


| The evidence in the Kubjikā Tantras suggests that the End of the Sixteen is 


an additional; emergent development. Perhaps the reason why we do not find 
references in these Trika sources is that they are relatively early. However, the 


presence of the End of the Sixteen in the JY suggests that this is not so. Parallel to 
the absence of this higher Wheel in the Trika sources is the relatively scant use of 

The association of the figure sixteen with the digits of the moon 
is evident and well represented in the yogic symbolism related to the End of the 
Sixteen, One wonders whether, in general, the development of this new, higher 
place may not have been the result of a transition from an earlier solar symbolism 
— linked to the number twelve — and a later lunar one. The former is quite clear in 
the following reference in the Tantraloka. 


It is said in the Vīrāvalītantra: "When by merging the mind 
one-pointedly into Siva's nature that is pure enlightened consciousness 
(bodhamātra); the Sun (of prana) and the Moon (of apana) set. (Then, 
when) the Sun of Life, which is one's own consciousness, has reached 
the End of the Twelve, that is said to be liberation. Breath control is 
useless. Breath control, which (merely) inflicts pain on the body, is 
not to be practiced. He who knows this secret is both liberated and 
liberates others.” 


Referring to the Srividya tradition, Padoux pertinently remarks, after 
noting the occasional, rare occurrence of th with respect to the 


End of the Twelve as the location of the highest Wheel (cakra) in the subtle body: 
‘Even so, in the measure in which the dvadasanta [End of the Twelve] is 
considered to have twelve petals, a solar number, it naturally evokes another 
cakra that should have sixteen, a lunar number and one of plenitude'.”* The 
Svacchandasamgraha, quoted by Amrtananda in his commentary on the YHr,' is 
one of the rare places in which the End of the Sixteen is mentioned in the texts of 
the Srividya tradition. There it is explained in a similar way as 'the end of 


' lambakasyordhvatas caiva dvau bindū [k: divyau; kh, g: vindvau] yatra te priye || 
visargantam tu tam proktam dvadasantam ca bhamini | 
kalantam [k: kakhantam] ca svarantas [kh: svarānta] ca sodasantam ca tam smrtam | 
TS 1/81cd-82. 
? TA 4/89-91. 
? Padoux 1994: 287 fn. 67. 
^ YHr p. 324, comm. on 3/135cd-134ab. 
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emission' (visargānta), which is the sixteenth vowel. Moreover, there the lunar 
nature of the End of the Sixteen is explicit: 


The Circle of the Moon in the abode of the Void 
(vyomasthāna) is called the End of the Sixteen. The solar orb is in the 
place below it and it possesses twelve energies. It is called the End of 
the Twelve and is the location of the Void. 


The JY expounds the cult of the goddess Kālī in numerous forms, 
especially as Kālasarnkarsaņī — the Attractress of Time — who consumes it. As 
such she is identified with the seventeenth digit of the Moon, which as the 
Kubjika Tantras also affirm, “devours time. Accordingly, the Vidya of the 
goddess "Kālasarnkarsaņī consists of |seventeen syllables. Her secret, most 
powerful form is fully developed when the ascending recitation of her mantra 


reaches its final syllable at the ‘end of the sixteen’. So we read in the second satka 
of the Jayadrathayāmalas. 


I have explained the mother of mantras consisting of seventeen» 
‘syllables along with (her) letters. [. . .] She is the abode at the 
beginning and at the end of time and is the consumer of time of the 
(lunar) energies (kala). Established in the dynamism of the centre 
(madhyavrtti), she consumes the threefold time (of past, present and 
future). Gross time is emanation (srsti). It abides as the first of all 
(things). The secret one of (all the) gods and goddesses is located at 
the End of the Sixteen. Located on the plane of Kula, that is the times» 
that destroys —. 


We would expect these to be arranged in as many 
locations along the axis of the subtle body. We do find this is the case and, 
moreover, this was clearly known to Abhinava. Thus he presents an ascending 


series marking the stages of the rise of Kundalini, the highest stage of which is 


1 


> Caņdikā devours time. There arc sixteen energies of the Moon. (Candika) is the one — 
| called Ama, which is the seventeenth that is on the (liberated) plane of the skylaring state. 


kālabhaksī ca [k, kh, gh: *] candika [k, kh, gh: + ca] kalāš [k, kh, gh: kala] sodasa |l 
saptādašī ama nama [k, gh: nima] khecaratvapadānugā | YKh (1) 1/43cd-44ab. 

? mantramātā mayā khyātā varnaih saptadašāksarā || [. . .] 

ādyantakālanilayā kalanam kalabhaksant |I 

madhyavrttisamārūdhā tridhakalam prabhaksayet [-yat] | 

sthülam [sphilam] srstimayam kalam sarva-adyena samsthitam || 

guhyam [sithyam] ca devadevinam sodasantavyavasthitam | 

sa ca samharakam nama kalam kulapade sthitam | JY 2/19/172ab, 173-175ab. 
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that of the 'Pure Self heralded by the Transmental just below it. In this set-up, 
drawn by Abhinavagupta from theBNNENENEIEB there are GENENIEEUESIIEESD 
These are: 

CD the Root (müla), 2) the Bulb (kanda), 3) the Ether (nabhas), 4) the 
Navel (nabhi) 5) the Heart (hrt), 6) the Throat (kantha), 7) the Forehead 
(bhālika), 8) the Palate (zalu); 9) the Half Moon (@rdhacandra), 10) the 
Obstructress (rodhika), 11) the Sound (nada), 12) the End of Sound (nadanta);- 
13) the Pervasive One (vyapr), 14) Power (Sakti), 15) the Equal One (samanā)s)| 6) 
the Transmental (ummanàü) and 17) the Supreme Wheel of the Pure Self 


ough the Devyāyāmala has been lost, we know very well from 


references that the goddess of that Tantra was Kālasarkarsiņī. Indeed, Jayaratha 


quotes this Tantra as a source of.her-Vidya-. consisting of(seventeemsyllables: As 
the Devyayamala tells us that these places are related to the recitation of mantra,” 
we may conclude that the seventeen syllables are contemplated in these seventeen 
places. Accordingly, the Wheel of the Self can be said to be at the end of (i.e. 
after) the sixteen. Indeed, the ascending series of sixteen stations described in the 
‘Sutra of Liberation (attained) at the End of the Sixteen' quoted below from the 
MBT are practically the same and, as the name of the Sūtra suggest, culminates in 
the End of the Sixteen. Note moreover, that the Transmental figures here too as 
the penultimate energy that leads to the supreme state. 

But Abhinava either chooses to ignore this covert reference to the End of 
the Sixteen, replacing it implicitly with one to the End of the Twelve, or the 
Devyāyāmala itself was ambiguous in its characterization of the supreme Wheel, a 
situation we observe in some of our Kubjikā sources as well. Certainly, in the 
following reference Abhinava cites from the Devyāyāmala, the highest stage in 
the ascent of the vital breath and its accompanying consciousness is the End of the 
Twelve: 


(The power of the vital breath), born from the Wheel of the 
Heart, subtle, similar to the moon or a crystal, the form of a line and 
the nature of Sound (ndda), (it) passes through the series of Wheels 
and finally rests in the End of the Twelve where Susumna terminates 
and is united with the three channels (Ida, Pingala and Susumna). At 
this point, after having filled the Wheel of the Heart, the teacher 
should recite the mantra which, ablaze like (the submarine) fire, pours 
out of the holes for the eyes, the hairs (of the body) etc. until, 
dissolving as it does all the butter (of objectivity), that has been 


! Comm. on TĀ 29/68-70ab. 
?'TA 23/37-39ab. 
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offered to the flame (now) tranguil (in the End of the Twelve), 
satisfied and propitiated by that stream of butter, it reaches the cavity 
of the navel. In this way mantras, energized, awake and very pure, 
bestow liberation.’ 


According to Jayaratha this process starts from the Heart and returns to it. 
Thus, the 'navel" metaphorically denotes the Heart. Starting from the Heart, the 
Transmental is the twelfth in serial order. If we start from the mavel» it is the 
«thirteenthy which could also be understood to be the End of the Twelve. In the 
former case, the Wheel of the Self is in the End of the Twelve; in the latter, it 
would be beyond it. So Abhinava's sources may well be accommodating their 
doctrine to a final End of the Twelve rather than to an End of the Sixteen which 
would thereby house a seventeenth energy. Certainly the doctrines concerning the 
seventeenth digit of the Moon were well known to Abhinava. Indeed he quotes the 
Trisirobhairava — one of his major Trika sources, which describes it as the energy 
of the supreme form of emission. Identified as the 'nectarine part within the 
Person of sixteen parts',* Jayaratha explains that it is: 


... the Supreme Kaulikī who is pure consciousness and nature 
the form of nectar because it nourishes the sixteen energies beginning 
with those of the inner (mental) organ and because it is always active 
as its nature never decays . . . It is the(seventeenth energy called the 

«New Moon Ama - Whose nature is the Unstruck Sound 
(hakarardhardha) of the supreme (form of) emission (visarga) whose 
nature is bliss.* 


The supreme energy of the Point is the emanation that takes place in the 
upper regions and rains down a shower of nectar.’ According to Trika doctrine 
also it is: 


The goddess who is the tranquil energy of the Moon who 
abides above as the aesthetic savour (rasa) of the bliss of the nectar of 
the full (Moon) (pūrnāmrta).* 


! TA 23/33-36. 

? TA 3/138-139ab. 

> puruse sodašakale tām Ghur amrtam kalām | Quoted from the Trisirobhairavatantra by Jayaratha 
in his commentary on TA 3/137cd-141ab. 

^ Ibid. 

> ürdhve tu samsthita srstih parmānandarūpinī | 

piyüsavrstim varsantī baindavī paramā kala || Comm. TĀ 1/1, p. 10. 

5 ürdhve sthitā candrakalà ca šāntā pūrņāmrtānandarasena devi | Ibid. 
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So it seems that the Trika scriptures Abhinava followed posited that all 
this took place in the End of the Twelve, not in the End of the Sixteen. This is true 
also, in part at least, of the teachings of the Kalikrama. The following reference is 
drawn from the (Kramasadbhav@ an important source of the(Kālīkrāmā. Here we 
see clearly that theiisixteenareitheilunarvowels; but-they-are-located-in-the-End-of 

the Twelve — a set-up also found-in-the-Kubjika-Tantras, although they developed 
a second higher wheel above: | 


Always greedy to eat the Body of Time at the end of the a eon, 
she is Kali who, by the upper path, is present in the form (rima) at the 
end of the End of the Twelve. [. . .] 

Mounted on the energy at the extremity of emission (visarga), 
she is in the middle of the sixteen vowels. She is Kali, the seventeenth 
energy, the action that brings all things to an end.! 


The Kubjika Tantras present the End of the Sixteen as an extension of the 
End of the Twelve, which serves to accommodate the extended realisation of the 
Transmental into the Šāmbhava state, the liberated condition. Although the 
‘Sambhava state is already a representation of the highest condition in the early 
«Kubjika-Tantras; it is developed further in the later ones. Emblematic of this 
development is the extension of the End of the Twelve to the End of the Sixteen. 
Although the End of the Sixteen is known to the early KKubjika Tantras; it appears 
there as the level of transcendence beyond all levels. Like the End of the Twelve, 
the understanding here of the End of the Sixteen has yet to be completely 
developed by filling it out with the lunar energy of the goddess. The Tīkā 
explains: 


In this way (from the top of the head) up to the location of the 


(left) toe (the body measures) eighty-four fingers. Then, above that, 
there (is a space measuring)^twelve fingers in the three energies. In 
this way (it extends for)gnimety=sixefingersy That is the End of the 
Then above that is the  Transmental 

(manonmanī). It has the quality of reflection (manana) and(Sālvātion 
arana). It is above the End of the Twelve (dvādašānta) and measures 


twelve fingers. In this way, (adding) both ninety-six and twelve — 


! kalpānte [kalpāte] kāladehasya carvane lālasā sada | 
ūrdhvamārgena [-mārghaina] sā kali dvādašāntāntarūpagā M [. . .] 
visargāntakalārūdhā sodašasvaramadhyagā | 

saptādašīti sā kali [kalim] kriyā sarvāntakī kala || KS 3/49, 81. 
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fingers together, makes one hündred and eiglīt) That is the End of the 
Sixteen(($odašānta)).. 

Then above them, in the extremity of the Wick of Smoke 
CD- that is, at the amea 
(Gumanāvastitā)i— (one attains) the state of tranquillity Giza 
tha i There all the states are tranquil. 
That is the(šāmiuamaustatejy That is the Lord (īsa), the place (sthana) 
at the end (of all others) where everything ceases (nivartate). Thus the 
mind (manas) should be fixed there. When the mind has reached there 


in is way, one eS oe eS 


A hierarchy of Five Voids is described in the Tīkā. The last two are the 
Supreme Void and the-Void of Maya. Although the Supreme Void was said 
earlier in the same text.to be the End of the Twelve; here it is said to be: 


on top of thoko 
t the end of the Wick of Smoke. This is 
(also) said elsewhere: "Mount Kaumara is the Inexplicable (anakhya) 
which at th 


The Wick (varti) is the Command. So the-End of the Sixteen, said to be at 
theme WiCSORSTIOKS is atatiexentmemitysofstinesGomman) which is in the 
End of the Twelve. According to the SSS’ and its commentary, aamommieSupmuvtum 


is the (iS where Dhūmāgni;—(Sīmoky Fire' — is located. This fire 


! Cf. above, p. 378-379. 
? evam pādāngusthasthānarm yāvad angulas caturašītih [k kh: -la catura-] | tatas tasyordhve [k, 
kh: tasyorddha] Saktitraye anguladvādaša [k kh: -dašā] | evam angulah [k kh: -la] sannavatih 
[kk: -ti] | tam dvādašāntam | tatas [kh: tatahs] tasyopari manonmanā | sā ca 
mananatrāņadharmiņī [k: -trāsa-] | tasyā [k kh: tasya] dvádasantordhvam [k: -ntā ürdhvam] 
dvādašāngulapramānņam | evam sannavatis [k, kh: -ti] tathā dvādašāngulam ity ubhayatah 
astadhikam šatam angulanam [k: -mangalanam] bhavati | tarn sodasantam [. . .] tatas tesam ... 
ūrdhve dhūmravartiprānte [k: -prānta] unmanāvasthānte [k kh: -sthāpanasya] agamyā 
Sāntāvasthā | tatrāvasthāh [k kh: -sthā] šāntāh sarvah | sā šāmbhavī [k kh: sambhavah] | tat [kh: 
ta] sthánam sarvàánti$am yatra sarvam nivartate [kh: tivarttate; k kh: + yāsāti] || tasmāt kāraņāt 
tatra manah [kh: mah] kuryāt | tatra manah prāptam anena bandhanāt samsdran muktir bhavati | 
T MS K fl. 16a. 


> T MS K fl. 26b quoted above. 

*In SSS 1/49cd. 

? idanim parākāšam kathyate yathā | parākāšam sodasantoparisthitam [kh: -sthane] kaumārākhye 
[kh: komārākhye] parvatasthāne dhūmravartiprānte [k, kh: dhüma-] | tathányatroktam kaumaram 
parvatam yac ca anakhyam [kh: asā-] sodašāntikam [k: -ke; kh: -ka] || T MS K fl. 173a. 

$ KuKh 30/84. 

SSS 1/40. 
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(aboveithejhead% corresponding to the series of levels that constitute the End of the 
Twelve described above. Above this is mount Kaumara, which is the path that 
leads to the/Cavity of Brahma.) mount Kaumāra, the reader will recall, is the place 


to which the goddess-sets-out-first-of all after shejecomejoutjofithejIingay From 


there she proceeds to the other sacred sites which, internalized, are projected onto 


the face. In other words (ISIC NISS ERI IISTI 
the first and highest place where the goddess manifests when she emerges out of -7 
aema From here she progressively,.descends.down.into,the,triangle,of,the, 
Transmental in the End of the Twelve, spreading her energy to the sacred seats 


and other sacred sites, both to those in the outside world and to their inner 
counterparts. 

Normally this would be the highest level. But the Tīkā makes one of the 
rare references in the Kubjikā literature to a level beyond the End of the Sixteen — 
which is where, in another context we are told is located Sāmbhavī Sakti — the 
energy of the Sambhava state. Although there is no-Iunar.symbolism-involved; we 


are reminded of Abhinava's remark that some schools also posit an eighteenth 
digit of the Moon.’ According to the Tīkā: 


Located above the End of the Sixteen is the End of the 
where the trail of smoke dissolves away. The Void of 
Maya is there in the place that is formless and free of defects. This is 


(also) said elsewhere: The Supreme Void is the supreme place. The 


We have seen how the stages in the ascent to the End of the Twelve are 
understood as phases of the utterance of the syllable OM. The texts present the 
stages of the ascent up to the End of the Sixteen in a number of ways. Two are 
especially interesting. The first is found in the Tīkā. There we are told that there 


are five measures, each corresponding to a type of Self (arman) that pervades a 
number of finger-breadths of the body as follows: 


(1) Paratman — Supreme Self: extends from the toes to the End of the Sixteen for 
100 fingers. 


SSS 1/50ab: tad vai yad randhragam margam tac ca kaumāraparvatam | 

? See above, p. 349 note 2. 

> mayakasam sodašāntordhve saptadašamānte [k kh: saptā-] vartate [k kh: missing] yatra [k: 
yatha] dhūmravartinī [k kh: -ni] līnā bhavati | anāmaye [k kh: -mayo] nirākāre [kh: -kara] sthāne 
tatra māyākāšam | tathanyatroktam | parākāšam pare [k kh: -ram] sthāne [k kh: -nam] 
māyākhyam [k kh: mayakhyamam] tadūrdhvatah || T MS K fl. 141a-141b. 
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(2) Parāparātman — Middling Self: extends from the toes to the End of the Twelve 
for 96 fingers. 

'3) Siddhatman — Accomplished Self: extends from the toes to the Place of the 
Point (bindusthāna) between the eyebrows for 84 fingers. 

4) Prasiddhātman — Famous Self: extends from the Heart to the energy in the 
Cavity of Brahma on the crown of the head for 36 fingers. 

Individual Self: extends from four fingers below the Heart, 
between the Wheels (called) the City of Jewels (manipura) and Unstruck Sound 
(anāhata) up to the energy in the Cavity of Brahma for 40 fingers. 

6) Šambhorātman — Sambhu’s Self: pervades all the others extending from the 
toes to the End of the Sixteen for 100 fingers and above that by eight fingers to 
(Paramasiva, making 108 fingers all together. 


All (ER e Principles are perceived along with the 
pervasion of the ive. First of all, by concentration (yogadharana) on these 
five, successively one perceives (pasyati) and attains mastery (siddhyate) over the 
five gross elements. Starting from Earth, each of the gross elements is attained by 
concentrating on the pervasion of each one of these 'Selves'. The elements have 
the same places and measures of the body as their corresponding "Self. The extent 
of the pervasion of the thirty-six principles and their locations in the body are 
equivalent to those of the five elements and hence to the corresponding subjective 
identity. They accord with the nature of the place (sthana) in which they are 
perceived and are related to one another as the support is to the supported. Thus, 
by attaining mastery over the five elements in this way, one attains mastery over 
all the thirty-six principles. The correspondences are as follows: 


! prathamatah parātmā | pādāngusthād ārabhya [kh: -dārabhyo] sodašāntamadhyāvadhir [k kh: 
sodasantamadhye angusthakāvadhir] yāvat vyaptih angulasata-m-eka iti parātmāvyāptih | 
parāparātmāvyāptir yathā pādādidvādašāntāvadhir yāvat [k kh: -dhih yāvat] sannavatyangulavyaptih 
iti parāparasya vyāptih | siddhātmāvyāptih kathyate yathā pādādibindusthānāvadhir yāvad angula- 
caturašītivyāptih [k kh: -catura-] iti siddhātmāvyāptih | prasiddhātmāvyāptih [kh: prasiddhatma-] 
kathyate yathà [k kh: yada] hrdayad ārabhya saktyantam [k, kh: šāktyanta] yavad angulasattritnSad- 
vyāptih [k kh: -trimsavya-] pūrvoktamudrāvyākhyānasthānāt sphutam jfiatavyam [kh: jfiavyam] iti 
prasiddhātmāvyāptih | pudgalātmāvyāptih [k kh: -tmavyaptih] kathyate yatha hrdayādho "igulacatuh 
[kh: hrdayadhau amgulacatuh] manipürakam anāhata cakradvayasannidhyamadhyād [k kh: 
sannimadhyād] ārabhya [kh: ārabhyo] Saktyantavadhir [k kh: šaktyantavidhir-] yāvat angula- 
catvarimsadvyaptih [kh: amgulam; k kh: -catvarimsavya-] iti pudgalātmāvyāptih | evam para- 
paraparasiddhaprasiddha-pudgalatmanam [k kh: parahparaparasiddhihprasiddhah-] paficanam 
Sambhor [k kh: sambhur] ātmā vyāpakatvena vartate | pādāngusthād arabhya [kh: -bhyo] sodasanta- 
vadhiryāvat angulašata-m-ekāvadhir yāvat [kh: amgulam-] asya vyāptih tadūrdhve paramasiva- 
syāstāngulavyāptih | evam atra [k kh: amtra] gunaikasate [k: guņašatameke; kh: gula-] sastadhike 
ātmāsatkavyāptih | T MS K fl. 36a. 
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1) Earth - Earth Tattva (1 tattva) 
2) Water - Water Tattva > Prakrti (24 tattvas) 


4) Air - Suddhavidyā > Sadāšiva (3 tattvas) 
5) Space - Sakti (1 tattva)! 


The Tīkā concludes by declaring that: 


Thus, by knowing the five (elemental) principles completely 
by means of the fivefold Self, (all) thirty-six principles are attained. 
Similarly, by knowing the Siva principle, that is, the principle of 
Supreme Siva by means of the Sambhu's Self, which is the sixth, one 
becomes of his nature. Thus the pervasion of the sixfold Self has been 
explained.” 


Notice that just as the Void of Maya is posited beyond the End of the 
Sixteen, so is Paramašiva. However, the Tīkā appears to be inconsistent here. One 
would expect the principle Siva to be located in the End of the Sixteen with 
Supreme Siva at an eight-finger-span's distance beyond. In this scheme, the lunar 


! tatha esüm paficanam tattvopalabdhih [k kh: talopalabdhih] kathyate | yathā prathamatah 
pudgalātmavyāptih kathyate | yogadhāraņānugamena [k: -mevā; kh: -medha; k kh: + evam tādi] 
pārthivatattvarn pašyati siddhyate ca | tathā prasiddhātmavyāptih | | vyapakabhavena 
yogadhāraņānugamena aptattvadikam sarvam [kh: sarva] pašyati tathā [k: tamya; kh: tasya] 
aptattvam siddhyate | tathā siddhātmāvyāptih | yogadhāranānugamena tejastattvam [k kh: 
tejatatvam] pašyati siddhyate [kh: siddhaye] ca | tathā prasiddhātmavyāptih | yoga- 
dhāraņānugamena [k: -nagamena] bhāvanāpūrvakena [k kh: bhava * pü-] vadyutattvam pašyati 
siddhyate [kh: siddhyamte] ca | yathā parātmavyāptih | yathā yogadhāraņānugamena 
bhāvanāpūrvakena àakasatattvam [kh: ākāšata * *] pašyati siddhyate ca | vyomarūpī bhavatīty 
arthah | pūrvoktasthānakāngulapramāņagatyā [k kh: -gatyat] svaktyam | svaktyasthananurüpena 
tattvopalabdhir [k: -labdhi-; kh: -laddhi-] jfíatavyah [kh: -vyam] | na kevalam paūcabhūtānām 
vyāptih kathitā anyesam sattrimsanam tattvānām ādhārādheyabhāvena [kh: Gdhardddheya-] 
kathita | yathā pdarthivatattvam ātmatve [k: astatvam; kh: astatvem] | āptattvād ārabhya [k kh: 
apta-] prakrtitattvāntarh gunatrayasahitam [k kh: guna * * * * * *] yavac [k kh: missing] 
caturvimSatattvani [k kh: -tatvā *] bhavanti | te āptattve [k kh: ap-] siddhe sati sarva eva [k kh: 
sarveva] siddhyante [k kh: sidhyanti] | tathā tejastattve [k kh: tejatatve] siddhe 
purusādimāyāntam tattvasaptakam [k kh: -kah] siddhyate [k kh: sidhyanti] | tathā vāyutattve 
siddhe suddhavidyadisadasivatattvantam [k kh: šuddhavi * * * *; kh: suddhavi * * * *] siddhyate 
[k: sidhyanti; kh: siddhyanti] | tathā ākāšatattve siddhe Saktitattvam [k kh: šaktišivatattve] 
siddhyate [k: sidhyanti; kh: siddhyamti] ekam | iti tattvapaficake [k: -ka] siddhe sati 
sattrimsatattvani [k: -trimsatatva; kh: sattrmsa * tva] siddhāni [k: siddha; kh: siddhah] bhavanti 
[ kh: bhavati "n Sivatattvarn siddhyatity arthah IT MS K fl. . 36b. 
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symbolism, which is the central feature of the presentation of the End of the 
Twelve and the Sixteen that we find in the later Kubjikā Tantras, is missing. 

The same is true of the following scheme outlined in the 'Sūtra of 
Liberation (attained) at the End of the Sixteen' found in YKh (1). This ascent is 
not understood as degrees of pervasion of self-consciousness, but as the stations 
of the ascent of Kuņdalinī. The first six stages are the Six Wheels (cakra). Beyond 
is the ascending series of the stages of Speech, which is virtually the same as the 
standard series, projected into the space leading to the End of the Twelve. The 
main difference in the two series lies in the replacement of the three stages of the 
audible articulation of OM with the Six Wheels. The last three of the latter 
correspond to the former three in the heart, throat and on the bridge of the nose 
between the eyebrows. The extra sixteenth is projected above the Transmental that 
has been shifted up three places from its earlier position in the End of the Twelve. 


Notice also that the End of the Sixteen is not related to the sixteen energies of the) 
Moon as we find in most of the later accounts. In this scheme the Moon with its 
energies is the Point on the forehead and the Half Moon is above or within it. This 
scheme, like many others, illustrates first the stages in the rise of the audible 
sound of a seed-syllable mantra up to the Wheel of the Command between the 
eyebrows. This is followed by the still audible but fading resonance of the final 
nasalization of the seed-syllable. This is drawn as a Point (bindu) above a semi- 
circle called the 'Half Moon' (ardhcandra) because of its shape. It is felt above the 
bridge of the nose. So the placement of this pair here is as one would expect, and 
is found in virtually all such representations of the ascent of mantric sound. Their 
more 'internal' counterpart is not represented here in the End of the Twelve and 
the Sixteen, as we shall see is the case in the other schemes taught in the later 
Kubjikā tradition. The reason for this is probably because the scheme here is a 
male one. The clue to this being the case is the equation made in the text between 
the End of the Sixteen and the End of the Nine. The later is said to be 'above the 
Six Modalities' that is, the Six Wheels up to that of the Command. The following 
Thus, one way of understanding the 'End of 
the Nine' is that it is the tenth stage beyond them, that is, the transcendental Void 
of the End of the Sixteen. Another way is to understand the Nine to be the nine 
syllables of Navatman, the seed-syllable of Kubjika's Bhairava. This is probably 
the Supreme Syllable to which this passage repeatedly refers. In this male scheme, 
the lunar nectar is emitted from the Equal One is on the plane of emission 
(visarga). Here, then, is the passage: 


1) The Foundation (ādhāra) (at the base of the spine) is the first 
Wheel (brilliant and coloured) like red lac. There, in the middle, is the 


one called Harisa, (shining white) like a multitude of moons. 
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2) Above it is the Self-supported (svādhisthāna), (brilliant) as a 
whirling firebrand. There, in the middle, is the one called the living 
being (jīva). One should think that it is as (nourishing) like nectar. 

3) Above that, having abandoned Kuņdalī, one should think of the 
(Wheel) Full of Gems (maņipūraka) (in the navel). It is a mass of 
radiant energy, like the Fire of Time. There, in the middle, one should 
place the excellent and auspicious Void of (all) four colours that 
manifests according to the nature (of each entity). 

4) One should think of the Wheel of Unstruck Sound above that (in 
the heart) as white and red. In the middle of that is the Great Sound 


(mahārāva), the most excellent Heart of the Yoginī, which is said to 
be 


5) Above it (in the throat) is the Pure (Wheel) (visuddhaka), which is 
said to be"whitey shining like heated mercury. There, in the middle, is 
the lord, a mass of energy, the Supreme Syllable.' One should think 
that it shines like the Moon, Sun and Fire. 

6) The Wheel of the Command is between the eyebrows. It is a fire in 
the form of a Point (bindu). In the middle of it is the seed of power 
(Saktibija),’ red like vermilion.? 

7) The Wheel of the Point is on the forehead and is the 
Unbroken Circle. Completely full of the sixteen energies (of the 


vowels), it is seen to be the lunar orb (candrabimba)., 


' Instead of translating 'parāksaram' as 'the Supreme Syllable' we may also understand 'supreme 
and imperishable’. But cf. below stage 14. 

? The seed-syllable of power — šaktibīja — is normally HRIM. 

3 The Sodasantamuktisütra is YKh (1) 55/1-25ab. It is recorded only in MS G. The passage reads 
as follows: 

adharam prathamam cakram raktalaktakasannibham | 

tatra madhye tu hamsakhyam šašānkagaņasannibham [g: sarankragana (?)-] |1 
tasyordhve svādhisthānam tu alatacakrasannibham [g: Gnabha-] | 

tatra madhye tu jivakhyam cintatyed amrtopamam || 

tadūrdhve kundalim [g: -lī] tyaktvā cintayed manipürakam | 

tejorāšisamaprākhyam [g: -samandakhyam] kalagnirudrasannibham || 

tatra madhye nyaset Siinyam caturvarnavaram šubham | 

yena yena svarüpena tena tena prakāšate [g: -bhe] || 

tadürdhve 'nahatam cakram sitarunam [g: silàrunafica] vicintayet | 

tanmadhye tu maharavam [g: -rāva] yoginīhrdayottamam |l 

Syamarunam [g: syamarunam] samākhyātarm tasya ürdhve [g: ūrdhva] višuddhakam | 
sitavarnam samākhyātari taptaparadasamprabham [g: vantaparasaprabham] M 

tatra madhye sa bhagavān tejorasiparaksaram | 

candrasüryagnisamkasam samujjvalantam [g: samācyantri) (?) vicintayet |1 
ajnacakram bhruvor madhye binduriipam hutāšanam | 

tasya madhye saktibijam sindurarunasannibham || YKh (1) 55/1-8 
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8) In the middle of it is the form of light (bhārūpa) which is the power 
(bala) in the subtle essence (tanmatra) of the Point. One should 
contemplate that, the Half Moon. It is the illuminator (bhāskara) of 
the knowledge of the fragment of the moon (khandendu). *** ? Pure, 


it should be perceived above the Point.’ 


9) Above that is the principle of Unstruck Sound; the head of ‘A’ 
(asira), it is omnipresent. Like (the sound of a) mad bee, that is said to 


be lucid meditation. 


10) Above that is the subtle element of Sound (nādatanmātra). It is (in 
the form of a) straight (line). (Subtle) as a sky-flower, think of it as 


moving and straight. 


11) And above that is the End of Sound that abides as tranquillity 
(nirācāra). It is barely a subtle measure (kificinmātramātra), and is 


(brilliant) like pure crystal. 


12) Above that is the supreme Power (Sakti) whose form is that of a 
triangle. Subtle, subtle and subtler, it shines like millions of lightning 


flashes. 


13) Above that is the one called the Pervasive (vyāpinī) who rains 
down supreme nectar. One should contemplate (that) supreme bliss as 
the state of the (unity of) the pervader of (the universe) and that which 
is the pervaded. Mounted on radiant energy (tejas), its radiance is like 


that of a hundred suns. 


14) Once that has been abandoned and one travels upwards, (one 
reaches) the one called the Equal One (samanā), which is full of 
vitality (ojikā). This energy (kalā), established in the middle of the 
capsule of emission (visarga), rains down nectar. When consuming 


the Supreme Syllable, eat the energy which is nectar (amrtakalā).” 


! Just as Bindu, the Point, is sometimes called ee note 
to KuKh 3/7), similarly the Half Moon occasionally referred to as the 1] 


lalate binducakram tu sthitam akhandamandalam [g: silam-] | 
kalasodaSasampiirnam candrabimbam tu dršyate |1 
tasya madhye tu bhariipam bindutanmātrake balam | 


bhavyam tac [g: bhavyaho [?] c] cardhacandram tu khandendujfianabhaskaram [khandedu-] |1 


samülanamsitam (?) Suddham bindorupari [g: vindunopari] laksayet | 

tadürdhve 'ndhatam tattvarh aširarh sarvatomukham || 

mattabhramarasamkàsam [g: -tramara-] sphutadhyanam tad [g: dhyātsatya] ucyate | 
tadūrdhve nadatanmatram rjubhāvena tisthati || 

khapuspam [g: sa-] iva samkasam cafiícalam cintayed rjum [g: rju] | 

tadūrdhve caiva nadantam nirācāreņa [g: -bhavena] tisthati |l 

kificinmatramatram tu Suddhasphatikasannibham | 

tadürdhve paramā Saktis trikoņākāravigrahā M 
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15) What is above that travels upwards. It is the Transmental 
(unmanā), which is said to be supreme. Like the radiance of (divine) 
light, it is subtle, without waves and perpetually manifest (sadoditā). 
16) Above that is the eternal Void. (There) one should think of 
nothing. Then, having emptied the mind (one attains) Nirvāņa, the 
supreme plane. Having contemplated the End of the Nine, which is 
supreme, (one attains) Nirvana, the supreme plane. The renouncer, 
having contemplated the End of the Nine, is freed from bondage. 

The End of the Nine is complete attainment beyond the Six 
Modalities (satprakara i.e. the Six Wheels). The tenth is at the End of 


the Nine. It is the Void that should be taught to be the End of the 
© Sixteen. 


Practice Yoga in the sphere (paksa) of the Supreme Syllable. 
The thread (sūtra) of the Supreme Syllable is the heart that fulfils all 
desires. He who, established in the venerable (goddess) Kujā, knows 
(this) is liberated from the bondage of birth. (Perfect) contemplation 
(samādhi) is with (these) sixteen aspects and is (attained) within the 


form of the sixfold deposition (sodhānyāsa). He who knows this is (a 
veritable (R the others (who do not) are (just) quoting 
from books. Once attained the plane that is Void and Non-void, the 
yogi is freed from bondage.' 


sūksmā sūksmatarā sūksmā vidyutkotisamaprabhā | 
cintayet paramānandari vyāpyavyāpakabhāvatah [g: vyapavyapatah * * *] |l 
tadūrdhve vyāpinī nama paramamrtavarsint | 
tejahskandhasamārūdhā šatārkadyutisannibhā [g: salā-] |l 
sā tyaktā [g: nā bhyaktā] gamyate ūrdhve samanā [g: mamanān] nāma ojikā | 
visargaputamadhyastha kala hy amrtavāhinī [g: bhyamrta-] | 
paramāksaragrāsane [g: -ksaradgrasane] bhaksayed amrtam [g: amrtàm] kalam | 
YKh (1) 55/9-17ab 
! tadürdhve šāšvatam šūnyam na kiūcid api cintayet | 
tatah sünyam [g: mulo stanyam] manah [g: mana] krtvā nirvanam paramam padam | 
navāntam paramam [g: parama] dhyātvā nirvanam paramam padam || 
navantam paramam [g: parama] dhyātvā [g: dhyamtva] tyāgī mucyeta [mukhela] bandhanāt | 
satprakārasya ūrdhve tu navantam [g: -nta] pūrņabhari padam || 
navantam dašamam sunyam sodasantam vinirdiset | 
paramāksarapaksam [g: -naksam] tu yogabhyasam [g: -tyasam] samabhyaset || 
paramāksarasūtram tu hrdayam sarvakāmadam | 
samādhih sodašair bhedaih sodhānyāsasya vigrahe | 
yo [so] jānāti sa yogindrah [g: -nduh] šesāh pustakavācakāh | 
šūnyāšūnyam [g: -stanye] padam prāpya yogī mucyeta bandhanāt | Ibid. 55/17cd-25ab. 
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We have seen that even though lunar symbolism is not well developed in 
the KMT, the seeds of the future doctrines have been sown. They centre on the 


interrelationship between the lunar Triangle and the Point in the End of the” 
Twelve and the Sixteen. The complexity and extent of the symbolism is further 


developed by the interaction between th 
Cof the Moon. The former is the Full Moon and the latter, also called with 
calculated ambiguity the 'end of the sixteen" is the New Moon. The Full Moon is- 
the womb of the New Moon and the New Moon is the womb of the Full Moon. - 


The New Moon (Git) is the seventeenth (Id) energy (kā) 
She is the primordial womb (bha@ga@dy@), located in the middle of the 
womb. The secret one of the womb who contains the womb, she has 
rsen from within the middle of the womb. Fashioned with sixteen 
parts, she resides at th 


on words is clear: the New Moon is at the End of Sixteen just as it is end of the 
sixteen digits of the Full Moon. the 


Both are aspects of the goddess Sāmbhavī, 
enereysofathestamibhavasstate. As the source of both, she is beyond them in the 
End of the Eighteen. To distinguish the goddess New Moon from the Full, the 


former is represented as the Half Moon just as the Full Moon is the Point. Acthin-^ 


n the following passage the latter is called the ‘full sacred seat of the 


centre’. Sambhavi-is-the-energy-beyond-the-Transmental: She is the source of the 


energies of the hose sides and contents are generated from her. In the 


(centre she assumes the form of the/Full Moon generated by the energies of the 


Triangle. Bhairava praises the goddess accordingly: 


O you who reside at the (You are) also 
beyond the state-of-the-Transmental: You are Sambhavi-who awakens 
Sambhu. O you who are the great (energies of) will, action and — 


! bhagādyā bhagamadhyasthā bhagaguhyā bhagodarī | 

bhagamadhyāntajātā [k: -dhanta-; kh: kh: -dhāntajāto] ca ama saptādašī [k, kh: -$trn] kalā | 
sodašāvayavā [kh: sodašovayavā] baddhā [k, kh: šraddhā] sodašāntānuvartinī [k, kh: 
sodašāntanuvabhāvarttinī] || YKh (2) 33/25cd-26. 
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— (you are the parts, goddesses and energies of the 
Triangle, that 1s) the straight line, the coiled one (kuņdalī), the one 
called Vāmā; the Raudrī of the universe, you are Šivā and are called 
Ambikā. (At the same time) you are on the plane of the current of the 
state beyond the Transmental. (Your) nature is subtle; your form is 
that of the beautiful and radiant energy which is the Half Moon.' 
Encompassed by the Triangle, you are in the centre. Born from the 
limbs of the three lines (of the Triangle), you are completely full and 
reside in the sacred seat in the centre. O Kubjī, you are Mālinī who 
awakens (Bhairava) the Gander (hamsa). (When you are) in the 
Cavity (in the centre), you are sprinkled inwardly by the stream of 
nectar of the Siva principle.’ 


The goddess is empowered by Sambhu’s Command. At the same time, she 
herself is that energy through which he is empowered because she as 
Šāmbhavīšakti, Šambhu's energy, is herself the Command, the 'mother of 
liberation” and the tradition: 


From the root (of all things) Šāmbhavīšakti is Bhairavī the 
energy that is full (bharitā) (of all the energies). She is supremey 
subtleywandmgross. Waveless, she is (the energy) beyond mind 
(manonmani), She is the Transmental, a certain (indefinable) energy 
of consciousness which is consciousness without stain (nirafijanà). 
(Empirically) unknowable (aprameya) amongst objects of knowledge, 
she is well known and is the mother of the universe. She generates the 
energy of eternal bliss and has merged into the Bliss of Stillness 


"MS N says: (You) abide in the form of the Half Moon that is your own radiant energy (tejas). 

? unmanābhāvātītāpy [k, kh, gh: -topyam; n: -gham] astadasantasarmsthite [n: astasantasthite] |l 
šāmbhavī [k, kh, gh, ù: + Sabha] šambhusambodhinī [k, gh: $ambhüsarmbhodhani; kh: 
sambhüsambhodhani; nh: samvo * * dhani] tvam |l 

jvi; ù: Sajvi] rekhinī kuņdalī vamasamjfía [k, kh, gh, ù: vamasamjfía] jagadraudrī [k, kh, gh: -dri; 
n: jagadredri] jyesthā [k, kh, gh: jyestā; n: jyestha] šivā tvam anākhyāmbikā [k, kh, gh: 
akhyamvika] unmanátitabhavaughapadasamsthita [n: unmanātī *; k, kh: -bhāvogha- -tārh; gh: 
bhāvogha-; n: bhavopyayadasamsthitam] || 

sūksmarūpā sutejārdhacandrākrtis tvam [k: stutejārdha-; gh: stutejarddham; n: 
svatejārddhacandrākrtistharn] trikoņāvrtā [k, kh, gh: trikoņācūtā] madhyagā tvam [k, kh, gh, n: 
tatva] trirekhangasambhüta [k, kh, gh: rekhamgasambhüta; n: * rekhā * sambhüta] sampürna [k, 
kh, gh, ù: sampürna] madhyapīthasthitā [k, kh, gh: sadya-; ù: * dyapitha-] || 

kubji tvan mālinī hamsasambodhani [n: hamsa * * * * samvodhani |] tvam gata randhre [k, kh, 
gh, ù: ramdhra] sivatattvapryüsadharantasamsikta [k, kh: siva- -dharamtu-; gh: siva- -dharatu-; 
n: -dharamtu-] || YKh (1) chapter 12: Adyoghadandakastotra prose portion, lines 2 to 6. 

> YKh (1) 38/22, quoted below, p. 435. 
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Šiva). Blissful and delighted, she is satisfied and her 
form is blissful. She is the supreme Command and her form is the 
Void (šūnya). She pierces through the moving and immobile 
(universe). Her nature is the Void (vyomarūpā) and she resides within 
the secret (guhya) Void (vyoman). The energy that utters itself, she 
abides as 100,000 repetitions of mantra. She is Kāmešvarī who, as the 
power of the will (kāmašakti), has comes forth from the centre of the 
Point.’ 


The expression 'sodašānta' can mean both 'the End of the Sixteen’ and 'the 
end which is the sixteenth’. We do indeed find that the Full Moon with its 
complement of sixteen digits is said to be located there.” But, just as the 'place' at 
the End of Sixteen is not a seventeenth 'place' but rather the extremity of the 
sixteenth and so is within it, similarly the seventeenth digit — that of the New 
Moon — is not understood to be separate from the sixteenth which is the Full 
Moon. They are the two dynamic modes of the one goddess, her inner breathing. 


(The goddess) is the emanation (srsti) of all the elements 
(bhūta). She creates the universe. Residing in the middle of the wheel 
(of energies) or participating in the (clockwise) rotation of the sun, she 
bestows worldly enjoyment. Established in the lunar nature, she 
bestows liberation and is called the New Moon. 


By @ommnglockwises@imavan@pshe is the and, 
(rotating) amtislockwisenrāmāvamā), the @iewelioem Transcending 


! āmūlāc chāmbhavī saktih [all MSs: Sakti] bhairavī bharita [k, gh: bharatā; n: bhavita] kala | 

para [g: + sūksma su] sūksmā ca sthūlā [k, g, gh, n: * * *] ca nistarangā manonmanī [k, gh: 

manotmi] | 

unmanā citakalā [g, n: citkala; gh: vitakala] kācit cinmayā tu nirafijana | 

aprameyā prameyesu [k: ameyā *; g: prameyā *; gh: jameyā *; t: ameyāsu] suprameyā [n: * 

prameyā] jagatsutā [k, g, gh, n: -tam] | 

nityānandakalākārī nirānande [k, gh: niránamdi; g: -nanda] layam gata I 

sānandā nandanā [n: -no] yena trpta [all MSs: trptam] ānandavigrahā | 

sūnyarūpā para [k, gh: para] ajfía vedhayet sacarācaram | 

sā [all MSs: sa] evam [k, gh, ù: eva] vyomarūpā guhyavyomāntavartinī [k, gh: -vyomāna-; ñ: - 

vyomatavartini] | 

vartayel [g: vartaye] laksajāpyena [k, gh: -pāpyena; g: -jāpena; n: -yāpyena] svayam uccarate [k, 

gh: -muchrsate; g: -mucchr?sate; n: svayamuchasate] kalā || 

kāmešvarī kāmašaktyā bindumadhye visarpitā [k, gh: visisyate; g: visarpato; n: visarpyate] | 
YKh (1) 43/84-88. 

* KuKh 3/115. 
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(both) Sun and Moon, she is called Sāmbhavī (Siva's power). That 


power (when) Full (pūrņā) bestows worldly enjoyment; (as the) New 


Moo SEU SRG) And, (that power) which give 


worldly enjoyment and liberation, established in the non-sequential 
(akrama) (transcendent), withdraws (all things).' 


"Malini ascends from the End of the Twelve, where she is the Full Moon, to 
the End of the Sixteen where she is the New Moon. There she is in her supreme 
state as the Skyfaring goddess (khecarī), that : GD the End of the 
Twelve she is differentiated into her lunar energies (sakalā). In the End of the 
Sixteen she is not (niskalā). She is transported from one level to the other and so 
makes the transition from one condition to the next. 

We may discern here a doctrinal development. The reader will recall that 
the goddess is described as seated along with the god in the End of the Twelve 
surrounded by her sixteen energies with her as the seventeenth. In this set-up 
everything, including the 'end of the sixteen’, is contained in the End of the 
Twelve. As Malini, the goddess is the Void of the Point in the centre of the Void 
of the End of the Twelve. As the Malini of the Point — Bindumālinī — she is the 
centre of the Adamantine Wheel of her sixteen energies: 


(Malini) is endless, supreme, subtle, omnipresent and both 
supreme (transcendent) and inferior (immanent). The supreme energy 
(kala), she is the goddess who is consciousness present in the End of 
the Twelve. She is the subtle energy (kala) and, very subtle, she flows 
forth as the supreme (life-giving) nectar. Her form is (wonderfully 
diverse) like a peacock's tail and she resides in the Adamantine Wheel > 

'(vajracakra). In some places she shines like a network of emeralds; 
elsewhere she is like (a black) storm cloud. The goddess (malint) 
resides in the centre of the Void (of the Transcendent) at the end of the 
merger (of all things) and her form is all things. She who is the 
supreme goddess resides in the Void and her form is the Void.” 


' sā srstih sarvabhūtānām jagadutpattikārikā | 
bhuktidā cakramadhyasthā sūryāvartagatāpi [all MSs: -vartagatapi] và | 
muktidā [g: bhuktida] candrarüpasya [k, gh: kururūpasya; g: rjarūpā; n: * * rūpasya] amā sā ca 
pragīyate || 
sūryāvartena [g: sūryā ca tena] sā pūrņā vāmāvartā ama tu sā | 
somasūryapathātītā [k, gh: -pathatinam; g: -yathātītā; n: -yathatinam] sambhavi sābhidhīyate [k, 
gh, n: šā-; g: -vidhīyate] M 
sā Saktir bhuktidā [gh: saktibhuktidā] pürna siddhidā sā ca muktidā | 
bhuktimuktipradā [k, gh: -krama] esd [all MSs: deta] akramasthā [gh: -syā] ca samharet || 
YKh (1) 37/33cd-36. 


? anantā sā para sūksmā [g: šū-] sarvagā ca parāparā || 
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The sixteen goddesses in the sixteen-spoked wheel are associated with the 
Moon, its moonlight, life-giving nectar, and the passion it arouses. These energies 
are the rays of the supreme goddess, the 'seventeenth' who is within or at the end 
of the sixteen: 


The rays in the great lotus of sixteen spokes are the rays which 
are the energies. The supreme goddess is in the End of the Sixteen and 
she is the supreme seventeenth (energy). The goddess in the End of 
the Twelve (dvādašānta) is Malini in the form of the Point. She stands 
in front in the form of the spread tail of a peacock (mayūracandrikā). 
She always stands before the eyes and (in the form of) many desires 
she is whirling about (vibhramā). In a moment, time and again, she 
generates desire in the form of the Point.' 


The flow of lunar energy through its sixteen phases and then beyond into 
the seventeenth transcendent source which feeds them is the flow of the Divine 
Current through the Point in the centre of the Triangle. As the KuKh says: "Within 
the Triangle is the entire Divine Current (divyaugha), adorned with Siva's 
Supreme Energy'.” The Divine Current, which is the seminal flow of „energy 
through the goddess' S Linga, is that of the highest lineage of teachers.’ These 

that move in the expanse of 
the Void of her unconditioned Being, which, in terms of phenomena is Non-being. 
We will deal with them in detail in the appropriate place. Here it is enough to note 


that, counting from the highest phase, the eighteenth is Srīnātha: Although he 
belongs to the Divine Current, he is the first Siddha in the sphere of immanence in 


which the lineages of the Siddhas of the sacred seats extend and transmit the 
teachings. Above him are the seventeen states within the Command. The 


dvādašāntagatā [kh: sodašāntā gatā-; g: dvadasantaryata] devi cidrūpā paramā kala | 

kala sūksmā [g: šū-] susūksmā ca sravantī [kh g: sra-] paramamrtam [kh: -mrtā] || 
mayūracandrikākārā vajracakre [g: caksurugra] vyavasthitā [g: -tah] | 

kvacin markatijālābhā [kh: -markkatikajala-] kvacij jīmūtasarnibhā [g: kvacijī-] | 
vyomamadhyagatā [kh: -madhye-] devi layānte [kh: layantam] visvarūpiņī | 

tathā [g: tasyā] sā [g: ca] paramā devi vyomagā vyomarüpini || SM 6/118-121ab. 

' sodašāre mahāpadme [g: -padmā] kalārūpā maricayah | 

sodašānte parā devi kala saptadašī para [g: parah] M 

dvādašānte sthita devi bindurūpā ca mālinī | 

mayūracandrikākārā [kh: mayürah-] prasphuraty agrasamsthita [k: ugra-; g: yasam-] M 
caksuragre sthitā nityarh [k: nityā; g: nitya] nānā — icchātivibhramā [k: -māh; kh: -iccha-] | 
ksanena janate ceccham [k, kh, g: ceccham] binduripam [k: -rüpam] anekadhā || SM 20/153-155. 
? KuKh 26/4b. 

? They are described in chapter 36 of YKh (1) which has been incorporated into the KuKh as 
chapter 57. 
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seventeenth is the Transmental, the Supreme Goddess who, established in the 
Void, arises from the Supreme Void. Without fluctuation (nistarangā) and 
unmanifest, she is the wealth of liberation (moksalaksmi). Her abode is concealed 
although she is the abode of all that is emitted through her.' She wanders carefree 
on the Transmental plane at the End of the Sixteen within the expansion that takes 
place in the Sky of Consciousness, the secret mandala.’ 

This is the level of Mind Beyond Mind (manonmani), which is just below 
that of the Transmental (unmani). The latter is the goddess who is the pure Void. 
There she is unmanifest and undifferentiated; her differentiated form (sakalā) here 
is 'suppressed' or 'completed' (nivartita). Just below her is the seventeenth, which, 
in the ascending series of states of the Divine Current, is at the 'end of the sixteen’. 
The seventeenth energy is the transcendental energy of the lunar goddess that 
‘nourishes’ the other sixteen energies. These are arrayed in the Void in an 
ascending series in such a way that the previous energies are compounded into the 
following ones, like the Moon that progressively increases in the bright lunar 
fortnight. The last in the series is the goddess identified with the Full Moon laden 
with lunar energy or nectar. As she rises into the End of the Sixteen above the End 
of the Twelve, she assumes the form of the seventeenth energy — the New Moon. 
Thus even as she assumes the form of the inner lunar energy by which she 
replenishes herself, the lunar nectar with which she is filled to become the Full 
Moon empties out into the lower spheres. The neophant, like Bhairava his divine 
archetype, is consecrated (abhisikta lit. 'sprinkled') with this nectar’ and it is this 
nectar that baths him to purify him so that he can worship the Krama.* 

Thus the Transmental deploys itself below into the form of the triangular 


Yoni from which pours forth emanation. The Linga rises in the centre of the Yoni. 
GETESRESIERIBUEES cat contains-all-the sixteen energies, represented by the 


Sixteen vowels. It is located in the End of the Twelves Above, in the Endcof thes» 


“Sixteen that is, in the centre of the Triangle, the flow of energy of the Divine 
Current, which is the dynamism of the liberated state the Kubjika Tantras call 
“Nirvana, streams through the Point which marks the apex of the Transmental? 
while the Transmental abides within the Neuter as that principle of immanence 
that pervades and contains all manifestation of which it is the source. The 
he seventeenth energy of 

the Moon. This is the highest aspect of the Transmental that streams through the 


Point when it rotates anticlockwise down into manifestation. — 


' KuKh 57/1cd-4ab. 
? KuKh 57/5-6. 
* KuKh 5/59cd-61ab. 
4 y Kukh 13/139-140ab. 
Above that, in the Circle of the Point, the flow (prasara), which is pure extinction 
(nirvana), takes place. KuKh 58/52ab. 
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In this way the New Moon, which is as subtle as 'the pure shade of the 
"Moon', generates for itself a body.' The texts refer to this inner dynamism, fueled 
by the energy of the New Moon, as the 'churning' of the Point in the centre. The 
energy in the centre of the goddess's:mandala is in a state of pure, i.e: non spatial 
or temporal rotary motion (paribhrama).? It generates bliss and manifests $rinatha: 
and the goddess in their differentiated (sakala) iconic form in the centre: ) 


By churning the (lunar) orb (bimba), it is split apart and the 
deity of Kula is fashioned (thereby). Manmatha (the god of love), split 
apart, arises (in the form of the) Point at the End of the Twelve. By 
splitting (it apart) and rubbing (one feels) content (from which) one 
infers (and thereby experiences one's own innate) bliss. (Thus) the 


Wheel of the Point has been revealed.? 


The goddess is the energy of the New Moon (ama), the exquisite beauty 
(susuma) of the churning of consciousness.* Her House is the triangle of letters, 
the City or Island of the Moon; it is the body of the goddess Full Moon: 


There is another divine aggregate of letters in this House, the 
City of the Moon of the triple goddess (bhagavatī). It is the Island of 
the Moon and, saluted with respect by the best of the gods, it is the 
House of (the goddess) who is called 'Full' 

The goddess there is full (i.e. the full moon) and is well 
established on the path of the Transmission (krama). In the tradition 
(anvaya), she is (the goddess Kubjikā otherwise called) Kukara.° (She 
is the) energy (that operates) in each division and, within the beautiful 


Sky of Emptiness (sususiragagana), she is free of the networks of the 


clouds (of ignorance). 


The ht ae gentile onem 
(vitality, Fullness empties out until, exhausted, it reverts to its original potentia 


condition, which is the source of all the energies. The light turns to darkness and 
the darkness turns to light, just as Kubjika becomes Kali and reveals her dark 
aspect, similarly Kali becomes Kubjika and reveals her radiance. This cosmic 


! KuKh 58/69cd-70ab. 

? KuKh 1/3. 

? KuKh 58/70cd-72ab. 

^ KuKh 57/81cd-82ab. 

> Kukārā — ‘she who (has as her initial) letter ‘ku’, i.e Kubjika. 
$ KuKh 38/23. 
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cycle is repeated in the movement of the breath. When it takes place mindfully, in 
the manner about to be described, breathing becomes the epitome of time. Its 
ceaseless recurrence, which is life itself, mirrors within the creation and 
destruction of the world, replicating internally the fire sacrifice (the performance 
of which is coordinated with the phases of the moon) through which the world is 
created and which marks its end. 

Accordingly, the Kubjika Tantras, mindful of the importance of this 
process, teach several versions of it, one of which should be visualized in the 
following manner. The first stage engages the energy of the New Moon. It is the 
dark phase of progressive merger. The adept should sit and direct his attention 
down to the genital centre where he should visualize the rotating Wheel of Birth 
(janmacakra). In the middle of that moving wheel, the Wheel of the Drop rotates 
in an anticlockwise direction, the reverse of the original pure condition. Within 
that is the supreme energy of consciousness, Kubjika, the Transmental 
(manonmanī). By contracting the anus, inhaling and then retaining the breath, this 
energy is raised up with, and through, the flow of vitality that travels up the 
central channel of vitality in the body called Susumņā. Like a whirling wheel of 
fire, it enters first the navel and then the heart. Its movement beyond this station 
of expansion marks its progressive depletion as it assumes increasingly subtle 
forms of sound (nada). Finally, at the climax of its ascent, it merges into the 
primary energy (ādyašakti) of the sphere of Šiva's transcendental being 

hus, through this process, the residual traces of past action 
are burnt away. 

Then follows the second- phase, which involves th 

‘Moon. Just as the energy of the New Moon was elevated from below, this energy 
is 'elevated' from above. The KuKh describes this process as follows: 


&retas) from the middle of the Drop, the Upper Place. The same 
(energy) that had previously waned away (now) rains down the nectar 
of the Full Moon (pürnamrta). 

(The adept) should contemplate that crooked energy. Endless 
and tranquil (saumyarapa), it is (the goddess) Cificinr (i.e. Kubjika) | 

0 who is the Supreme Power and the emanation (srsti) (that occurs 

when) the withdrawal (of phenomenal existence) takes place. 

(In this state this energy is round and white) like a drop of 
milk. (Contemplating it in this form, the yogi) should lead it up to the 
end of the Nameless (anamante). Then the consecration takes place by 
means of that same deity in its original form. 

Once (the adept) has thus contemplated (this energy), brilliant 
as the Full (Moon) in the Wheel of the Heart, the place of the Full 
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(Moon), he should induce (her) to enter her own Wheel by means of 
the mind (citta). 

She who is praised (by all) and is supreme bliss, laughingly 
melts (dravate). She is the Nameless (anāmā), the energy that is 
consciousness (who resides) in the sphere of the Nameless 
(anadmamandala). 

(Thus the yogi experiences) the;contentment(typti) of the night 
of the Full Moon, which arises in this way laden with nectar. This is 
the consecration of the Command, 


that takes place) in the phase of.emanation. Once he has purified 


(himself) by (this process oDgentryrandiexiti(gamaganma). (the adept) 


should worship the Transmission (kramārcana). 


The sixteenth digit is the lunar energy of the goddess that is full of all the 
energies and so, complete, it is the Full Moon. ithin it i 
‘digit, which is the unmanifest energy of the New Moon that is the source of all the 
other energies through which they release their potency as the lunar nectar of life. — 
So the god praises the goddess saying: 


You are the 
goddess) Sambhavi who milks the (lunar) Drop (bindu) and (your) 
body is flooded with (its) white secretions.” 


She is equally the Energy of the Void (khakalā) established within the 
i e gene rap ilt heu 
"Moon established within the New Moon." The two aspects are described in 


the following two verses, respectively: 


salute the venerable goddess called Kuja, 
the lord who, full (of energy) (bharita), is the ferocious (ugrā) 
‘Bhairavi who travels to the plane at the extremity of (the energy of 
the) New Moon (ama).* 


I praise (the goddess) who, in the field at the extremity of the 
energy at the summit of the Moon is, by the process of going and 


' KuKh 13/134-140ab. 

? KuKh chapter 4, MāSt line 15. 

* Both statements translate the following equally well: khakalā pūrnimāsyante amānte 
samvyavasthità KuKh 2/16ab. 

^ KuKh 5/83cd-84ab. 
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coming (gamāgamakrana), divided. by tHE) divisions OF Will 
knowledge and action. ' 


This is the Triangle called the City of the Moon, which is the Full Moon. 


The goddess of the New Moon (Amādevī), who destroys the polarities of the 
"breath and with it the opposites (paksāpaksa), is in the centre of it. Thus, the 
opposites balanced out, the formless energy of the goddess — the Energy of the 


Void (khakalā) — pours out along the central channel between them and deploys 
herself as the three energies of will, knowledge and action, and so as the 'crooked 
goddess' (vakradevi) assumes the form of the Triangle and so generates the Krama 
in its threefold form” corresponding to the transmissions (krama) of the goddess's 
three lineages. 

When the god attained a vision of the End of the Sixteen, 'the consecration 
was imparted to the Lord by the gaze of the goddess" that released the lunar 
nectar that flows down from the End of the Sixteen and drips down from the uvula 
at the back of the throat." The teacher initiates his disciple in the same way? while 
the teacher is himself, like the disciples he has initiated, consecrated with this 
nectar every day by worshipping the inner Linga.” 

Th ho is also called Pürnà — the Full 


One ceaigtnusimījand the supreme form of Māyā with which she is commonly 
identified.’ This, the seventeenth digit of the Moon, is the(energy of Para, the 
highest of the goddess's six faces which, said to be ‘divine and white as milk’, is 
clearly Kubjikā's supreme lunar face." The seventeenth digit is the energy of the 
will (iccha) that formulates intentions. For the wise yogi it is the liberating energy — 
of the dransmentah For the ignorant itis binding Maya, which, identified with 
Nature (prakrti); consists of the three qualities of sattva, rajas and tamas” 
represented by the colours white; red-and black respectively. It is as black as the 
he lunar nectar is, by an obvious 
association with the colour of the moon, white. The white colour is also derived 
from its association with Soma — the inebriating sacrificial drink offered in the 


! KuKh 3/124. 

? KuKh 2/15-17 and ibid. 3/43. 

? KuKh 5/62-64ab. 

* See KuKh 2/11. 

? See KuKh 33/28-29. 

$ KuKh 5/69-70ab. 

7 See KuKh 24/26. Also: The one abode (grha) is supreme Maya and she is Kundalini who is the 
Full Moon. 

grham ekam para maya sā ca kuņdalipūrnimā || YKh (2) 26/35ab. 
8 See KuKh 29/45. 

? KuKh 40/25. 
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Vedic sacrifice which, mixed with milk, was white. The drop of Soma, an object 
of much eulogy during the Vedic sacrifice, was the precursor of the lunar Drop — 
-bindu. Occasionally, the lunar nectar is associated with wine — Sura — a feminine 
word and embodied in a goddess by that name. The stress here is not so much on 
the white = sattvika = purity of the drink and its spiritually nourishing properties, 
as on its powerfully inebriating — rājasika — effect. This is represented by the 
female, red drop of wine, still lunar but tinged withsolarenergy: = 


The slender (beautiful young) woman who resides in the centre 
of the Moon is the Transmental (unmanā) who transports the mind. 
Merged in the plane of the Bliss of Stillness (nirananda), she is (the 
goddess) Wine (Sura). (Mere) wine is not (the true) wine. [. . .] 

Once he has understood his own Transmission (atmakrama) 

well, (the initiate) should practice drinking (pāna). He should 
contemplate the cup as the dawning Sun and the mantra as the 
 dawning Moon, and (then) drink. He should imagine that the Drop, the 
colour of a ruby, is between them. Drink the (energy of this), the 
'seventeenth digit (of the Moon), completely full of the Supreme 
Nectar. 

The nectar that flows from that energy (kala) is the radiant 
power (tejas) of the Great Bhairava. O Lord of the god of the gods, 
that is (the true spiritual) liquor (madya) not that produced from 
grapes and sugar cane.’ 


The End of the Sixteen is where the Teacher residesê Here also. in ipe 


'maņdala at the end", is the residence of the goddess who-binds-and-iberates:* The 
C the Void, whereas She is the Khecari, the -Skyfarer, who is 
the(Command.” In the End of the Sixteen she is in her undifferentiated (niskala)- — 


form. Possessing supreme- power, she is called the Reisen C ORTIER s 
= consciousness.? The End of the Sixteen is where the supreme energy within the 


mandala, that is, the goddess's Linga, is located. The goddess resides there in the 


! KuKh 46/291; 299-301. 

? See YKh (1) 3/250-252. 

? KuKh 11/22cd-23. 

* bandhamoksakarī devi sodašānte [k: sadrasamte; gh: -sānta] vyavasthitā [all MSs: -te] | 
KuKauM 5/206cd. 


3 The Command is said to be in the End of the Sixteen. This is, in due order, (the goddess) 


Khecarī. 


Č cittākhyā [ k, gh, ù: nāsti] citsvarūpā [n: cita-] paramakalayutà niskalā [k, gh, n: nihkala] 
sodasante | YKh (1) 38/36c. 
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Void in the centre in her'transcendent form and contemplātes her own infinite/ 
"mature: Paired, the-thirty-two syllables of her Vidya constitute th 


of the Moon. Thus she is both the Full Moon, as these sixtee 
(Hransmental(Commamd, as well as the dNewsMoon, which is 
energy at thedndrotsthesSixteen: 


The goddess (déminjiisamasureniidya) of thirty-two (syllables) 
who is Supreme Šiva's energy, is dégmimam (who possesses an) 


adamantine body @zeyaa<eham). She has come down along the Path of 
Meru and is theefaensaenedaseate (that is, them) at the 
beginning and end (of her Vidyā), and the best of the gods bow to her. 
In the division (she is) the New and the Full Moon (emmumuneupunmi) 
and is endowed with the parts (pada) and instruments (karaņa) (of the 
Vidya). She is the sixteen(fold) Command and is well energized 
(sudīptā) by the gemensReale@Soublaikes). (She is giya, who quells the 
fear of phenomenal existence. O mistress (svāminī)! Tell (me) the 
Vidya.’ 


Creation and the teachings. proceed from there, flowing as the mighty 


current of the Command. Here the goddess returns to rest again. In her 
transcendent aspect the goddess is 'the stainless Kali, the dense black sound 

well known (to be) in the(iBīt Oi SIRIESM The transcendent is at the end o 
the extreme limit of the stages of manifestation. This is the End of the Sixteen. 
The goddess resides there as pure consciousness and its infinite power. There, in 
the darkness, which is the goddess's own inscrutable transcendental nature, she 
discerns ultimate reality: 


She who is (both) supreme (transcendental — parā) and inferior 
(immanent — aparā) bliss, unmanifest, transcendent, supremely 
existent, subtle, whose abode is the Bliss of Stillness, omniscient, 
eternal, primordial, beyond action and (yet) ever active, is the 


' ya sā dvātrirnšadevī paramašivakalā kaulinī vajradeha 

ādyante [k, gh, n: * dyante] paūcapīthā suravaranamitā [n: -ramitā] merumārge [k: mekamārgge; 

g, gh: ekamarge] 'vatīrņā [k: vatirno] | 

bhede cama [all MSs: vāmā] ca pūrņā padakaraņayutā [k, gh: ya-] sodasajna [k, gh: -sajfia] 

sudipta 

kütaih [n: kūtai] saptabhir nityā [k: saptavi nittha; gh: saptāvi ninyā; n: saptāvi nityā] 

bhavabhayašamanī [n: -samanī] svāmine [k: stha-; gh: stho-] brūhi vidyam [k, gh, n: vidya] M 
YKh (1) 38/38. 

? sā kali niskalankà asitaghanaravā sodašānte prasiddhā || YKh (1) 38/75cd; cf. KuKh 3/115-116. 
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Transmental, Kālī, the energy of consciousness (citkalā). This is the 
Lineage of the Divine Current (divyaughasantati). 

Above, in the reality without defects, (she is) theme» 

i nsa i She knows the 
mantra, which is mad with the passion for expansion. She is the power 
of consciousness (cicchakti) and her nature is consciousness (bodha). 
Established in the End of the Sixteen, she pervades the Void and 
discerns (cinoti) (reality) in the Darkness (of Maya). 


Thus, O god, beyond the god,' dmseerernaunuduprimorciais 
(ādyā), she resides within &amiawamtam And so she is omniscient, the 
agent (of all action), the energy Sambhavi elucidated in the 
Cificinimata? who emanates the cosmic form. 

Above, the sentient being of consciousness (caitanyacetā) 
should contemplate the plane of the unfolding (emanation) 
(prasarabhūmikā). (Kubjikā, who is also called) (NIB sports 
(ramate) (there) by filling (bharaņāt) the Lion (who embodies the 


tradition). Glenn) and unmanifest (mb. she has 


! This is how I understand the deviant compound *deva-m-atitàá' . 

? This and the other names for the MBT and the Kubjikā tradition will be discussed in due course 
as will the names of the goddess. 

* ya sā parāparānandā [n: -nantā] ya [g: missing] sā [g: missing] avyaktarūpiņī | 

atītā sattamā [k, ù: sarhtanā; g: ?; gh: mamtata] šūksmā [g: ?] nirānandapadāšrayā [k, gh: -yam; 
g: 2; ù: -ya] M 

sarvajūā šāšvatī [k: pāšva *; g: sāsvatī?; gh: yāšva; n: sāšva] ādyā [k, gh, n: ajfíadya; g: adya] 
kriyātītā [k, g, gh: -te; n: -bhite] sadodita | 

unmanā citkalà [k, n: citakala; gh: cittakala] kalt etad divyaughasantatih [k, t: vivyaumasamtatt; 
g: devyamasam * *?; gh: vivyaumasatatt] || 

ürdhve nirāmaye tattve icchā hamsasvaripini | [g: ?] 

prasaronmattamantrajna [n: prašaron-] cicchaktir [g: cicchakti-; à: cichakti] bodharūpiņī [k, gh: 
vādha-; n: vedhi-] || 

cinoti [gh: vi-] sodasantastha [g: -satastham; gh: -satastha] timire [k, gh, i: miti; g: timite] 
Sünyavyapini [n: šūnya * vyapini] | 

tena deva-m-atītādyā [k, gh, n: -bhītādyā] samvartànte vyavasthitā |l 

tasmāt sā [k, g, gh: tasyamana] kartrrūpā [sarve: kartrriipam] tu sarvajfia šāmbhavī [k, g, gh: 
sambhava; n: -va] kala [sarve: kulā] | 

srjate [g: šrjate] višvarūpam [g: vi$varupama] hi vikhyata [k, gh, n: vichetā; g: vicchenta] 
cificinimate || 

ūrdhve [k, gh: ūrdha g: ürddha; n: itrddham] caitanyacetā [g: sacetanyaceta] cintayet [k, gh, n: 
ca cintaye; g: ca cittayet] prasarabhūmikām [k, gh, n: * sarabhūmikā; g: -kà] | 

bharaņād [gh: mara-] api simhasya ramate ca kulālikā |1 

anādinī [all MSs: anadhvani] nirābhāsā sodašānte layam [gh: laya] gata | YKh (1) 35/2-8ab. 
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The goddess in the End of the Sixteen is Samvarta — the energy of the 
Doomsday Fire — that burns with the energy of bliss (anandasakti) in the centre of 
the mandala that draws its name from it.' Obviously fire consumes and destroys. 
However, as the sacrificial fire, it creates as creation, according to the common 
Vedic belief, takes place through the sacrifice. Thus Fire also, like the Moon, has 

‘two aspects. Wlien-Kalir-is-identified-with-Fire; it is the Consumingskire of 
(universalvdestruetion in which the universe isewathdrawnemtosthesMoidsofsthespre=m 
cosmic, unmanifest reality. But when Kubjika is identified with Fire, its creative | 
aspect is emphasized. But this too, amirroring-the-polarities-of the-Moon; descends 
into àmmanent-emanation: and rises intogtranscendentalywithdrawal; This twofold 
movement is described as follows: 


The Fire (bhargojāta) at the upper end of the universe emits 
everything into the middle of it, as it does into the end. Then, having 
again checked it above the universe in the supreme End of the Sixteen, 


the Fire (bhargojāta) enters the first and supremeySambhaya plane.” 


These lines refer to the Fire itself, which retains its normal male gender. 
The goddess, who is the female energy of this Fire, abides within the god in the 
End of the Sixteen. Addressing the goddess in this aspect, the god praises her both 
in her transcendent aspect within the god and j 
who resides and is worshipped in all the-saered-sites:— 


(You are) the Doomsday Fire (sarivartā) within the primordial 
lord (ādinātha), the energy of supreme Śiva, the famed Kaulinī. You 
are Vakra’, the Transmental the primordial (power) (ādyā), who is like 
the rays of the radiance (of ultimate reality) (dyuti); (you are) 
S (You are) the unfailing current of 
Kaula knowledge and, residing in the End of the Sixteen, (you) 
accomplish all things. O Samvarta, (you are) the mother of mantra, 


! KuKh 1/1. 

? višvasyānte srjati akhilam visvamadhye 'thavānte [g: -nta] | 

visvasyordhve [g: višvasyārddhe] punar api pare [g: parame] sodasante [g: -nta] stamitvā [g: 
stumitva] 

bhargojāto [g: -jatam] višati [g: vimsati] paramam sambhavam [g: -vàm] padam ādyam [g: 
bhādhyam apyam] || YKh (1) 54/3bcd. 

> All the MSs read ‘vajra’. Although this is an interesting and significant reading, Kubjikā is not 
called this anywhere else as fas as I know whereas 'vakrá' is a very common name. 
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blissful and innate (sahaja) and called "Mother (ambikā) in (each) 
sacred seat and field.’ 


The End of the Sixteen is the highest limit of the supreme energy. Beyond 
and preceding all differentiated manifestation, it is the Void, the supreme 
Sambhava reality. Just as the End of the Twelve is the location of the 
Transmental, here the energy is called Sambhavisakti, through which it pours 
down into the manifestation and rises back up into transcendence.” She connects 
below with the stream of emanation that proceeds from it, step by step down and 
above with the Sambhava state which is its highest extreme. Thus there are two) 

"aspects of this flow: the "lower immanentālizing and the 'supreme' 
"transcendentalizing. The former is Sakti, the realm of manifestation and the 
pervasion of deity, and is on the left. The latter is Siva, the realm of transcendental 


realisation which is on the right. The "union of Siva and Sakti is the universal 


The tranquil soul should sustain within his own body both the 
supreme (transcendence) and the inferior (immanence). Those who 
have reached the end of the Transmental are fully accomplished 
(siddha) (both as) Saktas and as Saivites (šāmbhava).* 


This, the liberated condition, is the Sambhava state. Although the 
Sambhava state is known to other Kaula traditions, the Kubjika Tantras focus on 
this as the supreme state and the liberated condition in a special way and take 
pride in being superior to other traditions because they alone teach the way to its 
attainment. Said to be the ‘Supreme Nirvāņa', it is a state of perfect, blissful and 
perpetual repose. It is achieved when the deity, through the teacher, bestows upon 


vakrā [k, g, gh, n: vajrā ai] tvarh , g: tva] nes dyutikiraņanibhā šāmbhavī [g: sāmbhavī; gh: 
šo-] moksamātā [g: -mana] | 

kaulajnanam [k, gh, n: -jfiano] tv [k, gh, ù: gh] amogham vitarati [k, gh: vila * ti; ù: vila * sati] 
sakalam sodašānte tu samstha 

samvarte [k, g, gh: sarvete; n: sarvate] mantramātā [g: -to] pramuditasahajā pithaksetre 
‘mbikakhya [k, g, gh, n: -vikakhya] [1] | YKh (1) 38/32. 

* But note that the sources vacillate between the End of the Twelve and the End of the Sixteen as 
the 'location' of the highest state. 

> KuKh 35/81. 

^ KuKh 36/17cd-18ab. 

* KuKh 12/12cd-13ab. 
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the devotee the Command in its fullest, most complete form and he or she, thus 
empowered, abandons duality. ' 


Once the undifferentiated (niskala) plane — which is the End of 
the Sixteen, the supreme abode and the eternal Sambhava liberation — 
has been attained, there is nothing greater than this. (Consciousness) 
as the perceiver (vetrrūpa) should experience the wonder that is 
without form and tranquil. In the middle of that is the Supreme within 
the womb. He who knows it is a liberated soul. Above, in the supreme 
(reality) is the tranquil, subtle and auspicious (Siva) Vakrika of the 
abyss (of the Void). O Kujesvara, the glory (sri) within it is liberation. 
In (that) faultless and certain (reality) one attains the blissful pulsation 
(ghūrmi) of the Command. The venerable one (srimat) should resort 
to that plane if he desires liberation.” 


One of the most specific features of the liberated Sambhava state the texts 
constantly stress is that it is a condition of consciousness beyond the mind, free of 
the limitations of thought constructs. Similarly, the Trika Mālinīvijayottaratantra 
defines one who is penetrated by the Sambhava state as ‘thinking nothing’ 
(akiūiciccintaka).” Let us see what this means in the context of the teachings of the 
Kubjikā Tantras. 

Thought constructs are so binding that even the god himself implores the 
goddess to save him from the terrible ocean of transmigratory existence 
(sarhsāra), the great ocean of Maya ‘crooked with countless thought constructs'.* 
Conversely: 


! KuKh 4/1. 

* niskale ca pade prāpte [k, kh: -pta] sodašānte parālaye II 

sambhave šāšvate [k, kh: šāšvate] mokse asmāt parataram na hi | 

arüpam vismayam [k, kh: vi$mayam] Santam [k: Samte; kh: Sante] vetrrūpo hi [k, kh: vetarupopa] 
laksayet || 

tanmadhye tu para garbhe yo jānāti sa muktibhāk | 

ürdhve [kh: tirddham] santa Siva sūksmā pare kandaravakrikā || 

tadantaragata [k, kh: tedamtaragata] ya Sri sā [kh: (?)] šrī [kh: (?)] muktih [k, kh: bhukti] 
kujesvara [k, kh: -kujesvara] | 

niramaye nihsandigdhe [k, kh: ni-] ājūāghūrmih [k, kh: -rmi] prapadyate || 

tat padam āšrayec [k, kh: āšrīye] chrīmān yadi moksam [kh: mo moksam] samīhate [k, kh: 
samīhase] | YKh (2) 11/20ab-23. 

> MVT 2/21. 

E O mistress of the gods, I am frightened in the terrible ocean of transmigratory existence 
that is hard to cross and very fierce, the great ocean of Mahamaya crooked with countless thought 
constructs. Generated from the flux of the aggregate of troubles, it is the inauspicious ocean of 
strife. O Vakrika! Save me from fear! 


THE EMPOWERING COMMAND 437 


. . one whose mind is free of thoughts is successful — this is 
the alchemical potion (rasayana). Thought is only delusion and 
thought is in the mind. Once thought has been destroyed then there is 
success (siddhi) without any doubt.' 


Like the Tantras of other schools, the Kubjika Tantras teach a large variety 
of means to attain virtually every possible goal and fulfill all possible desires, 
ranging from the most worldly to liberation. But means and methods are not 
enough. The texts tirelessly remind the practitioner that in order to successfully 
perform the rituals, no less than to repeat the mantras and practice yoga, he must 
be ‘free of thought’. A true teacher is one who is as 
as he is of desire.* The practitioner (sādhaka) should emulate him. Living the life 
of the renouncer, his food is what he has begged and, free of desire and cultivating 
the requisite moral qualities, he is 

The Yoginī, his female counterpart, is similarly 'girt 
with the aspect of consciousness that is free of thought’ and so, equanimous, is 
free of sorrow and false joy.? This condition is not prescribed just for those who 
are accomplished; it is a basic requisite for the most common initiate — the 
samayin.* Indeed the initiate, of whatever kind, should be free of thought, that is, 


samsarasagare ghore dustare [k, gh: dustāco; kh: -ra] catidarune [k, gh: rotidarune; n: vati-] | 
vikalpakotivakre [k, kh, gh: -vahne; n: -vadga] * [n: le] mahamayamaharnave || 
vighnasamghaughajanite [k, kh: vidyū-; gh: vipa-; ù: -samghogha-] duhsamgharsaárnave 'subhe 
[all MSs: durādharsārnave-] | 
bhito ‘ham devadeveši trāhi mam vakrike bhayāt [k, kh, gh, n: maya] || YKh (1) 12/31-32. 
' vikalpaksīņacittas tu [k, kh, g, n: -cittasya; gh: -citasya] siddhyatīti [kh: sidhyatīti] rasayanam | 
vikalpo [all MSs: vikalpa] mohanam eva [k, kh, gh: mohenasyeta; g: mohanasyeta; n: 
vikalpamohena * *] vikalpo [k, gh: vikalpā] manasi [all MSs: manava] sthitah M 
vikalpasya ksayam krtvā tadā siddhir [k, gh, n: si * r] na samsayah | YKh (1) 30/9-10ab 
> nirmamo nisprapaficas ca [k, kh, gh, n: nihprapaficasva] na ca [n: va] dvesi [k, kh, gh, ù: meti] 
parigrahī M | YKh (1) 9/3cd. 
? nirmamo [k, gh: nirgamo] nisprapaficas [n: nihprapaficas] ca nirdvandvo [n: nidvimdvà] 
nirbhayah [n: nurbhayah] sadā | [k, gh: + yuga kajā svachetache bhavisyati (k, gh: bhaviksati) | 
(kh: ?)] 
nipuno [k, kh, gh: nipano] nirvikalpas [k, kh, gh: nirdi-] ca nirāšī tattvavikramī || YKh (1) 25/2. 
* nirvikalpakrame bhaktah bhiksāsī vigatasprhah | YKh (1) 4/47cd. 
? nirvikalpamsasannaddha [k, kh, gh: nirvvikalpamsusannaddhan; n: nirvikalpāsa * nnaddhàm] 
samavrttitvalampatà [k, kh: samavrstitva-; gh: samavrthitva-; ù: -patam] |1| 
visādaharsanirmuktā [k, kh, gh: -ktam] pīthasthā [k, kh, gh: -stham; n: * * * *] ca sadoditā [k, kh, 
gh, n: -tam] | 
yoginī sā krame yogyā višvam tisthati [k: tistamti; kh: tistati; gh: ti * *] tanmukhe || 

YKh (1) 9/27cd-28. 
The samayin is established in the Rule; he exerts himself (therein). He is beloved amongst 
those who belong to the teacher's clan. He is endowed with the tranquil arising (santodaya) (of 


6 
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worldly distractions, when engaged in any spiritual discipline. This should be the 
condition of the Yogi who, observing the Vow of Knowledge (vidyāvrata), 


repeats Witt (IVI) Or who is engaged 
at night in union with the Yoginis he meets there. The heroes who fall in battle 


during an eclipse, dying without a thought, gain great spiritual fruit.’ Even though 
they are external rituals performed with a thought-free mind, 
-state.^ The worship of the deity gives accomplishment (siddhi) in every way by 


virtue of the thought-free intention with which it is done. It is the inner dimension 


It is this that fosters the liberated 


of the rite, technically called is thi i 
condition of fli The mantras that are an essential part of all 


rituals and most yogic practices should be repeated in the same way by rising 


One should dissolve (all things) away at the end of the mind 


(manante)-by means of the division of subtle Sound. Having attained 


spiritual consciousness). He abandons (the objects of attatchment), is dispassionate and possesses 
the Rule. Free of thought and well hidden — such is said to be the samayin. 


samayasthah [k, kh, gh: -stha] krtotsāhī [n: krtātsohī] gurugotresu vatsalah |l 

Santodayanvitah [n: -yanvitas] tyāgī viraktah samayanvitah [n: samayarccinah] | 

nirvikalpah [n: nirvi * lpa] suguptas ca [kh: va] samayī īdršah smrtah || YKh (1) 25/45cd-46. 

! yogino yogayuktātmā samayapratipālakah [k, kh, gh: -kah] | 

nirdvandvo [k, kh: nirdvaddho; gh: nirdvamddho] nirvikalpaš ca nisi caryākrame [k, kh, gh: 

caryāhane] ratah [k, kh, gh: ratah] || YKh (1) 3/30. 

* candrasūryasya grahena [k, kh, n: grahane] saūgrāme sanmukhāhatāļ || 

patitā nirvikalpāš ca yat phalam tais [k, kh, gh: tes] prāpyate | 

tat phalam pādašaucena [k, kh, gh: pādašaicaina] kramikanam kulesvara [gh: -rah; n: -ra] || 
YKh (1) 7/29cd-30. 

When worshipped by means of that Wheel with an aim (hetu) free of thought constructs, 

one attains the supreme place by means of the rites enjoined by the scripture. 


3 


püjite tena [k, kh, gh: kena] cakrena nirvikalpena hetunā [k, kh: hetunam] | 
prāpyate paramam sthanam sastradistena [k, kh, gh: šāstradrstena] karmaņā [kh: -nàáh] || 

YKh (1) 5/60. 
: Sikhanatha should be worshipped in the middle on the Great Ghost as (his) seat. He 
bestows accomplishment (when this is done) with all one's being and with an intention free of 
thought. The essence of supreme bliss is considered to be the supreme state (bhāva) of the all- 
pervasive lord. The (liberated) state of flight arises by means of this Kramayoga. 


madhye [k, kh, gh: madhyai] püjyam [k, gh: pūjā; kh, ù: pūjya] sikhanatham mahāpretāsane [k, 
kh, gh: -protāsane; n: -sana] sthitam | 

siddhidam sarvabhavena nirvikalpena [k, kh, gh: -kalpaina] hetunā | 

paramānandasandoham [k, kh, gh, ù: -ha] param bhavam [k, kh, gh, ù: bhave] matam vibhoh [all 
MSs: vibhum] M 

anena kramayogena khecaratvam [kh: khai-] prajayate | YKh (1) 9/109cd-111ab. 
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the Transmental Sambhava plane, which is unborn, eternal and 
beyond the senses, one should not think at all. One should repeat 
mantra in this way in the oli).' 


The Tantras enjoin that offerings should be made guided by an intention 
free of thought.” This means, essentially, that they should be made freely without 
thinking about the expenditure involved or whether offerings such as meat or wine 
are improper or not. According to the MBT: 


(The adept) should drink with a contented mind impelled by 
the supreme power. He should never reflect (on the appropriateness) 
of whatever is offered to his own mandala. He should consume it 
(bhoktavya) without thought (nirvikalpena).? 


This is the sense of the injunction: Having fashioned the plane devoid of 
thought, one should not consider (further) what needs to be done.^ For, as the 
MBT says: "The bondage in the fool who has (many) thoughts (vikalpasahita) is 
nowhere destroyed.” Conversely, established on the plane free of thought, all 
obstacles are destroyed. Indeed: 


Abundance, knowledge of the transmission, the perception 
(which comes from) scripture, unflinching strength, union (sari gama), 
increase in wealth; (all this) is on the plane free of thought.’ 


'süksmanádavibhágena manante [k, gh: matānte; kh: matonte; ù: manonte] tu layam kuru | 

unmanatve pade prāpte Sambhave šāšvate [k, kh, gh: šāsvate] aje [n: ane] \| 

karananam atīte [k, kh, gh: karananamatite] và na kiñcid api cintayet | 

anenaiva vidhānena japam kuryāt [k, kh, gh: kurya] trayolisu [n: triyolisu] || YKh (1) 18/51-52. 

> yastavyam astadhā patram nirvikalpena [kh: tirvi-] hetunā [k, kh, gh: -nàh] | YKh (1) 3/74ab. 

? pibet [k, kh, gh: pive; n: pitu] sartustacittena [k, kh, gh: šarh-] parāšaktyā tu preritah [k, kh, gh, 

n: -tah] | 

svacakram [n: svacarum] dāsyate kificid vicaram naiva karayet || 

nirvikalpena bhoktavyam........ | YKh (1) 9/50-51a. 

* nirvikalpapadam krtvà vicikitsam [gh: dici-] na karayet | YKh (1) 3/136ab. 

> vikalpasahite mūrkhe [k, kh, gh: mürkhai] na pāšo nāšyate [k, kh, gh: pašodrasaye] kvacit | 
YKh (1) 4/324cd. 

° sarvavighnāh [k, kh: -ghnā; n: -vidyā] ksayam yānti [kh: ?; gh, n: yati] nirvikalpapade [n: - 

pada] sthitah [k, kh, gh: sthitam] | YKh (1) 6/171ab. 

7 vaipulyam kramavijfiànam Sastradrstir balācalam [k, kh: -drsti- -valam; gh: drsthi- -valam] | 

samgamam [k, kh, gh: samjamam] dhanavrddhis [k, kh: -riddhim] ca nirvikalpapade sthitam || 

YKh (1) 4/305. 
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Accordingly, the teachings brought down to earth by the Siddhas liberates 
from the bondage of thought. Belonging to the lineage of those who practice 
Krama Yoga, they themselves were free of it.' The Sambhava mode of piercing 
through the centres of the subtle body is free of thought constructs. It is so perfect 
that, in that condition, even the recollection of Buddhist Siddhas brings about 


realisation — although the (Kubjikā Tantras tirelessly repeat in many ways that 
Buddhism is an inferior religion: - 


Such is the Sambhava piercing, beyond thought, one should 
know it for oneself. It has been explained through the venerable 
Process of Absorption (alamgrasakrama). By recollecting the 
Buddhist and other Siddhas, the piercing (vedha) which is devoid of 
thought constructs and which is directly perceptible (pratyaksa) arises 
in order (to realise) the reality beyond the senses. 


Freedom from thought, in other words, is both one of the foundations of 
practice and the achievement of its perfect accomplishment in the Sambhava state. 
The practice of Yoga is understood as the development of the Sambhava state 
beyond conception which arises when thought constructs have been silenced. This 
is simply because 'the condition (gati) of the mind on the plane of realisation 
(sugatipada) is one that cannot be conceived by thought (cintācinta)'.* By thought 
here is meant the unsettled activity of the mind engaged in overcoming the 
ignorance and consequent doubts that constantly assail it, not only concerning the 
higher aspects of reality but even that of the nature of the most trivial objects. The 
mind cannot free itself. Only the power of grace can liberate it from this binding 
activity. Accordingly the god explains to the goddess that: 


The liberated state is the plane free of doubts within the 
supreme (reality). O goddess, what is the use of speaking much? I 
have explained it before. One attains the supreme plane by the 


Teacher's grace.’ 


! YKh (1) 12/40cd-42ab. 
? tāvac ca [k, kh: tavati ca] sàmbhavo [k., kh, gh: -va] vedhah cintātītah svayam vedyah |1 
Srimadalamgrasakramagadito [k, kh, gh: -makramagaditri] bauddhādisiddhasarnsmaraņāt [k, kh, 
gh: -sasmaraņāt] jāyate [k, kh: jayeta; gh: jayamta] nirvikalpah [k, gh: -kalpam; kh: tirvikalpam] 
pratyaksah [k, kh, gh: -ksa] paroksārthe [k, kh, gh: paraksayo] vedhah | | 

YKh (1) lines 3 and 4 in prose portion following 4/250. 
? sugatipadacittasya [k, gh: sugatim-; kh, g: -māsādya] cintācintagatir [k, gh: citā-; n: -matir] 
bhavet | YKh (1) 30/56ab. 
^ KMT 19/95d-96. 
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The Kubjikā texts represent the excellence of their teachings in relation to 
others in a number of ways. One of them, common to other schools, is to grade 
schools hierarchically according to the principles of existence to which their 
supreme state is supposed to correspond. In cognitive terms, thought and the 
gradations of its presence and absence defines the hierarchy of principles that 
range from the grossest to the subtlest that merge into the transcendent. Even so, 
all spiritual disciplines, whatever the tradition, are necessarily grounded in the 
same energy of the Sambhava state. They issue, as the texts put it, from the limbs 
of the body of the goddess who is this energy. These range from the lowest 
extremity — the left big toe — where Buddhism originates, to the highest — the End 
of Sixteen — where the Sambhava state is attained which is the source of the 
Kubjikā tradition.' This is the ultimate (pascima) tradition which, especially 
beneficial in this Age of Strife (kaliyuga), is Sambhava and, above all others, is 
their original source and ultimate end. 


If we compare these teachings with the Trika doctrine expounded by 
Abhinavagupta, which he considered to be pre-eminently Kaula, we find that 
although the Transmental is also considered there to be the highest stage in the 


' The systems (daršana) and their corresponding places of origin in the goddess's body are as 


follows: 

1) Bauddha — right big toe, 2) Arhata (i.e. Jaina) — the knees, 3) Brahma - the hip, 4) 
Vaisnava — the middle of the navel, 5) Saura — the heart, 6) Saiva — the throat, 7) Svacchanda 
(school) — middle of the mouth, 8) Nityatantra — in the Point, 9) Pūrvāmnāya — the forehead, and 


We shall see in chapter five that deals with the other systems (daršana) and Kaula 
traditions (āmnāya) in relation to that of the Kubjika Tantras that, according to YKh (1), the 


Svacchandatantra is associated with the Daksiņāmnāya. Thus the Niryātantra may well be | 
associated with the Uttaramnaya. If so, the Nitya in this case is Kālī. 


bauddham ca daksinád eva pādāngustād [gh: pādāgustād] vinirgatam [k, kh, gh: -tārh] | 

arhatas [k, kh, gh: jaham; n: Grhastam] caiva janubhyam [gh: -bhyo] brahmam caiva nitambajam 

[k, kh, gh:; n: tu netrayo] || | 

vaisnavam [kh: vesnavam] nabhimadhyac [k, gh: -madhya] ca sauram [gh: maura] caiva hrdi [k, 

kh, gh: hyadi] kramāt | [n: + Ghanna caiva janubhyam] 

Saivam [n: šaiva] vai kaņthadešāc ca svacchandam [k, kh: svachamda; n: tyaksamda] 

mukhamadhyatah |1 

nityatantram tathā bindau [n: vindo] pūrvāmnāyam [k, kh, gh: pürvvayam] lalatagam | 

pascimam sodašānte [k, kh, gh: sarvajuddhe; n: sarva ürddhe] tu tasyordhve [k, kh, gh: 

tasyorddha] naiva kificana || 

devyangāt [k, kh, gh: divyamgà; n: -gā] nirgatà bhedà darsananam kulesvara | 

na mayā kasyacit khyātās [k, kh, gh: khyatams] tvadbhaktyā kathitā [k, kh, gh: -tam] mayā |1 
YKh (1) 13/28cd-32ab (= YKh (2) 3/20-23). 
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ascent to the supreme reality, it is hardly more than a bridge that serves to connect 
the lower immanent stages to Supreme Šiva. Moreover, it is generally not 
identified with the Sambhava state. The Kubjika Tantras, on the other hand, deal 
very extensively with th in numerous 
contexts and various perspectives. One of these is as part of the triad Sambhava, 

This tripartite division is well known to those familiar with 
Kashmiri Saivism. It highlights the Sambhava state and Sambhava practice as the 
highest in a graded series. The lowest rung is called Anava. This is the condition 
of the anu — the individual soul — and includes all the principles of existence that 
relate to his condition. Next comes Sakta, which relates to the condition of Siva's 
energy, whilst that relating to Siva himself is Sambhava.. 

In view of the cardinal importance attributed to this triad by Abhinava, it is 
worth briefly comparing what the Kubjika Tantras has to say about it with a few 
relevant features of  Abhinava's complex exposition. Inspired by the 
Mālinīvijayottaratantra and the teachings of his Trika teacher, Sambhunatha, 
Abhinava presents this triad as the three basic categories into which all the 
practices taught in the Tantras (and by extension all religions) can be classified. 
To be exact, according to the MVT, these three terms denote three kinds of 
penetration (samāveša) of the supreme principle and its energy into the adept's 
consciousness. Analogously, in the Kubjika Tantras they denote, amongst other 
things, three types of initiation that take place in this way. Quoting the MVT, 
Abhinava says: 


The three (ways in which impurity is eradicated) was taught by 
the Supreme Lord in the Malinivijayottaratantra in the course of 
explaining (the forms) of penetration (into the supreme state) 
(samavesa). 

That penetration which arises for one who thinks of naught by 
virtue of an intense awakened insight (prabodhatah), is said to be the 
one pertaining to Siva (sambhava). 

That penetration attained by conceiving reality (vastu) by the 
mind alone, devoid of the utterance of mantra (uccāra), is here said to 
be the one pertaining to Sakti (sakta). 

That penetration which takes place by virtue of the utterance of 
mantra (uccāra), bodily postures (karana), meditation (dana), the 
letters (varņa) and the formation of supports (sthānakalpanā) is 
appropriately said to pertain to the individual soul (ānava).' 


"TĀ 1/167-170. Abhinava is referring to MVT 2/21-23. 
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The few references to the Sāmbhava state found in Kashmiri Šaiva texts 
are usually in the context of the Sambhava means in relation to the other two 
means, namely, the Empowered (šāktopāya) and the Individual (āņava). 


Essentially, the Individual means makes use of the activity of ‘(a 
body including the senses, mind and the vital breath. The Empowered means is 


concerned with the purification of thought constructs to generate the pure 
‘thoughtless thought’: 'I am Siva’. This is achieved by focusing on the cognitive 
activity of consciousness in order to develop the reflective awareness of its 
essential nature as the indeterminate, non-discursive consciousness of the deity 
who is one's own essential nature. Finally, the Sambhava means includes all forms 
of direct, instantaneous realisation, free of intervening thought constructs attained 
by catching hold of the dynamic subjectivity of that same consciousness. 
GEE Lins this realisation to be that of the pure, absolute 
ego which is the essential nature of the Self and of the deity. Like the realisation 
attained through the other categories of practice, it is brought about by the 
penetration (samavesa) of the power of grace, which, in this context, the 
call Rudra's energy (rudrašakti). Each of the means leads to the realisation of 
three corresponding states namely, Empowered, 
which is the state of-Siva's-power, and the Individual state which is that of the 
Self. 
who lived in South India possibly in the 14" century, 
asserts that Kashmiri Saivism teaches that ultimately each of these means and 
states culminate in the Sambhava condition which is the basic, essential and 
ultimate identity of all three.’ Although he finds support for this assertion? in 
Kashmiri Saiva works, his view is, it seems, influenced by his affiliation to a 
tradition that maintains the primacy of this state, as do the Kubjikā Tantras. 
Indeed, it may be possible that he was also an initiate into the Kubjikā tradition 
itself.’ 
However, although Abhinavagupta would agree that this is the highest in a 


raded series of states of consciousness, it is not the ultimate reality taught in his 
La a N long as it does not become permanent, the Sambhava 


state degenerates back into the Sambhava means or even to a lower one belonging 
to the other two levels of practice. And this will inevitably happen as long as the 
aspirant is in a state of consciousness and being in which there is a goal to 
achieve. This means more than simply saying that there is no goal to achieve 
because it has already been attained. The Sambhava state is not ultimate, from 


" Mahešvarānanda (MM p. 152) asserts that this view is supported by the Vijūānabhairava and 
Ksemaraja who commented on it. 

? See MM p. 168. 

? See Sanderson 2002: 3. 
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Abhinava's point of view, because even though it is indeed the highest state, it is 
still in the domain of practice so long as even a subtle latent trace of duality 
remains. And such it will inevitably remain until the realisation dawns that there is 
nothing to achieve because nothing has ever been lost from infinite consciousness 
or has ever taken place outside it. Beyond all definition, which necessarily implies 
finitization, ultimate reality is REED... it is that concerning which 


there is Avoiding the atheistic absolute of some 
interpretations of t 


mo — an — Teply — uttara. 
he Upanisads, which Abhinava understands to be simply 
negation, he refers (SED SM is the principle beyond the 
e is the Inexplicable which from the point of view 
of our limited knowledge — i.e. understanding, experience and consciousness — is 


in this sense beyond him but assumes the status of deity for the purpose of 
istrusion Anuar Bias the Lord of Consciousness (cinnatha), the pure 
perfectly translucent mirror within which all manifestation shines reflected. All is 
the Divine Light of the Absolut ich shines perpetually; there is 
nothing else and nothing else has ever or will take place. This is the highest reality 


that has ‘no’ an- 'higher' - uttara reality beyond it. It is also "no an- "means — - 
Supaya- Abhinava teaches: 


Abandon all application (avadhana)! What are you applying 

yourself to? Try to understand this for yourself: application to that - 
or can that which is not full 
and perfect every attain to authentic existence (satyabhāva). 

Those who sanctified thus by the supremely real consciousness 
firmly affirmed (within them), and who are established on the path of 
the Absolute (anuttara), are independent of all means. 

The people of this world, intent as they are on their own 
affairs, do not exert themselves to act for the benefit of others; while 
he in whom all the impurity of phenomenal existence has been 
destroyed and who is identified with Bhairava by virtue of which he is 
full and perfect has clearly only this (left) to do, namely, to attend to 
the well-being of the world. Such is the extent of his graciousness that 
those whose consciousness is pure by following that same course of 
development (tādrūpyakrameņa) and who behold such a one also 
become of his same nature.' 


Attainment, brought about by 'beholding such a one' who has realised the 
Absolute, is instantaneous, spontaneous, complete and permanent. Accordingly, 
'no-means' (anupāya) is considered to be the culmination of the Sambhava means. 


"TĀ 2/12, 34, 39-40. 
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From a historical perspective, we notice a prominent remnant trace of a 


characterization of the highest state e d We 
have had occasion to notice several times that that too, according to the Kubjika 
Tantras, is attained by seeing the teacher or better, by his powerful gaze or that of 
the deity. What has happened is that the focus has been shifted onto Anuttara, the 
Personal Absolute Abhinava expounds. The reason for this is related to 
Abhinava's hermeneutics. His synthesis of the Tantric traditions he valued, and 
their incorporation thereby into the Trika school he sponsored and led to its 
highest level of development, involved a number of hermeneutical strategies. One 
of these was the categorization of practice in this way. Except for the highest 
means, which is only accessible to Trika Saivite, they are applicable to all forms 
of spiritual endeavor of any religion or cult. Abhinava applied the categorization 
of practice to those he knew. Pragmatically formulated in terms of its soteriology, 
he incorporated the Sa e valued into that of the 
-Pratyabhijfa. This system was originally formulated by.Somananda; whom 
Abhinava venerates as the teacher who first formulated (but without specifically 
defining) this ‘practice’ which is 'no practice'.” The phenomenological theology of 


the Pratyabhijfía culminated a va This 
is attained by an act of recognition (the meaning of the word pratyabhijūā). This 


Abhinava understood to be Anupāya — No-means. Its corresponding state, the 


' Somānanda refers to the system he expounds simply as monistic Saivism. He does not call it 
The name derives from the analogy Utpaladeva (Somananda's 
disciple) expounds between the recognition of a person and the Supreme Being that arises by 
coupling what is said about them with their previously unrecognised presence. Recognition is the 
basis of all knowledge, including that of empirically definable entities, whether physical or ideal. 
This knowledge, however, is only partial if it stops short of insight into their ultimate nature that is 
understood to be the complete (pūrņa) recognition that they are all essentially manifestations of 
Siva. 
? Acknowledging Somānanda's contribution, Abhinava refers to him at the conclusion of his 
exposition of Anuttara and Anupāya in chapter two of his TĀ, where he writes: 


This (view) is stated in the Ürmikaulatantra which is based on the spiritual lineage of the 
‘Siddhas, and also in the works of (our) teachers beginning with Somananda. TA 2/48. 


Jayaratha quotes for us the relevant verses from Somānanda's Sivadrsti where he teaches, as 
Abhinavagupta would call it, Anupāya: 


What can contemplation (bhavana) and means (karana) have to do with Siva who is 
perpetually manifest (udita)? [. . .] When gold has been known, once how can (further) reflection 
(bhavanā) serve as a means (to know it better)? Once Siva's self-established nature has been 
known through firm realisation by (some) means of knowledge applied once, be it the scripture or 
the teacher's words, (no further) means or contemplation serves any purpose in any circumstance. 
ŠDr 7/101cd, 7/5-6. 

* See Dyczkowski 2004: 29ff.. 
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Absolute itself, he called Anuttara and understood it to be, amongst other things, 
the culmination and ultimate condition of the Sambhava means and the state to 
which it leads. 

That this has taken place is apparent when we examine the teachings of the 
early Kalikrama. The Sambhava state and its energy Sambhavi are already 
considered to be supreme in the JY. The JY, which considers itself to be an 
esoteric scripture, incorporates the Kalikrama in its earliest known form as higher 
esoteric teachings. However, the Sambhava state and its energy are rarely 
mentioned in the JY. Moreover, although the Sambhava state is part of the triad 
along with the Sakta and Anava states, it is not worked into an extensive system 
centred on it.' Subsequently, when the Kālīkrama emerged as an independent 
school in its own right, the Sambhava state and its energy becomes a more 
prominent representation of the goal. The Devipaficasataka, for example, calls 
Sambhava the most excellent plane of being.” 

Then in the third phase of its development, the Kalikrama came to be 
formulated into a compact system transmitted through known Kashmiri teachers 


! Typical of the very few independent references in the JY to the Sambhava state and its energy are the 
following. 


If, having properly sustained the unfolding of the Sambhava (state) which is the sixteenth 
(energy of the Moon) that is merged within (universal) motion and, within the plane of the Fire of 


ace MN that then the god, by virtue of (that) great force (hathdt), is the very powerful 


yada cārāntare linam kālānalapadāntare | 
prasaram sambhavam samyag dhārayitvā [k, kh: da-] tu sodasam [k: -šah; kh: -$a] M 
hathād devas [k: vevas; kh: deva] tadā jneyo hathakešo mahābalah | JY 1/45/104-105ab. 


O goddess, there are (countless) hundreds of particular waves in the exhaled and inhaled 
breath. Having taken up the modality in the middle (between the two breaths) where that 
Sambhavi energy that is brilliant like (pure white) snow (is located).... 


prāņāpānau yatra [g: yatha] devi visesormisatani [all MSs: nimiso-] ca || 
madhyavrttim [all MSs: madya-] samāsrtya yatra sā šārnbhavī [k: samhavi] kala | 
tusarasadr$aprakhyà ....... Il JY 2/19/65cd-66. 


She is Sambhavi who destroys transmigratory existence and is imperishable 
contemplation. 


samsaroechedakı ya sā Sambhavi [k: sībhavī] bhāvanāksayā [kh: bhāva?] || JY 2/33/33cd 
O Bhairavī, abandon deviousness and grace me that I may quickly attain the most 
excellent Šāmbhava plane. 


tyaja kautilyabhavam me ‘nugraham kuru [g: kulu] bhairavi || 
prāpnuyām acirād yena šāmbhavapadam uttamam [kh, g: sambhavam-] | DP 7/7cd-8ab. 
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beginning with Jiananetra (alias Sivananda) who lived about the middle of the 9" 


century CE. In this phase of the Kālīkrama (now simply called Krama) more 
attention is dedicated to the Sambhava state as the ultimate one. The 
is representative of this form of the Kalikrama, 
into which the Pratyabhijfia has not been integrated, as took place subsequently in 
its south Indian branch,' and so is still relatively close to its 
prototype. In accord with the basic eschatology of the Kalikrama, the Sambhava» 
state is understood to be the condition of total cessation of all phenomenal 
manifestation and the binding duality of the lower modalities of the dynamism of 
consciousness. It is the end of all that comes to an end. The destruction of 
destruction: the death of death. The beings who experience this state are called 
Arnasimha explains: 


The goddesses of the Sambhava (Siddhas) reside in the abode 


free of duality and bestow the attainment of the plane of oneness 
(samarasya). They are said to be these very (goddesses) because, 
expanding, luminous lights, they are intent on devouring (the duality of) 
the fourfold manifestation of Speech that ranges from the Supreme to 


the Corporeal (vaikharī).” 
Again: 


The Sàmbhava (state) is the one in which the power of 
consciousness (citi) suddenly (sahasa) dissolves away into the Great 


Void called the Inactive (nihspanda) that is profound and has no 
abode. Cognitive awareness (ñana) arises here in the form of a 


subtle wave of consciousness out of that ocean of emptiness, which 
is the perfectly peaceful condition of the dissolving away of 
destruction.’ [. . .] Again, that same (principle) free of the cognitive 


process (sarivittikaland) is the supreme absolute (niruttara) said to be 
the Sambhava state of emptiness (vyomašāmbhava).* 


' These developments, authors and texts will be discussed in chapter four. 
* parādivaikharītyantam (parānvaikharī nityam) vāgullekhacatustayam | 
yatas tasyaiva nirata (niranta) bhedagrāsāya (-ye) dīptayah |1 
samarasyapadapraptidayinyo ya vikasvarah | 

khyātās tā eva šāmbhavyo devyo nirdvayadhāmagāh || MP (2) 100-101. 

? mahāšūnye (mahāšrūnye) tu gahane nihspandākhye 'niketane (nispandā-) | 
sahasā vilayam yāti citir (citi) yatra sa Sambhavah M 
atipra$antasamharavilayavyomasagarah | 

tasmād tsaccittarangaripajnanam ihoditam || MP (2) 129-130ab. 

* punas tad eva samvittikalandparivarjitam | 

niruttaram param yat tat kathitam vyomasambhavam || MP (2) 134. 
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teaches that the Sambhava Siddhas attain the (feminine) Absolute — Anuttarā. This 
he defines as the experience they have of repose (visranti), all together and at once, 
in the one reality by attaining' the ultimate (paryanta) state of assimilation of 
phenomena into-consciousness (alarigrāsavrtti). Anuttarā (the feminine of the 
masculine Anuttara) is the primordial energy (ādyāšakti) called the Inexplicable 
(Anākhyā), which is the $ 

The probably South Indian author of the third Mahānayaprakāša — who, 
unlike Sitikantha and Arnasirnha, makes full use of Pratyabhijfià concepts — begins 
his work with a eulogy of No-means as the most intense form of grace 
(tīvrašaktipāta) through which the supreme principle is attained. Indeed, he goes so 
far as to identify the Krama teachings with No-means*, which he identifies with the 
Sambhava penetration (šāmbhavasamāveša) that takes place through the most 
intense form of grace (atitivrasaktipdta). In this liberated state all things are 
experienced as the nectar of one's own innate bliss. 

Finally, we should note before moving on that the association of 
Abhinava's conception of No-means with the Sambhava state accords with the 
Kubjika Tantras' understanding of it, as it does with that of the Kālīkrama. The 
KMT teaches: 


he Sambhava state is the contemplation (dhyāna) of the 
Command. It is free of all means (of realisation) there is no 
knowledge concerning the utterance of mantra, gesture (mudrā), 
meditation, thought, extent or restraint, no breaking of knots or 
concentration what to say of the formation of place 
(sthānavikalpanā).* (The aspirant) should cast (his phenomenal) Being 


' The expression here is sariisparšena lit. ‘by touching’. 

* MP (1) p. 103. 

> MP (1) p. 44. 

^ This is the process of No-means where the one who is established therein is the Lord of Yoga. 


anupayakramah so ‘yam yatra rūdhah sa yogarāt | MP (3) 1/23. 

The universe of the liberated state whilst living (jīvanmukti), which is the nectar of one's 
own (innate) bliss, is conceived (prakalpate) when the Sambhava penetration arises by the most 
intense form of grace. 


atitīvrašaktipātād ārūdhe šāmbhave samāveše | 

svanandamrtaruüpam jīvanmukteh prakalpate višvam || MP (3) 1/7. 

5 The 'formation of a place', which is termed sthānakalpanā in Kashmiri Saiva sources, figures 
there as one of the features of the Individual Means (āņavopāya). In this context, 'place' refers to a 
number of types of 'locations'. The sacred sites worshipped externally and projected into the body 
represent one type. Other 'locations' are those that form a part of the physiology of the subtle body 
and the stream of the vital breath that moves through them. They also include the implements, 
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(bhāva) there into the location of the ‘lower and upper cavity (roma). 
Above is the Knot, below the Bulb (kanda); in the centre there is 
nothing at all. Know that place to be Šāmbhava, characterized as 
Siva's Void (sambhurandra). One should not think of anything there. 
(There is only) a subtle collocation (of awareness) in the energy of 
consciousness (citi). The bliss of knowledge comes about just by 
recollecting (samsmarana) in this way. (One who has realised this) 
brings about many insights (pratyaya) in others by merely speaking.’ 


The Sambhava state, like Anuttara, is the realisation that everything is 
complete just as it is. There is nothing further to attain because everything has 
been attained right from the beginning, as it were. There is no need to practice: 
this reality is attained by desisting from exertion: 


One should practice the Sambhava (state) by the Path of 
Stillness (nirācāra). Again, what use is practice for one who has 
everything before him?” 


So we have come full circle passing through Abhinava’s Anuttaratrika and 
the Kashmiri Kālīkrama back to the Kubjikā Tantras. Let us see what they have to 
say about the three categories of practice and attainment so dear to Abhinava. The 
three divisions of Šārnbhava, Sākta and Anava are known to the independent 
Kālīkrama sources such as the 


idols and the like into which deities and other beings are projected for ritual purposes. Abhinava 
explains: 


The places are said to be of three kinds: in the vital breath, in the body and outside (the 
body). The breath is fivefold in the body. (Thus, place) is of two kinds, according to whether it is 
outside (the body) or within (it). The external (places) are the maņdala, the sacrificial ground 
(sthandila), the (sacrificial) vessel (patra), the rosary (aksasūtra), the book (pustaka), the Linga, 
the skull (tara), the cloth (pata), the image (made of papier-máché) (pusta), the idol (pratima), and 
the divine effigy (mūrti). Thus the outer (place) is of eleven kinds (each which are of) countless 
varieties. TA 6/2-4ab. 

! KMT 13/78b-82. 

? KMT 19/98. 

? [n the DP we read the following which implies that insight of the one reality is attended by that 
of these three modalities but the DP has nothing more to say about them: 


I have heard about the (reality) free of thought which is the belief of the Yoginis. 
Tranquil, terrific and profound, it is Sambhava, Sakta and Anava. 


yogininam ca visvasam [g: vi$yasam] nirvikalpam maya šrutam || 
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although they are not described in any detail.' The early Kashmiri teachers of the 
Kālīkrama ignored these divisions. Probably because they did not consider them 
to be an essential part of it, they did not incorporate them into their system. They 
were, however, taken up at a later stage in its development when it spread to the 
south of India, but this took place in the larger context of a systematic syncretism 
with the Trika system elaborated by Abhinavagupta. It is interesting and 
surprising, therefore, that they are more effective modalities in the earlier JY. In 
the following passage drawn from there, the three modalities are understood as 
those of complete and perfect Yoga attained through the realisation of oneness by 
merging with the universal energy of the deity: 


By reflecting on ultimate reality, (the energy of the goddess) 
wanders throughout the whole universe, including the gods, demons 
and men as the division of pervasion and the pervader. Through the 
Yoga (lit. ‘union’), by means of which (this energy) is checked (and 
SO appropriated); and by the unfolding of its essential nature, the yogi 
becomes of that nature, endowed with the very essence of 
accomplishment. By attaining oneness in this way, Yoga — Anava, 
Sakta and Sambhava — has been explained, which illumines the 
meaning of the teacher's (instruction).? 


šāntam [g: Santa] ghoram tathā giidham sambhavam [g: Samdavarn] šāktam anavam | DP 1/15cd- 
16ab. 

' The following are the only two references we find in the KS. As I have consulted only one 
incomplete manuscript of the KS, it is possible that it has more to say about these modalities. The 
first reference simply says: 


(Each one whether) Sākta or Sambhava knowledge bestows the fruit of all 
accomplishments. 


Saktam tu Sambhavam jfianam sarvasiddhipradayakam | KS 2/24ab. 


In the light of the second reference, it appears that ‘knowledge’ stands for the Anava modality. 
Bhairava is speaking to the goddess: 


7 The practice which is reality itself has come from your mouth. It is the knowledge that is 
Anava union (melàpa), as well as Sākta and Sambhava. 


tava vaktrād viniryatam [viniyatim] vidhanam tattvarūpakam | 

jfianam anavamelapam [mandhaka-] sākta $ambhavam eva ca || KS 3/9. 
? vyāptivyāpakabhedena paramārthavicāratah |l 

vicarantī jagat krtsnam sadevāsuramānusam | 

tadavastambhayogena tatsvarūpavikāsanāt [k: -rüpe-] || 

tatsvarūpo [k: ta- kh: na-] bhaved yogi siddhisamdohasamyutah | 

evam aikātmyasarnpattyā saktam [k, kh: sākta] šāmbhavam anavam || 
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Basic to the perspective of the Kālīkrama is the perception of immanent 
reality in temporal (rather than spatial) terms, and the transcendent as their unity 
in perennial eternity. The eguation of the phases of these processes with the three 
categories we are examining is therefore particularly interesting, though not 
elaborated in the JY itself or by Abhinava who preferred the Trika presentation of 
them. Note that in this case, the fourth modality is Kula that corresponds to the 
Inexplicable that contains the three modalities: 


O goddess! Sinless one! I will explain to you all the Šākta and 
Šāmbhava (states) as well as the Āņava (condition) and Kula which is 
a special (visesa) grace. The process of emanation (srstikrama) is the 
first. Descent (i.e. persistence) is the second. Withdrawal is the third 
and the Inexplicable (anākhyeya) is the fourth.’ 


Turning now to the Kubjika sources, we may start with the most basic 
application of these three as modalities of mantra — one already found in the JY 
although it is not elaborated there.” To be effective a mantra must be recited in 


consonance with th The 
ile the seed that makes it fertile and potent is the 


energy of Kundalini. This is the Empowered (sākta) modality of mantra. The 
Sambhava modality is the elevation of each part (pada) of the mantra and with it 


yogam ākhyātam etad vai guror arthaprakasakrt | JY 1/12/456cd-459ab. 

! sākta [k, kh, g: šākta] sàmbhavanihsegam [k, kh, g: -sa] anavar [kh g: anavam] kulam eva ca 

| 

visesanugraham devi pravadāmi tavanaghe || 

srstikramam tu prathamam avataram dvittyakam | 

samnharam [g: ?] tu [g: ?] trttyam [g: ?] syad anakhyeyam [k: arūnā; kh, g: ānā-] caturthakam |I 
JY 4/20/58-59. 

? [n one place the JY simply says: 


Mantras enjoined by the scriptures are Sakta, Sambhava and Anava, — 


Saktas ca Sambhava mamtra Gnavah šāstracoditāh [g: -coditaditah] | JY 4/50/187ab. 


A more sophisticated understanding of mantras in relation to these states is implied in the 
following reference. It is part of a passage in which the activity of various energies are described: 


Another (energy) pierces fettered souls with force by means of the Yoga of emanation 
and another (pierces) with the vitality of mantra in union (yoga) and in the Sakta and Sambhava 
(states). 


anya ca srstiyogena vedhayanti balat pašūn |1 
mantraviryena [kh: mamtravi * *?] caivānyā yoge šākte ca šāmbhave | JY 4/20/33cd-34ab. 
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the energy of consciousness, to the plane (pada) of 
the Self. Thus these three, the body, which is Anava, the mind, which is Sakta, 


and the Self, which is Sambhava, fuse in the purifying rise of Kundalini and its 
nourishing, illumining descent in consonance with the rhythm of the vital breath. 
The MBT teaches: 


Mantras are in three modalities (gati) — Anava, Sakta, and 
Sambhava. The Vidya should be repeated by means of the empowered 
(sākta) utterance. (Repeated in this way) this mantra is merged in the 
dynamism of Siva ($ivacāra). One should repeat the mantra, which is 
on the path to liberation, within Rudra. Sakti is the seed of mantras 
while the body (pinda) (of the mantra) is the field. One should know 
that the part (pada) (of the mantra arises) if it is fixed (in the field 


which is its highest state). This is 

is the triple energy and the 
'coming and going' (which is the dynamism of the mantra's recitation). 
One should think that (in this way) the utterance of that mantra has 
become one. ' 


More specifically, the mee SE a ESR are the three 
aspects or parts of the mantra The section of the KMT where this 
mantra is explained is drawn from the Tantrasadbhava, a Trika Tantra. It is an 
example, therefore, of the application of this tripartite division in the original 
Trika sources adopted by the Kubjikā tradition. This mantra is considered to be so 
important that the texts refer to it as the 'Root. It called the "Triple Thorn' 
(trikantaka) because it is divided inc eee It consists of fifty groups of 
three syllables each, thus making one hundred and fifty syllables in all. The first 
syllable in each group is a letter from the alphabet called the Assembly of Sounds 

in which the letters are arranged in their normal alphabetical order.’ 
The second is a syllable of the Triple Vidya. The Triple Vidya consists of the 


' anavam [k, kh: ádyavam] Sambhavam śāktam mantrānām trividhā gatih || 

šāktoccārāj [k, kh, gh: šāktāccārāj-] japed vidyam [k, kh, gh: vidya] mantro 'sau [k, kh, gh: 
mamtrasyo] šivacāragah [k, kh, gh: siva-] | 

rudrante [k, kh, gh: rudamte] ca japen mantram [k, gh: matram] moksamārgapadāšritam [k, kh: 
-margampadmasritam; gh: -margam- ] || 

mantranam saktibijam tu pindam ksetram vidhīyate | 

yada riidham padam jneyam mantrasya trividhā gatih || 

ātmā manaš ca pindas ca trišaktis [k: SviSaktis; kh: §visaki *; gh: šcišakis] ca gamāgamam | 
uccáram tasya mantrasya ekibhütam vicintayet || YKh (1) 2/26cd-29. 

? KMT 18/55 ff.. See KuKh 23/1-20 and notes concerning the mantra Tadgraha. 

* KuKh 20/28. 

4 Most of chapter nineteen of the KuKh (19/1-75) is dedicated to an exposition of Sabdaraéi. 
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Vidyās of the three goddesses of the Trika namely, Parā, Parāparā and Aparā. 
Together the number of syllables of these three Vidyās makes fifty.' The third 
syllable is drawn from the Malini alphabet? The first twenty-five units of 
Tadgraha are arranged in the normal forward order of the alphabet. The remaining 
twenty-five units are arranged in the reverse order. According to the SSS, the 
l MalintyisySakta and the Triple. 
‘Vidya is Anava. The Triple Vidya covers the entire sequence of principles from 
Earth to Siva, the Assembly of Sounds and Malini, the dynamics of emanation 
and withdrawal, respectively. The recitation of Tadgraha, half in the forward 
order, which is that of emanation, and half in the reverse, which is that of 
withdrawal, is thus the sacred sonic counterpart of the dynamism of the entire 
gamut of reality, alternately emitted and withdrawn. To experience the dynamism 
of Tadgraha is to know the whole of the one triadic reality. Thus, according to one 
sequence of signs of attainment presented in connection with the recitation of 
Tadgraha, the final and highest sign of attainment is said to be 'understanding' 
((anu)gama) which the commentary explains is: 'the perfect understanding that is 
the knowledge of (the three levels) Anava, Sakta, and Sambhava’. 

Another way of understanding this important triad is in relation to another 
one, formed by dividing the thirty-six principles into three parts: Inferior (apara), 
Middling (parapara) and Supreme (para). The first ‘inferior’ part is the Principle 
of the Self (atmatattva). This spans the thirty-one principles starting with Earth up 
to Maya. The next, the Principle of Vidya (vidyatattva), extends for the next four 
principles from Pure Knowledge (suddhavidya) to Sakti (Sakti) and is the middle 
one. The supreme one, named Siva (ivatattva), consists of only the highest 
principle, namely, Siva. The three, Atma, Vidyā, and Siva, symbolized by the 
three luminaries (Moon, Fire, and Sun? encompass the entire range of the 
experience of reality. By projecting these three principles into the body, the 
energy of consciousness that penetrates the adept assumes these three forms? and 
so, empowered by them, he ascends through the three spheres to liberation. 


' The three Vidyās are discussed and presented in full in chapter twenty of the KuKh. 

? Mālinī is expounded in chapter eighteen of the KuKh. 

> stobham [g: -bha] stambhanam üàvesam gamam caivātra suvrate || SSS 11/122ab. The 
commentary explains: gamam iti anavasakta$ambhavagamam anugamam samyakparijāānam ity 
arthah. 

< candrāgniravibhedena vidya ātmā Sivas [k, gh: Siva] tridhā | YKh (1) 3/233ab. 

à Meditation, worship and the repetition of mantra is the same in the body as it is in Being. 
Deposit the triple principle (on the body) and then at that time the energy penetrates (into it) which 
is Āņavā, Śāmbhavā and Šāktā in due order. 


yatha bhāve [k, gh: bheve] tathā dehe dhyanam pūjārcanamı japam | [kh: ?] 
tritattvam vinyaset pašcāt kala samkramate tadā || [kh: ?] 
ānavā [k, gh: Gnava] Sambhava šāktā tasmin kale [kh: ?] tv anukramāt [kh: ?] | YKh (1) 1/3-4ab. 
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In the following passage the ascent to the supreme Sambhava state is again 
understood through the 

Although they coincide with the ones we have analyzed, they are presented in a 
different perspective as follows: 


‘Time is said to extend progressively from the Earth principle 
up to the Equal One (samanā). The sphere of transmigratory existence _ 
exists to the extent in which (time) operates: (This) manifold is 


contained within Maya and is well sustained by Pure Knowledge — 


hould bequatuedstosbesotathucenisuds= First comes the 
Maya only known as such) dMahaimayaois within (this, the) 
principle of Maya. It follows after and is endowed with (the series of) 
energies (sakalājay (The ethi aya) 1 Ši 
hich is at the end of emission 
(visarga) and is subtle and stainless (nirafijana). 

The Equal One is the inferior (immanent form of) Maya. Thus 
the universe is contained within Maya. Beyond Maya, beyond the 
energies (kala) and beyond the path (of emanation and withdrawal) is 
(the ultimate) faultless (reality). 

Without utterance,’ incomparable, free of the impurity that is 
thought and the duality of desire, it is the undisturbed (stream up to 
the Transmental) with six parts (satprakāra). This is said to be the 
differentiated form (sakala) of liberation. The undifferentiated (form — 
niskala) is said to (come) at the end of that. Once known the 
differentiated and the undifferentiated (forms of liberation), the yogi is 
freed from the mortal condition (martya). I will now expound the 
sixfold introduction to the differentiated (sakala aspect). 

The Sambhava (state), supreme and tranquil, is above the six 
(Wheels). It is liberation (kaivalya), unique (kevala), tranquil, devoid 
of the Five Voids? and beneficial. It is consciousness, supreme and 
pure. It is the inexplicable (kifcit) Sambhava (state) that is pure 
consciousness (cinmātra). It is supreme. It is the supreme Nirvana, the 
body made of consciousness along with Siva. 

The subtle, pure consciousness of the Person is said to be 
subtle and omnipresent. (Thus) consciousness is said to be of three 


kinds. Individual (anava) (BRIpOWeredysaktaps «n 


! MS K reads: niradhvaram i.e. ‘devoid of ritual’. 
? See note to KuKh 3/125. 
> dharātattvāt [k, gh, n: -tatvam; g: satvam] samārabhya [k: -ratva] samanántam yathā kramam | 
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The account of this triad is not very clear. In the same text, before this 
passage, we are told that this i j is said to be (of .three.— 


kinds) ggrosss yenygsubtle an ese three conditions are, 


cthird-is the pure transcendent. The first is embedded in the second. Thus we read 


just after this passage: 'In terms of emanation, the stainless reality (nirafijaka)- 
possesses six parts (satprakára) within the Transmental." A little earlier we were 
told: "The Body (pinda) made of these principles is the differentiated (sakala 
aspect) whose form is the ghost (which is the goddess's vehicle). Complete and 
made of the six parts,” it is sustained by Pure Knowledge (uddhavidya)."' 


tāvat kalarn samākhyātam vyāptis tasya tv anekadhā | 

yavat [k, g, gh: yavam] tasyaiva [n: tasauva] samcáram tāvat samsaramandalam [all MSs: -le] | 

mayodare [all MSs: -ra] samastam hi Suddhavidyasvadhisthitam [all MSs: -vidyāhya- g, gh: - 

stitam] |I 

maya [k, g, gh, ù: maya] ya trividhā bhāvyā ādau maya vidhīyate | 

māyātattve mahāmāyā [k, gh, n: mahāmnāyā; g: sadāmāyā] sakalā cānuvartinī [k, gh, n: catu-] || 

šivasyordhve visargasthā ama [gh: dma] sūksmā [k: šūksmā] nirafijana | 

samanā sāparā māyā [g: mā *] tasmān mayodaram [gh: tansmanma-] jagat M 

māyātītam [k, gh, n: mayātīta; g: -ta] kalātītam [k, gh, ù: -ta] adhvatitam [k, gh: ādhātīta; g: 

athatitam; n: āccātīta] niramayam | 

niruccaram [k, gh: niradhvaram; n: niramvaram] niraupamyam [k, gh: nirauyamyam; n: -myam] 

kalpanamalavarjitam || 

icchadvandvavinirmuktam [k, gh: -kta; g: -dvandvaradamvi-; n: -dvarndvayavinirmu *] 

satprakaram [k, gh, ù: -prakaramm] anākulam [g: alamalam] | 

ity uktam [g: missing] sakalam moksam [g: moksa] tasyānte [k, gh, n: tasmamte] niskalam [g: 

niskala] smrtam |l 

sakalam niskalam [g: nikalam; n: nihkalam] jūātvā yogī [k, gh, ù: yogi] martyad [n: mattyād] 

vimucyate | 

sakalasya [n: sakalasyam] upodghātam [g: u oghātam] sadvidham kathayamy aham || [This and 

next two lines missing in MSs K and Gh] 

sambhavam [g: sā-] paramam šāntarh [g: sántam] sanņām [g: brahmām; n: saņāmu-] upari 

samsthitam [g: sa-] | 

kaivalyam kevalam $antam [g: Santa] khapaficarahitam hitam |I 

cinmayam paramam Suddham kificiccinmatrasambhavam [k: -sambhavam; g: kificit * matram-; 

gh: kificitrinmatrasabhavam; n: kimcicinmatrasaám-] | 

param paramanirvāņam sasivam cinmayam vapu [k: camüh; g: punah; gh: samu] II 

süksmam sarvagatam proktam süksmam [gh: sūnma] cinmatrapaurusam [g: porusam] | 

caitanyam trividham proktam anavam [g: anava] Saktasambhavam [k, gh: gāksa-; g: sakta-] |I 
YKh (1) 43/27-36. 

! caitanyam [g: ce-] sthūlam ākhyātar mahāsūksmam [k, gh: -šūksmam] andhatam [n: ano-] |I 

YKh (1) 43/20cd. 

? srstinyāye [k, gh: -nyātha] unmanāyām [g: -yà; gh: unmanam *; à: unmatà-] satprakaram 

niraūjakam [gh: niramtakam] | YKh (1) 43/37ab. 

? See above, p.375-376 where the entire passage is quoted. 
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So here , Suddhavidya is the Transmental. In terms of the previous scheme, 
it corresponds to the Principle of Vidya, which contains the four principles from 


The Equal One or With Mind' — Samanā; equated with 
is the range of so-called impure principles from Earth up to Maya. The 
aggregate or 'body' of the thirty-six principles (including Siva) are contained 


within the Transmental which, as their oneness (samarasya), are aspects of it. In 
this state it is the 'stainless' reality, that is, the absolute manifest as all things, but 
free of the impurities of duality and the like. From the point of view of liberated, 
fully realised consciousness, this is its gross aspect which, 'free of the impurity 
that is thought and the duality of desire, is the undisturbed (stream up to the 
Transmental) with six parts (satprakāra)'.” From the ignorant, fettered point of 
view: 'the gross is associated with ritual (karmakāņda). The subtle consists of 
thought. That which is devoid of thought is said to be supreme." From this 
perspective these three are Anava, Šākta and Šāmbhava, respectively. But here, it 
seems, the realisation of Āņava and Šākta consciousness together constitute the 
differentiated form of liberation. This is the form in which the liberated soul 
experiences all the energies of his infinite consciousness. Sambhava 
consciousness is the same consciousness as the transcendent and apophatic 
absolute. This state has the Transmental as its power and so is called 


Note that Anava corresponds to the principles that operate in the sphere of 


duality, Sakta to those in the sphere of unity-in-difference, and Sambhava is pure 
‘transcendental oneness. Moreover, according to the Kubjikā Tantras, thought 
operates in the first two spheres, whereas at the Sambhava level it does not. These 


formulations, derived by dividing the gamut of principles that constitute the one, 
undivided and yet layered reality, coincide with Abhinavagupta's presentation of 
the three means with the same names. Indeed, he does accept a similar division 
into three on the authority of the MVT and related Tantras. These are Nara — the 


Self, which extends from the Earth up to Maya. Then comes 
which extends from Suddhavidya to Sakti. The third is Sakti, which is j 


However, although Abhinava may indeed have implied that they are parallel to 
the spheres of the three means, he does not make this explicit — in order, 
presumably, not to divide the path up in this linear fashion. This was no doubt 


! tattvair ebhih [n: ambhih] krtarn pindam sakalam pretavigraham | 
satprakaramayam pürnam [g: pürna] $uddhavidya hy adhisthitam [g, gh: -stitara] |I 
YKh (1) 43/21. 
? YKh (1) 43/31cd-32ab. 
> sthülara [k: sthalams; gh: sthales; n: sthülas] ca karmakāndasthari sitksmam [k, gh: süksmam] 
cintamayam bhavet | 
cintayā [g: cintaya] rahitam yac ca tat param parikirtitam || YKh (1) 37/32. 
*TĀ 1/188cd-189 and commentary. 
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because his subtler conception of the three means and their corresponding states 
allowed for a much more open eschatology that was designed to accommodate 
every possible means to spiritual development. To do this he had to abandon the 
simple linear model in which one means or state leads to the next. As Abhinava 
says: 


Thus while the Lord reveals himself in all his fullness to a 
certain person (pramātr), to some other (he does so) part by part, 
progressively. The revelation of one's own nature, consisting of that 
one being which is the being of all things, is for individual souls 
Supreme Knowledge. Inferior and multiple (is the knowledge that is) 
other than that. And that (knowledge) is revealed through the means 
that is direct as well as (those which are) a means to that (direct 
means); so it is that (the means to realisation) is divided into various 
(and wonderful) (vicitra) aspects. These (means are of) many varieties 
according to whether they present themselves as immediate or 
mediated in regard to themselves or another, totally or partially, or 
with or without interposed elements.’ 


Coherent with the tripartite division in this way with practice and their 
corresponding states, we find that the initiation that operates through them and 
leads to them can similarly be classified into three categories. The cardinal feature 
of Kaula initiation’ is that it takes place by piercing the centres within the subtle 
body with various forms of energy. In this way the individual soul is lead up 
through them and so passes through a series of states and traverses all the worlds, 
principles and spheres of energies until it reaches the highest — Sambhava — state 
where, becoming one with the deity, it is liberated. 

Many forms of initiation are described. Amongst them we find a division 
into the three types we are examining. The following formulation grades them 
simply in terms of the ability and condition of the teacher and his disciple to 
transmit and receive the Command in terms of the well known triad of qualities 
(guna) more commonly attributed to Nature (prakrti): 


If the basic state of the teacher and the one who takes 
(initiation) accords with sattva, then the Sambhava (initiation by) 
piercing certainly takes place. One should know that the one due to 
Sakti (takes place) when there is rajas and in the case of tamas it is 


"TĀ 1/140-143. 
? See chapter thirty-one of the KuKh, which deals with various forms of initiation by piercing and 
also chapter thirty-three. 
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considered to be the Āņava one. O fair lady, when the basic state is a 
mixed one, the triple Command operates.! 


The presentation in other Kubjikā sources is much more sophisticated. 
According to our text and other Kubjikā Tantras, Individual Initiation 
(anavadiksa) takes place by paralysing with mantras the binding fetters that sully 
the neophant. It may be imparted by the teacher's touch, mentally at a distance, by 
sight or speech. All these alternatives involve contact by the teacher, whether 
physical, sensorial or mental, with the disciple's body. It is essentially a corporeal 
form of initiation and so is appropriately considered to be ‘individual’ as it is 
concerned with the individual, embodied soul. This is why the teacher may initiate 
by sight, without having to touch a disciple of low caste. This may seem to be a 
concession to hierarchical caste considerations that Tantras of this sort should not 
accept. But this is not the case or, one could say, caste status works here in 
reverse, because this kind of corporeal initiation is so powerful that it gives 
immediate realisation.’ 

In the following passage Abhinava explains how the psychophysical 
organism — the 'body' — can serve as a means to realisation even though it is 
essentially objective and hence unconscious and despite the embodied subject not 
being ultimate. It is clear that Abhinava understood well that the Trika Tantras 
teach that the sphere of the Individual Means and state is that of the activity of the 
psycho-physical organism — namely, the vital breath (prana), intellect (buddhi), 
senses and physical body. Again, in order to explain the effectiveness of this 
means, here too he applies his methodical and profound analysis of the principles 
taught in the Tantras to align them with Siva's divine consciousness and power 
operating in and through the subject and object. So he writes: 


Ultimate reality (paramārtha) shines even in this, the lower 
subject who is not the ultimate one (aparamārthika) as it does in the 
intellect, vital breath and the body — because the vital breath and the 
rest are not separate from the Light which is pure consciousness 
(cinmātra). By virtue of the freedom of that (reality, they possess 
two qualities; thus (although) they are insentient, they constitute the 
body of consciousness. 


' gurugrāhakayor bhàvah yadi sattvanuvartakah [k, kh: -kartakah] | 
šārnbhavo hi tadā [kh: radā] niinam vedho [k, kh: vedha] vai sampravartate || 
rājase Saktito jūeyah tamase canavo matah | 

misrabhave varārohe tryājūā [k, kh, g: mi-] sampravartate || KRP 5/12-13. 

* KuKh 33/30 ff.. 

? KuKh 33/31cd-38. 
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Šiva says to the goddess in the Trisirobhairavatantra that it is 
Siva's own supreme power which, although present everywhere, 
becomes an individual living being (jīva) established in a perception 
of itself (and the form of its experience) through the unfolding of 
knowledge. 

(The yogi) becomes one when the insentient aspect (of the 


vital breath and the rest) have been concealed in the course of 


perceiving the true conscious nature by the realisation (kalpanā) of the 


exuberanc 


According to the KuKh, the empowered (Sākta) initiation essentially takes 
place by the transmission of the Command through the teacher's gaze, just as the 
goddess transmitted the Command to Bhairava when she emerged out of the 
Linga. The Command is the most intense form of the 'descent of power 
(Saktipata) and so the means directly based on it is accordingly considered to be 
the Empowered One. Although ideally the disciple is struck down in an instant by 
the force of the transmission of the Command, it may not always be at its most 
intense due to the impediments inherent in the disciple's fettered condition. But it 
may also progress gradually through five states of which the following are the 
outer signs, and so this initiation is said to be of five kinds: 


The disciple who has been pierced by the (Supreme) Principle. 
(experiences) etemtaefoldmsmte» This is, joy (ananda), an upward 
movement (udbhava), a tremor (kampa), sleep (nidrà) and inebriation 
(ghūrņi) as the fifth. 


Abhinava presents these same five as 'signs on the path" (pathalaksana) in 
the context of his exposition of the Individual Means (anavopaya). In this he is 


apparently more consistent than our text as these five are all, evidently, visible 
corporeal signs. However, our text focuses on the states to which these outer signs 
correspond as manifestations or aspects of the empowered state that develops 
through the transmission of the energy of the Command. All these states develop, 
by the intense form of the Command.^ Thus also for this reason this initiation is 
considered to be the empowered form. We may note, by the way, that Abhinava 
could not admit this means to be part of the Empowered category of practice, as it 


"TĀ 5/7-11ab. 

? KuKh 33/47; cf. MVT 11/35cd quoted in TA 5/107cd. See notes to KuKh 33/47-49 for a detailed 
treatment. 

> TA 5/100cd-127 is dedicated to this topic. See especially, TĀ 5/100cd-107ab. 

^ KuKh 33/50-51. 
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does not involve, overtly or directly at least, the purification of thought constructs, 
which is, according to him, the characteristic feature of that category of practice. 
Indeed, this is a conception which is not explicit in the framework of the Tantras' 
presentation in general, although as we shall see further ahead, such might well be 
gleaned from it. 

The presentation of the Sāmbhava modality of initiation is the most 
extensive in the KuKh. Despite the many variations, we can easily recognise that 
it follows closely the basic, common model of Saiva initiation we find in the 
Saiva Siddhanta sources. At first this seems surprising. We have seen that entry 
into the Sambhava state is momentary and is beyond even yogic practice, let alone 
ritual. But a fundamental modification has been made of the basic model, which 
we may briefly outline here in the context of our present theme. The framework 
around which Siddhanta initiation is constructed is the notion of the Sixfold 
cosmic Path (sadadhvan). The 
These are, from gross to subtle, the hierarchy of world orders (bhuvana), the 
corresponding ascending order of metaphysical principles (tattva) and spheres of 
force that contain the worlds and the principles. Their ritual sonic counterparts 
are, respectively, a set of mantras, the parts of these mantras (pada) and the 
letters. The teacher lays hold of the living soul (jīva) of his disciple and transports 
it upwards progressively by reciting the corresponding mantras of the world, 
principles and forces, to conjoin it with Siva at the summit of this ascending 
sixfold path.' 

This basic model is assimilated into Kaula practice by first of all 
understanding the Sixfold Path to have originated from the Command, which is 
thus both its support and ultimate nature. As the initiate progresses along the Path, 
he is penetrated by the corresponding series of ascending forms of the energy of 
the Command, that is, by the Transmental that radiates from the Sambhava state. 
Thus there are six forms of penetration (avesa) that correspond to the six parts of 
the path and they are aspects of the one penetration by the Sambhava Command.” 
As the neophant experiences the penetration (avesa) of the six states that 
correspond to the six parts of the path, he rises in six stages through the hierarchy 
of principles ranging from the gross element Earth up to the Transmental, and so 
attains to the fullness and source of the Command. The six are as follows: 


1) Bhüta (Elemental): This is the Path of the Worlds. The corresponding 
penetration (bhūtāveša) takes place when the five gross elements, starting with 
Earth, penetrate the initiate. 


! See note to KuKh 2/29-30ab. 
? Cf. KMT 10/70-72 quoted above, p. 209. 
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2) Bhāva (Phenomenal): This corresponds to the Path of the Parts (pada) of 
Mantra. The corresponding penetration (bhāvāveša) is that of the five types of 
sensation, sound and the rest, perceived by the five senses, collectively said to be 
‘born of phenomena’ (bhdvaja). 

3) Sakta (Empowered): This corresponds to the Path of the Letters. The 
penetration by Power energizes the five senses. 

4) Mantra: This is the Path of Mantra. The corresponding penetration takes place 
in the five organs of action which, thus transformed, are said to be 'born of mantra’ 
(mantraja). 

5) Raudra: This is the Path of the Forces (kala). This penetration extends through 
the three mental organs — intellect, mind and ego — and the qualities of Nature, 
and so are all 'born from Raudra' (raudraja). 

6) Šāmbhava: This is the one Principle (tattva) of the Path of the Principles. This 
penetration extends from the Person to Cessation (nivrtti) ending finally in the 
Transmental state (unmanatva).! 


A brief comparison with Abhinava's Trika at this point is revealing. 
Abhinava explains in the third chapter of his Tantrāloka that the Sambhava 
means, set into operation by the Sambhava form of penetration (Sambhava- 


samāveša) consists essentially of the reflective awareness (vimarsa); that is, the 
creative autonomy (svatantrya) of the pure light of consciousness." This is the 


experience of the pure 'I' consciousness (aham) that Siva has of himself. It has 


hat correspond to the energies of the letters that together constitute 
the all-embracing energy of T. One wonders whether Abhinava knew of the 
possible correspondence between the Paths and forms of penetration. If so, he 


may possibly have seen support for this, essentially his own interpretation, by a 

Tantra that posits a correspondence between the Ren array eee rete 
-and the Path of the Letters? At any rate, the division into fifty is supported 
indirectly by the MVT which teaches that there are 


of Rüdra's energy that operates at the Sambhava level although, admittedly, they 
are related to the thirty-six-principles-rather-than-the-letters.' But even then, the 


! KMT 10/63-70ab and 10/76-80. 

? TĀ 3/1. 

* Inspired by Bhartrhari, Abhinava divides the process (krama) of manifestation into temporal 
(kalakrama) and spatial (desakrama). The former includes the arising of the letters, mantras and 
their parts taught in chapters six and seven of the Tantrāloka. The latter includes the Paths of the 
Worlds, Principles, and Forces taught in chapters eight, nine and eleven, respectively. Thus, as he 
deals with the Path of the Letters elsewhere, it was not Abhinava's intention to equate the fifty 
forms of reflective awareness with the Path of the Letters, but even so he may well have found 
some support for his own insight in this approach. 

^ Abhinava writes (in TĀ 1/186cd-187ab): 
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and, just as in the Kubjikā Tantras, the 
Sāmbhava penetration / state / means / initiation courses through them. Thus the 
KMT teaches that all the forms of penetration listed above are aspects of the | 
Accordingly, the outer physical signs and powers etc that 
accompany them all occur in the Sambhava form of penetration. Even so, it has its 
own independent characteristics. The main one, as we are told in the following 
passage from the KMT, echoes what the Buddha acquired when he attained 
enlightenment namely, omniscience. Here this is understood as the universal 
perception of all the principles of existence. They are viewed from their summit 
attained by treading along the Sixfold Path represented by the thirty-six principles 
of existence, through which the neophant rises by means of the six penetrations to 
which they correspond. The KMT explains: 


One who has been pierced (with the pure Sambhava form) 
attains omniscience in this world. If the disciple has been purified by 
the aforesaid time, he attains the Simbhava (plane) which bestow (all 
yogic and other) qualities. (This happens) to a person up to (his) last 
rebirth if Kubjisa comes (to him). Then, O Kubjika, he (experiences) 
the Sambhava (form of penetration) in the body. The soul who after 
much time has been purified sees, as the Self does, all living beings. 
(He realises that) 'there is no one who is my equal in (all) the worlds' 
and he spontaneously (akāle) becomes pure. 

He sees every world, one by one, from the level of the Person 
up to the Transmental. Thus he is born with a pure body and he flies 
up with this body. He does not experience any shaking or trembling. 
There is only a slight rolling of the eyes (ghūrmi). He is in a faint as 


Fifty varieties of this penetration are described (in the MVT) determined by the various 
clearly apparent aspects of the thirty-six metaphysical principles.. 


In this context, the three principles of Self (Atmatattva), Knowledge (Vidyatattva) and 

«Energy (Saktitattva) are treated as separate parallel principles along with the basic 36 principles. 

They possess 4, 10 and 3 aspects, respectively as follows: 

Atmatattva: This consists of the three perceivers, Sakala, Pralayākala, and Vijfianakala along with 

Suddha (the Pure Ones). These correspond, respectively, to the principles of 1) Earth, 2) Water to 

Nature (Prakrti) (23 principles), 3) Purusa to Maya (7 principles), and 4) Pure Knowledge 

(Suddhavidya) to Sadāšiva (2 principles). 

Vidyātattva: This has the following ten aspects. 1) Letter (varna), 2) the Point (bindu), 3) Half 

Moon (ardhacandra), 4) the Obstructress (nirodhinī), 5) Sound (nāda), 6) End of Sound 

(nādānta), 7) Power (Sakti), 8) the Pervasive One (vyāpinī), 9) the Equal One (samanā), and 10) 

the Transmental (unanā). 

Saktitattva: This consists of the following three energies: 1) Will, 2) Knowledge, and 3) Action. 

See TA 1/186cd-188ab and commentary with reference to MVT 2/17-19. 
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when one takes poison. He is like a ghost in a jar. Before him he sees 
the entire series of metaphysical principles, perpetually manifest and 
active (sadodita). He is freed that instant from the field of sense 
objects, like the snake (that sheds its) old skin. He is mad (unmatta) 
with the inebriation of eternal bliss and is adorned with the guality of 
omniscience.' 


Finally, before we move on to another account of these three modalities of 
initiation, we notice that the KMT warns that those who experience the Sambhava 
form of penetration, even though it is the highest, are liable to a very severe fall. 
This is possible as long as the Sambhava state is not fully affirmed and the 
transmutation from the temporal, corporeal condition to the eternal one has not 
taken place. The reason for this fall is intimately connected with the nature of this 
state. The purified soul in the Sambhava state is conscious of his identity with the 
deity. This is why he thinks 'there is no one who is my equal in (all) the worlds’. It 
is understandable, therefore, that the Tantra warns repeatedly against the possible 
degeneration of this insight into gross pride. So we read: 


Greed and delusion are said (to be the result) of the pride (that 
may develop due to) the Sāmbhava Command. (Overcome by this 
pride) the fool thinks there is no other person as capable as himself. 
This (also) comes from the Command but it is the Command of the 
(gross) elements (bhūtavatī), (not of the Sambhava one). 

O famed lady, those who are cheats and devoid of devotion for 
(their) teacher (are again subject to the lower penetration) of the 
Elements and the rest (even in the case of) one who (was previously) 
pierced with the Šāmbhava (Command) 


At first sight this appears to be a relatively minor detail but, viewed in the 
light of Abhinava's hermeneutics, it is highly significant. We have noted already 
that Abhinava teaches that the Sāmbhava means, and hence the form of 
penetration and state that it leads to is essentially the consciousness of the pure, 
absolute egoity (aharibhāva) of Siva. Although the concept of an absolute ego is 
not found elsewhere in any school of Indian thought,’ the ego is revalued and seen 
to possess positive qualities by several Tantric traditions that developed around 
the end of the first millennium. The most evident precedent is Patafijali's Yoga 
where egoity (asmitā) is considered to be the object of the most intense and 


'KMT 10/91cd -98. 
? KMT 10/74cd-75 and 10/101. 
* See Dyczkowski 2004: chapter one. 
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elevated form of concentration (asmitāsamādhi). It leads directly to the realisation 
of the pure consciousness nature of the Person (purusa) and hence his detachment 
from the domain of the bondage of Nature (prakrti) which is, essentially, the 
sphere of objectivity. But however important for Patafijali's soteriology, it is clear 
that the ego is far from absolute. Closer to home, Tantric rites of adoration reguire 
that the officiant be identified with the deity. The standard well known formula is 
‘being the god, one should worship the god' (devo bhūtvā devam yajet). This 
should not be confused with the Upanisadic identification of the Self — Atman — 
with the Absolute Brahman that is intentionally impersonal, i.e. egoless. The 
affirmation for ritual purposes of one's own identity with the deity inevitably 
entails the positive affirmation of the ego as being ‘I am Siva’ or the like. The 
principle that the offering made to the deity must come from deity, not a profane 
mortal, is so well accepted that the Buddhist Vajrayana, although basically atheist 
as all Buddhist traditions are, accommodates it. The deity is visualized as 
emanating from its sonic form that emerges from the Void. Then the worshipper 
must similarly identify himself with it by developing what the Vajrayana Tantras 
term ‘divine pride' (divyagarva). But, of course, from the Buddhist perspective 
this 'pride' or ego, even if it does refer to deity, is no less transitory and devoid of 
any inherent nature of its own as any other sarhsaric phenomena. 

The danger of falling into false pride that the Sambhava state entails, 
according to the Kubjikā sources, implies that its original 'unfallen' form is also 
egoic in some sense, as we are in fact told that it is. Even so, it is not yet identified 
with the condition of an absolute ego, although it is tending towards it. Abhinava 
tacitly takes it all the way by identifying the Sambhava penetration and its 
corresponding category of practice with the dynamic absolute ego proclaiming it 
to be perfectly free in all respects to do all things, not just to view itself and realise 
that “there is no one who is my equal in (all) the worlds". 

We move on to another account of these three types of initiation related to 
our triad. This is found in chapter eight of the KRU: 


The Šrīkrama should be revealed, according to (the type of) 
initiation, after (it has been imparted). And initiation is of three types: 
Sambhavi, Sakta, and Anavi. The Sambhavi (initiation) is free of 
thought constructs (nisprapaūcā). The Sāktā one should be understood 
to be distinct (bhinnā) from it. Anavi (initiation) is said to be a 
mixture of Šāmbhavī and Šāktā. The initiation of the goddess 
(devīdīksā) will thus be (accomplished) by means of the three types. 

Sambhavi is said to be the state that is generated having 
contemplated the lotus feet of the venerable teacher above one's head. 
(It arises) for one who, by seeing the form (mūrti) of the teacher, 
(becomes profoundly tranquil and so) thinks of nothing. Sambhava is 
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(the type of) penetration (āveša) that will arise for one who is intent 
on the meditation that follows on from that (tadanudhyāna) and is 
dedicated to that task. (In other words, it happens) to the (disciple) 
who (experiences) the (state of) meditation even though (he is) distant 
(from his teacher who has) induced (his practice) by that (gracious) 
look (preksana). 

O mistress of the gods, both Sakta and Anava (states of 
contemplative absorption) are (forms of) thought (kalpana) by nature 
and (arise) by applying the utterance (of mantras), ritual instruments 
(karana), visualization (dhyāna) and (the formation of sacred) places 
(sthāna) and the liturgy (krama). This Šākta (state) is (diverse) 
according to the varieties (vibhaga) of visualization (dhyāna) and 
place. Anava is said to be (brought about) by the mantras applied 
through the process (krama) of uttering the letters (that constitute 
them). 

In this way, O fair-faced one, in the future, in (the course of) 
the a eons, great (kalpa) and small (manvantara), the rite (karman) of 
initiation will be of three types. The rite of initiation in the Kula 
tradition (amnaya) will take place during (the various) ages (yuga) and 
(varies) according to the nature of (each) age, and (will be imparted) 
through the line (krama) of teachers and disciples by means of 
insights (vijfiana) (outwardly apparent) as the signs of attainment 


(pratyaya).! 


! yathà [g: yaya] dīksā [g: diksye] tatah pašcāt [g: -các] srikramara [k kh: kamarn; g: chrikramam] 
samprakasayet [k: * * kasayet] M 

dīksā ca sambhavi [k: šārumbhavī] šāktā [k kh g: šāktī] āņavīti tridhā sthitā | 

Sambhavi nisprapafica ca šāktā bhinnā prakalpayet [kh: prakalpayet ] || 

šāktašāmbhavasarnmišrā Gnavi sā prakīrtitā [g: prakalpita] | 

evam tribhih prakārais ca devīdīksā bhavisyati [g: -tī] || 

svaširordhvasthite [g: svasirorddhastitam] dhyāte [g: dhyayec] šrīguroh [kh: + pada; g: chriguroh] 
pādapankaje | 

utpadyati ca yāvasthā šāmbhavī [kh: šārnbhvī] sā prakīrtitā || 

akificiccintakasyeha [k: aki * ccintakasyeha; kh: akificarccitakasyeha; g: kificiccirtakasyeha] 
gurumūrtinirīksanāt | 

tadanudhyānayuktasya tatkāryaniratasya ca |1 

tatpreksaņākrtābhyāsadūrasthasyāpi [k: tatpresana * tādhyāsa-; kh: -dhyāsatkarasthāpi; g: 
tatpresanakrtabhyasadülasthanyapi] bhavinah [g: bhavitah] | 

āvešotpadyate yo hi šāmbhavo ‘sau bhavisyati |1 

Saktanavau ca deveši dvav etau kalpanatmakau [kh: kalanatmakau] | 
uccārakaraņadhyānasthānakramaniyojanaih [g: uddharakaranasyadhya-] | 
dhyanasthanavibhagais ca šākteyah parikirtitah [g: -ta] | 

varņoccārakramān mantrair yojitair anavah [k: -kamān mamvair yojitair anavah] smrtah || 

evam tribhih [g: stribhih] prakarais ca diksakarma varānane | 
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Both the Šākta and Āņava modalities are within the sphere of conceptual 
thought and exerted intent, as opposed to the Sambhava sphere which is a state of 
pure consciousness, free of thought constructs that arises spontaneously. A 
distinction is drawn, however, between the more mental or 'inner practices of 
visualization and concentration on fixed places projected into the subtle body that 
belong to the Sakta sphere, and the concrete outer practice of repeated recitation 
of mantras that belong to the Anava one. All in all, the formulations that we find 
in the Kubjika sources coincide quite well with the definitions of these three 
modalities found in the MVT quoted above. The Kubjikā Tantras are very familiar 
with their Trika counterparts. Indeed, the MVT is mentioned with special respect 
in the KuKh.! It is not too audacious therefore to suggest that the understanding of 
these modalities in the Kubjika Tantras were directly influenced by the later Trika 
scriptural sources.? 

At any rate, we may profitably reflect on this analysis of practice in the 
light of Abhinava's exegesis to which we now briefly turn. Inspired by his Trika 
teacher Sambhunātha, whom he acknowledges as having taught him this threefold 
classification of practice, Abhinava distinguishes, with his usual profound insight, 
how thought operates in the two spheres. The Empowered means, according to 
him, includes all the forms of practice that serve to purify thought constructs. The 
purest thought is no longer a thought, but is rather the lucid understanding of one's 
own true identity as deity which has developed through a series of stages in which 
the notion of this identity becomes more firmly affirmed and lucid. After he has 
dealt with the Šāmbhava means, through which knowledge of the Self is attained 
directly by means of intuitive insight (pratibha), he begins the following chapter 
of his Tantrāloka with a succinct outline of the essentials of the Sākta means: 


He who wishes to enter into this, the Supreme Lord's nature 
described in the previous chapter, must without delay purify (his) 
thoughts. A thought once purified generates another thought that is 
(already) by its very nature purified, and this another similar to itself, 
and that also another similar one. The degree of purity of these four 
thought constructs is, progressively, not evident, fit to become 
evident, in the process of becoming evident and clearly evident. Then 
(at the next higher level) it becomes more evident until it finally 
becomes supremely so. In (all these six phases) starting from (the first 


bhavisyaty agrato devi kalpamanvantaresu ca || 

yugesu yugadharmena vijfianaih pratyayātmakaih | 

diksakarma kulamnaye [kh g: -mnaya] gurusisyakramena tu || KRU 8/99cd-108. 

! See KuKh 68/126cd-128. 

? Note that by *scriptural sources” I do not mean Abhinavagupta's presentation of the Trika (what 
he calls the Anuttaratrikakula) or, indeed, Kashmiri Saivism. 
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in which the purity of thought is) not evident, there are other 
intermediate gradations. Thus (as a result of this process) 
consciousness, strengthened by that noble and supremely evident 
nature, attains its own pure state, free of all thought constructs. And 
thus Bhairava's radiant power (tejas), which is consciousness, 
becomes fully manifest to those who reflect upon it again and again.' 


Abhinava similarly begins the following chapter of his Tantrāloka, which 
deals with the Individual means, by defining it. Here too he focuses on the 
function of thought as central to all the forms of practice that belong to this 
category. But in this case, the ‘pure thought’ which is the certainty of the direct 
realisation that one's own true nature is none other than that of the deity, is 
achieved with the aid of psycho-physical processes. Anava initiation, like Anava 
practice and realisation, is accomplished by external means. This may centre, for 
example, on the careful energetic recitation of mantra in such a way that each 
letter is clearly articulated and so can fully yield its power. Accordingly, 
Abhinava refers to these means in the following passage as ones that are further 
away from consciousness than those engaged in the Empowered means but are, 
nonetheless, grounded in the same process. Thus, in his own sophisticated way, 
Abhinava again supports the teachings of the Tantras: 


When thought (vikalpa) has been purified and all contrary 
representation has consequently been eliminated, one certainly attains 
the desired object, be it worldly experience (bhoga) or liberation 
(moksa). 

While for some a thought becomes firm and pure by virtue of 
the innate freedom of Self, independent of any other means, for others 
thought requires another means to purify it. We have already 
discussed the first possibility and we shall now deal with the other. 

Although thought is essentially consciousness, it can only 
serve the individual soul (anu) as a means to liberation when it 
assumes the form of certainty (niscaya). This certainty is of various 
kinds which differ from one another because of the (diversity) of 
means, according to whether they are closer or further away from 
consciousness. However, (all these means) are (equally) termed 
"Individual (āņava).? 


"TĀ 4/2-7. 
? TĀ 5/2-6. 
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Returning to the Kubjikā sources, let us see what the Cificinimatasara- 
samuccaya has to say. There we find that Sakta is the sphere of reality in which, 
as its name suggests, the energy of consciousness operates. Specifically this 
assumes the form of five energies that operate in this sphere of reality. These are 
the three energies of will, knowledge and action normally associated with Siva 
along with the enlightening energy of Kundalini and that of Matrka. Matrka is the 
energy of the phonemes that represent aspects of the energy of Speech through 
which the world of denotation is differentiated into the entities, qualities and 
activities that words denote. In this way, Mātrkā, as the Tantra declares, 'measures 
out the universe’. Thus the god says: 


Next I will explain something else, namely, Sākta, Sambhava 
and Anava. O mistress of the god of the gods, (I will explain) the 
characteristic feature (of each) which, O beloved, is the great dawning 
of knowledge. The group of five energies is considered to be will, 
knowledge, action, supreme Kundalini and Matrka, which is the fifth. 

(The characterizing feature) of the will is (that from it) 
originates the expansion (of emanation). Knowledge is the perception 
(of it) there. (The energy of) action (functions) in what should be done 
and what should not. Kundalini is the awakening of the Self. Matrka 
measures out (mryate) the universe. The characteristic feature of 
power is (thus) fivefold.' 


The Anava sphere concerns the individual soul (anu) that has been 
energized by the power of consciousness. It is essentially the Self engaged in 
rising through the sixteen stations in the ascent of Kundalini within the body. The 
body, in this perspective, is an aggregate — Kula — figuratively represented as a 
tree of which these are the branches (sakha). They are also called 'supports' 
(adhara) or 'places' (sthana)’ and, sixteen in number, range from the one called 


! punar anyam pravaksyāmi saktam [k, kh, g, gh, n: saktam; c: saksam] sambhavam āņavam [all 
MSs: sambhavamanavam] | 

laksanam devadeveši mahajfianodayam priye || 

icchà jūānam [c: * na] kriyā caiva tathā kuņdalinī para | 

mātrkā paficami ceti Saktipaficakam isyate [sarve: Saktih-] || 

icchāyāh [all MSs: icchaya] [k, kh, g, gh:] prasarodbhūtar [all MSs: pusara- -dbhüta] janarn 
tatravalokanam | 

kāryākārye kriyā caiva kundaliny ātmabodhanam [k, gh: -bodhatam; c: -yanmabodhanam] || 
mātrkā miyate visvam [c: visvam] paficadhà Saktilaksanam | CMSS 4/24-27ab. 

? Here the account in the CMSS differs from the one we have seen above drawn from the KRU 
which prefers to classify this practice as Sakta. Perhaps the KRU views this practice in terms of 
the concentration that requires the exertion of the energy of knowledge that operates in the 
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the Foundation located at the base of the spine up to the End of Emission in the 
End of the Sixteen. So the god says to the goddess: 


The essential nature of the individual soul (anu) is the Self that 
has been supremely infused with the power of consciousness. It 1s 
present in the branches of the Kula (i.e. the body) in association with 
the various supports (ādhārabheda). O goddess, one place and another 
bring each other to rest. Contemplated by (direct) experience, (each is 
of) a separate kind (and each bestows) a separate accomplishment. O 
goddess, I have explained that which is known as Āņava.' 


Finally, the Sambhava level is described concisely as being of four kinds 
or possessing four aspects. The first is called sama, that is, ‘equal’, which, I 
suppose, refers to Sambhava state as being equally present at all the levels, forms, 
aspects and particulars of reality. The second is called gata, which means 'gone'. 
This, I suppose, is a way of referring to the Sambhava state as the one that has 
'gone' beyond the trammels of the fettered states below it and one in which the 
individual soul has 'gone' to the supreme level of existence. There, the third aspect 
of the Sambhava state is experienced, namely, 'merger' — laya — of the individual 
into the deity and the fourth which is 'awakening' — avabodha.? 

Now we turn to an equation that is peculiar to the teachings of the Kubjikā 
Tantras. The three, Sambhava, Sakta and Anava, are identified with the three 
energies of will, knowledge and action generated from the energy id the 
Sambhava state (sambhavisakti), which is also the source of scripture.) Their 


Empowered sphere. The CMSS, on the other hand, prefers to understand this practice as belonging 

to the Individual corporeal sphere where the activity of the power of action predominates. 

! anu tv ātmasvarūpam [all MSs: nà-] ca cicchaktiparabhāvitah [all MSs except n, c: - 

prabhavitah] || 

ādhārabhedayogena kulasakhasamasritah [c: kulasakhya- ] | 

sthanam sthanantaram devi visramanti [all MSs: visramanti] parasparam || 

prthagbhedam [n: -bhadam] prthaksiddhim anubhāvena bhāvitam [all MSs: -madhubhàvena-] | 

etad devi maya khyatam [k, gh: ksatam; n: jatam] Gnavam [sarve: anavam] tat prakirtitam || 
CMSS 4/27cd-29. 

Next I will explain something else namely, the characteristic feature of the Šāmbhava 

(state). Equal (sama), Gone Away (gata), Merger (laya) and Awakening (avabodha) as the fourth 

— (thus) Sambhava is said to be of four kinds. 


2 


punar anyam pravaksyami šāmbhavasyaiva [n, c: sambha-] laksanam | 
samar gatam layam caiva avabodham caturthakam || 
caturdhā [c: catudha] bhedabhinnam tu $sambhavam [n, c: sambhavam] parikirtitam | 

CMSS 4/57-58ab. 
The Khafijinimata consisting of 1,000 million (verses — satakoti) has been uttered. In this 
way, Sambhavisakti that has no end has become infinite. Šāmbhava, Šākta, and Āņava have come 


3 


470 INTRODUCTION 


dynamic interaction ('churning) generates the Triangle in the centre of the 
mandala. Accordingly, the three energies of the Triangle are given these three 
names in the feminine.' In other words, in terms of the metaphysics of the Kubjika 
Tantras, these three are aspects of the Transmental in its displayed differentiated 
(sakalā) form. In this way the triadic energy of the goddess is her threefold 
Command, and so all three spheres are those of Sakti. Thus addressing the 
goddess, the god says: 


; I am Bhairava and your Command (operates) in the Šāmbhava, 
Sākta and Aņava (spheres). There is no difference between the two (of 
us), like wind and the two skies (atmospheric and celestial).’ 


about by her impulse. She abides (thus) in the three worlds as will, knowledge and action. 
Bhairava, tranquil and free of defects, resides above Meru. He is rich with the jewels of countless 
qualities and is encompassed by millions of Rudras. 


Satakotipravistirnam [kh: * *? koti-; ù: -ne] vyakhyatam khafijinimatam [gh: khajinī-; n: 

khamdini-] || 

evam sā [k, kh, gh: šā] Sambhavi [all MSs: sambhavi] šaktir anantanantatam gata | 

tasyāh [k, kh, gh: tašyā; n: tasyā] sampreranayatam [k, kh, gh: samprenayatam; n: -yāte] 

sambhavam [k, kh, gh: Sambhava; n: sambhave] šāktam Gnavam [kh: * *?] |l 

icchà [kh: ?] jfiant [kh: ?] kriyākhyā [k, gh, ù: kriyasya; kh: * *? sya] ca samsthita bhuvanatraye 

[k, kh: -traya; gh: -trayam] | 

merürdhve [n: meharddha] samsthitam $antam [n: santam] bhairavam vigatamayam [k, kh, gh: 

vimatamayam] |I 

anekagunaratnadhyam [gh: -gunastadhyam] kotirudravrtam [k, kh, gh: -vrta] param [kh: ?] | 
YKh (1) 12/33cd-36ab. 

! KuKh 58/27-28. 

? bhairavo ‘ham tvadtyajna sambhave šāktamāņave | 

ubhayor antaram nāsti vāyor ambarayor iva || YKh (2) 19/128. 


Cf: (By knowing) Anava, the one associated with Sakta and Sambhava, the third, he 
certainly knows the threefold Command. 


anavam [g: ārnavā] saktagam [kh: Saktavam; g: saktaga] caiva Sambhavam [k: šam-; kh: sam-; 
g: sambhava] ca trttyakam | 
ajfiatritayavetta ca [g: -trtīya-; k g: -vettaro] bhavate [k g: bhavante] nātra samsayah M 

ŠM 8/121cd-122ab. 


Also: One should know that the empowered condition (sākta) of this sort is the secret in 
the Kaulika scripture. Anava and Šākta, along with the Sambhava planes — one should know that 
all (of these are) empowered (sākta), and are nowhere devoid of power (Sakti). 


šāktam evamvidham jfieyam rahasyam kaulikagame | 
anavam (anavam) ca tatha Saktarn Sam bhavajfianabhumayah || 
sarvam šāktam vijānīyān na tu Saktyojjhitam kvacit | AS 12/102-103ab. 
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The attainment of these three fulfils every possible goal whether it is 
worldly benefit (bhoga), magical or yogic powers (siddhi) or liberation. Attaining 
this threefold goal through the one reality which is Anava, Sakta and Sambhava, 
one returns to the pristine and integral condition of the eternal womb and origin of 
all things. As Bhairava says: 


I will explain the unchanging (reality), Sakta, Sambhava and 
Anava. The purpose of Sambhava is liberation. Sakta bestows 
accomplishments (siddhi). Anava is on the paths of worldly benefits 
(bhoga). The 'unchanging' is considered to be (thus) threefold. Once 
know the unity (of these three), which is like space, (one realises) the 
unchanging and (ever) equal womb (bhaga).' 


In this reference we find a simple attempt to integrate these three categories 
into types of practice, as Abhinava does in a much more sophisticated way. 
Another way to do this is to understand Anava, Sakta and Sambhava as three 
‘paths' along which the three energies of the triangular womb travel and through 
which a series of triads function. They are, effectively, projections of the triadic 
functions of the psychophysical system symbolically arranged into the three 
partitions of the body: right, left and middle. One such set of triads is the 'three 
groups of five' (tripaficaka) that can be tabulated as follows.” 


' avikaram pravaksyāmi saktam [sākta] šārnbhavam āņavam | 

sambhavam muktihetvartham [stutkivetvartham] saktara siddhipradāyakam || 

anavam bhuktimārgesu avikaram tridhà matam | 

khavat samarasam jūātvā avikàrasamar bhagam || SMS (1) fl. 2a. 

> dakse ca ünavam [kh: aSamnvam] saktam vāme madhye ca 

sambhavam |I 

dakse [g: daksa] kriyam [k kh g: kriya] ca vameccham [k kh g: -ccha] 

madhye jfianim [k kh g: -nī] prapüjayet | 

vāmedār [k, g: -dà; kh: -dà] daksine pingam [all MSs: pinga] susumnam [g: Susumna] madhyagam 
[k kh g: -gà] yajet M 

višuddhā [kh: višuddha] vāmabhāge tu [k: stu] daksine ca kulāmbikā [k kh: kulayika] | 
madhye parāmbikā [k kh: parāyikā; g: parayikah] pūjyā mandalasya kulāmbike |1 

dakse [g: daksa] tamo [kh g: nama] rajo vāme sattvam [kh g: satva] madhye tathaiva ca | 
yastavyam Srikulesani sadhakaih siddhikamksibhih || 

etat tripaficakam yastvā [g: yaptvā] pašcāc cakrani pūjayet | KRU 10/22cd-26ab. 
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Locations | Spheres Energies Vital Goddesses | Oualities 
Channels 
Right Āņava Action Pingalā Kulāmbikā Tamas 
Left Šākta Will! Ida Visuddha Rajas 
Middle Sambhava | Knowledge Susumna Parambika Sattva 


Another important triad is one which relates purely to the Kubjikā 
teachings. This is the goddess's threefold transmission. It consists of the three 
lineages (oli) through which the goddess's Command is spread, the three 
Transmissions (krama), which are the substance of the teachings, and the three 
Siddhas who were their original recipients and propagators. The following 
passage tells us how they are related to the centres (cakra) in the body and the 
three energies: 


The Transmission of the Child is in the (Wheel of the) 
Foundation. The Middle one is in the (Wheel of) Unstruck Sound. O 
goddess, the Srikrama, well understood (niscita), is in the temple of 
(the Wheel of the) Command. The Eldest, Middle One and the Child — 
the lineage (oli is considered to be of three kinds. Will, knowledge 
and action (together) is said to be the triad of energies. (This is) the 
triple Command pertaining to Anava, born of Sakti and Sambhava. 


The three transmissions prescribe the three procedures (vidhi) by which 
the Krama should be worshipped in the Anava, Sakta, and Sambhava modalities* 


! There appears to be a mistake here. The energy of the will is usually associated with Sambhava. 
> The most common form of this term is ‘olih’. This variant form is attested in KuKh 7/93a. See 
note to Sanskrit text of KuKh 3/1 1b. 

* balakramarn tu ādhāre madhyam anáhatasrtam [k: ads: kh: ānāha- -tasrtam; g: araha- ] | 
Teha madhyā tathā bālā ity olī trividhā mājā [k: natà ] 
icchà jūānī [kh, g: jfíana] kriyā ceti šaktitrayam udahrtam M [. . .] 
a šaktijā caiva šārnbhavīty djriatrayam [kh:- tyajfíayatrayam] | KRP 4/8-9, 11ab. 

One should know that in the ocean of this great hymn (mahddanda) is present (the triple 
transmision) of the Aged, Youth, and Child that prescribes the three methods (vidhi) in the Anava, 
Šākta, and Sambhava (modalities). (In this way) that fierce Mantravidya has come forth in many 
ways. 


ity arnave [all MSs: Grnava] mahadande anave [k, kh, gh: anave] sākta — šāmbhave [k, kh, gh: 
sambhave; n: sambhave] | 

trividhidam [n: -dheyam] vijānīyād [kh: vijānī *d] vrddhakaumārabālakam [k, kh, gh: - 
kaumalavālakam] M 
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collectively called the "Triple Thorn'. This, we have seen, is the mantra called 
Tadgraha. This Trika mantra is thus integrated into the Kubjikā system by 
identifying its three parts with the three transmissions. In the KuKh we read: 


The Transmission (krama) is said to be of three kinds — gross, 
subtle and supreme. (It is) the Triple Thorn (consisting of the 
modalities of) the Individual Soul (Gnava), Energy (sākta) and Šiva 
(sambhava) as the third. (These correspond respectively to) the 
Supreme (para), Middling (parāpara) and Inferior (apara) (levels). 
(The wise) know that the one Transmission of Lineages, divided 
(thus) into three triads (tritrika), is threefold. 

The gross one is said to be the Transmission of the Aged, 
which is the authority of the Lineage of the Eldest. The subtle 
Transmission is that of the Youth which is said to be extremely subtle. 
The Transmission of the Child, which is the third, and the Lineage of 
the Youngest, which should be considered to be supreme. (In this 
way) that which is only one is divided threefold. The one 
Transmission is the Triple Thorn. (Thus) the triple Šrīkrama has been 
explained. (The wise) know it to be the triple Transmission of the 
Lineages. ' 


Just as the three lineages are characterized in this way, similarly there are 
three types of yogis? and the god who manifests as the teacher in these three 
lineages is visualized in three forms corresponding to the Anava, Sakta and 
Sambhava modalities.’ Analogously, the Tīkā classifies the three Transmissions 
into these three and adds a fourth called the 'Desireless' (nirtha) and the 
Transmission of the Bliss of the Command (ajfíanandakrama), which is that of 
the Divine Current of the eighteen Nathas.* 


nirgata mantravidyā sā [k, kh, gh, n: ca] raudrabhāvā [k, kh, gh: rudrābhāvā; n: rudra-] hy 
anekadhā | YKh (1) 12/28-29ab. 

! KuKh 28/129-133ab. 

? YKh (1) 25/114 ff.. Quoted below on p. 499. 

> YKh (1) 3/216 ff.. 

^ idānīh [kh: + ajfnamdakramoddháram | iti] ajfíanandakramam astādašanāthakramam 
catuhprakaram | yathā šāktam ekam | Sambhavam [kh: sambhava] dvittyam | āņavam [k kh: anavam] 
trttyam | niriham caturtham | T MS K fl. 88a. 
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The Earlier and the Later Traditions concerning the End of the Twelve 


We may conclude with a brief comparison of these teachings concerning 
the inner Moon and those that developed in the later period, that is, after the 12th 
century. We have already noted that about that time the Muslims established their 
dominion over the north of India and, in all probability due to that, most if not all 
of the Tantric traditions that once flourished in the North were ultimately 
interrupted. Although the transmission of the teachings of these traditions and the 
Tantric lineages through which they were passed on were lost, the essential 
principles, symbols, many of the deities, rituals and other practices were not 
forgotten. One could say that, to a large extent, the paradigms remained; even so 
the actual forms they generated in the revival that followed, although similar, 
were not the same. In some cases, the transition could not be made without 
substantial modifications and even loss of the earlier structures, even though they 
had endured for centuries and had been reproduced in many Tantric traditions. An 
overall treatment of developments in the symbolism related to yogic practice in the 
later Tantras with respect to the earlier ones is still a large, virtually virgin area of 
research. Here we can only briefly note one or two major changes as examples 
relevant to our present discussion. 

We shall do this by examining the following passage drawn from the 
Satcakranirüpana. It is chapter six of the Srītattvārthacintāmani by Pūrņānanda, a 
Rādhīya Brahmin who lived in Burma about 400 years ago.' Rich in content and 
often studied independently, the teachings of the SCN exemplify a number of 
important modifications of the earlier paradigm. The most apparent and striking 
one is that what the earlier traditions taught takes place above the head, has been 
shifted down into the skull. Thus, the End of the Twelve, which is universally 
accepted in the early Šaiva and Kaula Āgamas, to be located at the extremity of 
the subtle body twelve fingers above the head, has been lost. But its contents have 
been moved down, as it were, into the Thousand-petalled Lotus (sahasrāra) in the 
head. The reason for this is nowhere stated. Neither the texts nor the living 
tradition are at all conscious that this has taken place. One explanation that makes 
sense happens to be articulated in the oral tradition of the Bauls of Bengal. They 
are engaged in what they call the Practice of the Body (kāyasādhana) and believe 
that realisation can only be attained in the body. If Kuņdalinī, the life-force of the 
body were to exit from it, the practitioner would inevitably die.” 

The following is Woodroffe's translation of the verses in the SCN 
concerned with the Thousand-petalled Lotus: 


' See the preface (p. 1-2) of the edition of the Šrītattvacintāmaņi. 
> See notes to KuKh 40/32cd-34ab. 
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Within (the Thousand-petalled Lotus) is the full Moon, without 
the mark of the hare,' resplendent as in a clear sky. It sheds its rays in 
profusion, and is moist and cool like nectar. Inside (the lunar orb), 
constantly shining like lightning, is the Triangle and inside this, again, 
shines the Great Void [the Supreme Point] which is served in secret by 
all the Suras [gods]. 

Well concealed, and attainable only with great effort, is that 
subtle Bindu (sūnya) [Point (Emptiness)] which manifests the pure 
Nirvanakala with Amakala. Here is the Deva [god] who is known to 
all as Paramašiva. He is the Brahman [Absolute] and Atman [Self] of 
all beings. In him are united both rasa [the bliss of liberation] and 
virasa [the bliss of the union of Siva and Sakti] and He is the sun 
which destroys the darkness of nescience and delusion. 

By shedding a constant and profuse stream of nectar-like 
essence, the Bhagavat instructs the Yati [renouncer] of pure mind in 
the knowledge by which he realises the oneness of Jivatma [the 
individual soul] and the Parmatma [the supreme soul]. He pervades all 
things as their Lord, who is the ever-flowing and spreading current of 
all manner of bliss known as Paramaharhsa [the Supreme Gander]. 

Here is the excellent (supreme) sixteenth Kala [energy] of the 
Moon. She is pure, and resembles (in colour) the young Sun. She is as 
thin as the hundredth part of a fibre in the stalk of a lotus. She is 
lustrous and soft like ten million lightning flashes, and is down-turned. 
From Her, whose source is the Brahman, flows copiously the 
continuous stream of nectar (or, She is the receptacle of the stream of 
excellent nectar which is the blissful union of Para and Para). 

Inside (Amākalā) is Nirvāņakalā, more excellent than the 
excellent. She is subtle as the thousandth part of the end of a hair, and 
of the shape of the crescent moon. She is the ever-existing Bhagavatī 
[goddess], who is the Devata [deity] who pervades all beings. She 
grants divine knowledge, and is as lustrous as the light of all the suns 
shining at one and the same time. 

Within its middle space (i.e., in the middle of Nirvanakala) 
shines the Supreme and Primordial Nirvana Sakti; She is lustrous like 
ten million suns, and is the Mother of the three worlds. She is 


' Just as Europeans see in the markings of the moon the face of the ‘old man of the moon' so 
Indians see there the outline of a hare. Accordingly, one of the Sanskrit names for the moon is 
'sasin' which literally means ‘(the one who possesses) a hare’. The Full Moon in the Thousand- 
petalled Lotus does not have these markings because, unlike the outer moon, it shines with the 
pure, unstained light of consciousness. 
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extremely subtle, and like unto the ten-millionth part of the end of a 
hair. She contains within Her the constantly flowing stream of 
gladness, and is the life of all beings. She graciously carries the 
knowledge of the Truth (tattva) to the mind of the sages. 

Within Her is the everlasting place called the abode of Siva, 
which is free from Maya, attainable only by Yogis, and known by the 
name of Nityananda [Eternal Bliss]. It is replete with every form of 
bliss; and is pure knowledge itself. Some call it the Brahman; others 
call it Hamsa. Wise men describe it as the abode of Visnu, and 
righteous men speak of it as the ineffable place of knowledge of 
Atma, or the Place of Liberation.! 


Nirvāņakalā is the Transmental.” According to the Kankālamālinītantra, 
the Transmental is the seventeenth digit of the moon within the Circle of the 
Moon.? It is called Nirvāņakalā and is coupled with Amākalā.* The ultimate 
object of meditation and devotion is the Point in the centre of the Triangle within 
which, and by which, these two energies are emanated. Note that according to 
later schools, exemplified by the SCN, Amakala is the sixteenth — not the 
seventeenth — energy of the Moon. The Kankālamālinītantra, for example, in the 
course of describing the Triangle within the Thousand-petalled Lotus in the head 


teaches: 


Having meditated on the Triangle placed below (the Cavity of 
Brahma), he thinks that Kaila$a . . . is there. O Mahadevi, by placing 
the undisturbed mind (cetas) here one lives in bliss to the full term of 
one's life... free from all ills. For such a one there is no rebirth. Here 
constantly shines Amākalā, which knows neither increase nor decay, 
and within it, again, is the seventeenth digit, known as Nirvanakala. 
Within Nirvanakala is the fiery Nibodhika. Above it is unmanifested 
Nada [Sound], effulgent as ten million suns. It is the excellent Nirvana 
Sakti, the cause of all. In this Sakti it should be known that Siva who 
is changeless and free from illusion abides.? 


This is the reverse of what we find in the KuKh. Amakala is usually, the 
seventeenth digit and is the energy of the New Moon. The sixteenth is Pürnakala 


! SCN 41-49. 
? Woodroffe 1981: 425. 


> Ibid.. 


^ [bid. 431. 
? Quoted by Woodroffe 1981: 435 fn. 5. 
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and is the energy of the Full Moon. But this appears, as we have seen, to be a later 
development in the doctrine of the Kubjikā Tantras. What the later texts say about 
Nirvāņakalā/ — šakti is largely what the KuKh says about Amākalā. The term 
Nirvanakala/ — Sakti is unknown to the Kubjikā Tantras, but the goddess, as the 
Divine Yoni, is identified with the plane or state (bhūmikā) of Nirvana.’ As 
Sambhavi, she is the Plane of Knowledge (jūānabhūmikā) which is Nirvana and 
Supreme Nectar.” At the same time she is also the radiant energy (tejomayī) that 
issues from Nirvana, the Supreme Principle* and bestows its bliss. Nirvana is the 
Skyfarer's Transmission (khecarakrama), that is, the Divine Current and Yoga. 
One enters it when all Karma has been destroyed It is the Teacher's Mouth.‘ The 
goddess is called Nirvāņā when she is in the form of the sleeping snake of 
Kuņdalinī. But as such, she is not sleeping because she is not below in the realms 
of bondage but above in the End of the Twelve.' There, immersed in profound and 
blissful contemplation, she sleeps, as it were, encompassing within herself the All 
that issues from her when she awakes. Nirvana is the Silence* experienced when 
the Transmental is attained, that is, by the cessation of the mind (manas),’ and so 
hardly differs from it. Thus it said to be the Void (antariksa) that is Supreme Bliss 
and Beyond Mind (unmana). It is the supreme body of the Supreme Goddess." 


Conclusion 


The language of the texts manipulates these symbols, juxtaposing and 
exchanging them one with the other. The Point (bindu or bindumālinī) in the 
centre of the mandala is the Void, the Divine Current (divyaugha), the 
Transmission of the Skyfarers (khecarakrama), the Linga, the Bhaga which is the 
syllable AIM, the Moon, the First Sacred Seat and, as we will see, it is also the 
Kadamba Tree and its Bud and the Tamarind Tree. The Triangle (trikona) is the 
also the Linga as well as the Cave, the Island and City of the Moon, Kula (or 
Mālinīkula), the Ocean of the Yoni, the Triple Peak mountain (trikūta), the World 
of the Lineage (santanabhuvana), and the letter E. At the End of the Twelve in the 
yogic body, it is also concretely, directly visible in the core of the mandala. By 


! KuKh 3/63-64ab. 

? KuKh 57/55cd-56. 

? MāSt line 1. 

* KuKh 12/12cd-13ab. 
> KuKh 13/94. 

$ KuKh 22/19. 

7 KuKh 31/63cd-64. 

8 KuKh 62/66. 

? KuKh 41/16cd-17ab. 
10 KuKh 55/1. 
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linking dimensions of representation, the conventions (sariketa) link the spheres 
of reality. Resonant with many implicit meanings, metaphysical and experiential, 
the following statement is much more than a description of how the triangle is 
drawn in the middle of the hexagon in the centre of the mandala: 


The Linga is the Solitary Tree (generated) by churning the 
three energies (of the Triangle). Then arose Kula, the Ocean of the 
Yoni in the centre of the hexagon. It is called the Island of the Moon 
and is connected with the six aggregates (of the spheres of the 
mandala). ' 


Although the two sets of symbols denote separate parts of the mandala, 
they are commonly identified. The Void of the Point may be the Cave. It may also 
be Island or City of the Moon. Moreover, members of the two sets may be 
combined with one another in all possible ways. Sometimes this works well, as in 
the following description of the Point in the centre of the Triangle: 


The Full Moon, which is the Command, is the (supreme) 
energy in the Malinikula. It is in the middle of the Linga in Triple 
Peak (mountain) within the Cave of Silence (tūsnīguhā).” 


As the teachings unfolded through successive revelations, the manipulation 
of symbols in this way developed, just as aging art forms do, into a complex 
baroque. Although the language of the KMT is rich with symbolic expressions, 
once one knows the basic terminology, the text is relatively clear. Subsequently, 
the language was enriched with more terms without much substantial additional 
meaning. Although the same paradigms continue to operate, they are further 
extended and the contents are richly ornamented with symbols that replace and 
refer back to each other in compounding, complex layers. Ultimately, the 
language of the texts became a dense mass of such expressions, building one upon 
the other so freely, that in places they became virtual cryptograms. In this and 
other ways the system developed parallel to this linguistic development. The later 
sources reworked the myths, extended the sacred geography, tirelessly produced 
variants of the Krama and continued to add to the other elements of the teachings. 
All this took place in a period of perhaps two or three hundred years probably 
starting in the eighth or ninth century CE. The subsequent developments took 
place not through the medium of the Tantras but in the liturgies (paddhati) 


! In KuKh 58/27cd-28. 


lingam (linga) madhye trisrnge (tri$srnu) ca tasmin tusniguhantare (tusni-) | AS 10/143cd-144ab. 
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derived from them. The great majority of these were redacted by the Newars in 
the Kathmandu Valley to which the cult traveled in the beginning of eleventh 
century. There it lay hidden to the present day. 


Chapter Three 
Sacred Place and Inner Space 


This study is essentially textual; even so it is not devoid of concern with 
the world ‘outside’ along with the ‘inner’ one of the Tantric scriptures. A cardinal 
point of contact between these two domains is sacred geography. Sacred 
geography is a way in which human beings take possession of place. Through it 
they find their home not only in the human world but also with the deities to 
whom sacred places ultimately belong. Here men live with them and their 
ancestors. Here they acquire the power of sacred places — that same power the 
sacred beings who reside there possess. Here we return to those places sanctified 
by the transmission of sacred knowledge to participate again in their power. 
Established at the beginning of time by the presence of deity and of perfected men 
and women who, descending from the limitless expanse that is their original home 
into the world of men, they form a bridge to its unconditioned and eternal power. 

Sacred geography is as much human as it is divine. It is more than 
physical, social or cultural geography. It is the geography of the land in which we 
live. It is not just space or places, it is our home. Places locate us. They 
personalize the landscape, transforming it into a familiar place where we are free 
of the fear of the unknown. It becomes a place where we belong and which 
belongs to us, recovered from the anonymous expanse or from those who had 
been there before us. As long as man has trod the earth conscious of himself and 
his surroundings, he needed to know at least in which direction he was travelling. 
Originally a nomad, the ancient Indian roamed the face of the earth invoking the 
deities not of place but of direction. Wherever he went he would call them to offer 
them what he could and receive from them sustenance, offspring, vigour, power, 
and all the good things of the world in which he moved. He called his gods from 
their distant homes in the sky, the wind, the fire, the waters, in the dawn, in the 
rivers, in all the seemingly limitless and sacred landscape that enveloped him and 
through which he moved with his kin and comrades. He carried with him the 
sacred fire with which he cooked his food and that of the gods, the fire which, 
wherever it was placed, became his home and shelter. In this fire he made his 
offerings, the same fire with which he cooked his food and was, in his ever- 
changing world, the centre where he found nourishment and life-sustaining 
warmth. 

Then, with the passage of time, his life became more sedentary and he 
delighted in a land in which he lived where the rivers and the clouds were like fat 
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mulch cows, flowing with nourishing milk.' Here he communicated with the gods, 
offering them rich sacrifices, lengthy and full of invocations, praise and 
thanksgiving. Here he could take time to make his petitions and prepare the 
offerings. But he never lost his urge to wander and so, with time, the nomad 
became a pilgrim. 

Pilgrimage is a rich and varied human phenomenon. It is man’s response 
to the sacredness of places where theophanies — astonishing manifestations of the 
divine have occurred. Necessarily linked to places, they are creative events (and 
sometimes destructive too) that originally took place, as Eliade would say, in illo 
tempore, at the ‘beginning of time’, and in those places from where arose the 
gods, mountains, rivers, sacred trees, everything of importance — indeed, even the 
entire universe. Sacred sites not only commemorate the origins of things, they are 
also powerful markers of place. In the barren landscape of the Australian desert, 
they orientate the aboriginal. In crowded urban space they transform it into a 
living mandala populated by the beings of its sacred sites and the mortals who 
live and move amongst them. The guardians of place came to be guardians of the 
home, the village, the neighbourhood, town, city, state and, ultimately the entire 
country, regardless of the boundaries of human settlements. 

It is not surprising, therefore, that the first reference we find in the Sanskrit 
sources to sacred place and its natural human response — pilgrimage — occurs with 
the founding of the prototype of the first Aryan state. This took place in the early 
post-Rgvedic period praised as the golden age of the Kurus under their king 
Pariksit, the ancestor of the well known Janameya Pariksita of Brahmana and 
Mahabharata fame, of the Pariksita dynasty of the Kurus. Momentous 
developments took place in the Vedic culture of the period, including the 
arrangement of the Vedas in the form we have today. The centre of political 
power and Vedic culture became Kuruksetra — the Land of the Kurus. This was 
the favoured land of the Vedic gods, who flocked to the many sacrifices 


' There is no need to enter into the controversy concerning the original home of the so-called Indo- 
Europeans. However, it is worth stating that there can be no doubt that the Vedas were entirely 
revealed in India. Moreover, they contain no explicit memory of some earlier period outside India. 
The theory that the Indo-European ancestors of the Vedic peoples came from outside India is by 
no means as easy to establish as many history books lead one to believe. Elements of Vedic 
sacrifice — such as the mobility of the sacred fire — do suggest that the Vedic people were at some 
time nomadic, but this does not necessarily imply, yet alone prove, that they were not native 
Indians. Witzel’s research has clearly established that the Vedic sources attest the expansion of 
Vedic culture across northern India west to east, not the other way around. Nonetheless, this fact 
does not prove that Vedic culture originated further west outside the confines of India. 

The reader is referred to Bryant (2001) for a concise, unbiased presentation of the major 
theories. While he shies away from reaching any ultimate conclusion, his study does demonstrate 
that the ‘Aryan invasion’ theory is not one but many theories, none of which, however plausible, 
have been proved. 
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performed there in their honour. It is in Kuruksetra that the heavenly river 
Sarasvatī — the Milky Way — was regarded as flowing down from heaven around 
the time of the winter solstice. The ritual texts make the Sarasvatī and her 
companion the Dršadvatī the place of long treks — the first recorded pilgrimages — 
along her banks to the point where they flowed down from the now-opened door 
of heaven in the north-east.’ 

The sources we examine in this chapter along with the Kubjika Tantras are 
typical of a new order of highly literate Tantric cults that emerged from the 
seventh century CE onwards. These, like the earlier Tantric cults and Saiva sects 
from which they evolved, focused on the figure of the roaming ascetic. But now 
the places he travels to are much increased in number. Moreover, they are no 
longer just simply called ‘sacred lands’ — ksetra — they are specific seats — pithas 
— of deities and meeting grounds for male initiates and Yoginis, their female 
counterparts. The development of the sacred geography of India we witness in 
these sources is paralleled by that in their public, exoteric counterparts — the 
Puranas. Influencing each other, the latter came to serve as the register and 
scriptural authority for a vast expansion both of the number of sacred sites as well 
as the detailed development of the sacred geography of each place. 

Inevitably, the original culture of peripatetic renunciants had to adapt to 
the needs of initiated householders and cloistered monks, bringing about the rapid 
internalisation of sacred sites and pilgrimage. This process, along with the 
cataclysmic effects of the Muslim incursions into India and the subsequent 
conquest, left the scriptural ‘imprimatur’ that recorded and sanctioned the history 
of the development of the sacred geography of the country largely in the hands of 
the redactors of the Puranas. The powerful Muslim presence, with the loss of 
patronage this entailed coupled with their active widescale destruction of temples, 
brought about the end of extensive religious foundations. Thus, Buddhism with its 
network of large monastic institutions died out, as did the original Saiva and 
Vaisnava monasteries that were their Hindu counterpart, where the Muslims were 
in power. Wherever this took place, Hindu religious culture, fighting for survival, 
centred itself again, as it had done in earlier times, on small local and domestic 
cults that could be managed with relatively modest individual and public support. 
Monumental temples and monasteries were replaced by less visible, but no less 
grand, detailed and extensive sacred geographies which integrated the myriads of 
local cults, great and small, into robust networks that could elude and resist the 
Muslim determination to conversion. So, although the earlier Tantric traditions 
had largely been truncated in the parts of India where these changes took place, 
Tantric deities, sites and rituals proliferated once more and for the same reasons as 
before and the same public needs — protection, personal and political power. But 


! Witzel 1995: 15-16. 
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now the enemy was no longer within and the destruction wrought was more 
terrible. So the kinds of deities that originated in the Tantras continued to appear 
in large numbers in the public domain and mingled there with the divine forms 
already there. Each was allotted a place, and the magnitude of their sacrality and 
power was no longer measured by the size of the modest temples, shrines and 
domestic altars they inhabited, but by the power of place from which they drew 
their energy first and to which they returned it, strengthened. In this way the 
countless millions of gods and goddesses of India could work together, 
coordinated by the network of sacred sites that covered every corner, great and 
small, of the vast land of Bharata. 

It is understandable that the cults of the Bhairava and Kaula Tantras 
should lay stress on sacred place because their deities and attendants are, amongst 
other things, guardians of place. There is little reason to doubt that the villages 
and towns of India in the first half of the first millenium were populated, as they 
are now, with numerous local, rural and urban supernatural beings. But although 
their domestic counterparts were accepted as paradigms in the ritual world of the 
Brahminical Grhyasitras in the first centuries before the common era, it took 
centuries more for the paradigms of their rural and urban counterparts to find 
extensive application in the Sanskritic tradition. Around the 7th century CE we 
witness a general development of this phenomenon. The public cults supported by 
the Puranas witnessed a similar growth in their sacred geographies. It is from this 
time onwards that they began to blossom to become the vast and highly detailed 
one we know today. The extent and speed with which they developed can be 
guaged by comparing the description of the sacred sites in Varanasi in the early 
9th century manuscript of the Skandapurdna' and that of the Kāšīkhaņda 
compiled and inserted into the same Purāņa several centuries later. The former 
refers to just a few sites — all of which are related to male beings, Lingas and solar 
discs. The Kasikhanda refers to more than 400 places inhabited by a range of 
beings. Although the great majority are Lingas, a large number are female beings, 
the majority of which are of the type that in the Tantras would be generically 
referred to as Yoginis. 


Renouncers and Householders 


In order to understand the development of the Indian's sensitivity to the 
sacrality of place, which for centuries has been a major aspect of Hindu sprituality, 


' The oldest recovered manuscript of the of the Skandapurāņa is Nepalese dated 810 CE, concerning 
which see Bakker 1993: 21. See the same article by Bakker for early myths concerning Varanasi and 
Bakker 1986: part 1, pp. 126 ff. for the development of māhātmya literature including the Kastkhanda 
of the Skandapurāņa. 
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we must seek one of its roots in the life and ethos of the renouncer and his 
relationship to the householder.' This is especially true if we wish to understand the 
development of the extensive sacred geography of the early Tantras in general and, 
specifically, the form it has assumed in the Kubjikā Tantras. 

The famous hymn to the ascetic (kesin) in the late tenth section (mandala) of 
the Rgveda is one of the earliest references to ascetics in India. Noteworthy is that 
many characteristics of Saiva ascetics recognizable centuries later are already 
attributed to him. He is associated with Rudra, whom he imitates. He wears ochre 
clothes and has long unkempt hair. Most interesting is a feature that became cardinal 
to that of the liberated state for all Kaula and related Tantric traditions: he flies: 


The Muni, girdled with the wind, wears garments soiled of 
yellow hue; he, following the wind’s swift course, goes where the 
gods have gone before. (. . .) Wind (vayu) hath churned for him: for 
him he poundeth things most hard to bend, when he with long loose 
locks hath drunk, with Rudra, poison’ from the cup.’ 


However, despite such references, Vedic religion was essentially meant for 
householders, not renouncers. Even so, some scholars believe that it developed 
parallel ideals of renunciation spontaneously within its own ambit. According to 
Heesterman, a major exponent of this view: 'the ultramundane renunciatory drive is 
not only clearly visible in the Veda's sacrificial ritualism but central to it as the 
motive force of its development. Whatever additional outside stimuli there may have 
been, the renunciatory tendency can be seen to arise orthogenetically from within the 
Vedic tradition itself.'* 

Heesterman is of the view that the figure of the renouncer is a natural 
development of that of the Vedic sacrificer who was invariably a householder. The 
Vedic sacrifice served, amongst other things, to integrate (even as it distinguished 
between them) the two domains of the Vedic world and life — the village and the 
forest. The confines of the former were those delineated by the sacrificial and 
domestic hearths. The 'forest' was the uncharted and wild expanse beyond. Amongst 
the numerous and complex strategies to bridge the gap between them was the cyclic 
foray into the forest by the householder who was for the required time divested of his 
householder status, which he resumed upon his return. 


' The other major cause of this development is, of course, the transition from Vedic to classical 
Hinduism, which came about to a large extent by adaptation to the local (‘non-Sanskritic’) religions 
and cultures. We shall take a look at this phenomenon in the context of the typology of the cults to 
which the Kubjika Tantras are most closely related in another publication. 

? Griffith: water. 

> Rg Veda 10/136/2,7 translation by Griffith. 

* Heesterman 1982: 253. 
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Ultimately, according to this view, the brief periods in the forest became a 
permanent retreat. The classic example is Yajfiavalkya, the earliest recorded Vedic 
exponent of the doctrines of Karma and reincarnation and amongst the first in India to 
discover the Absolute Brahman in the pure abstraction of self-realisation. On the 
occasion of his demise into the wilds, he enlightens his grieving wife by revealing the 
secret of the Brahman and its identity with the Self. Here we find a great ascetic 
teaching the liberating knowledge of the Absolute in the final part of the Veda which 
was kept secret, just as centuries later the Tantras would be treated as secret doctrines 
originally taught and propagated by ascetics. 

Many scholars do not agree with Heesterman. They focus on the fact that the 
elements of asceticism stood in sharp contrast to the essentially householder 
Brahminical ideology. At the origin of this contrast they see two distinct cultures. 
Indian asceticism was traced to non-Brahminical or even non-Aryan sources.’ This 
alternative culture is so centred on the ascetic's ideals that it has been called sramana 
— an adjective derived from the noun 'sramana' which means 'renunciant' or 'monk'. 
Buddhism and Jainism are the most evident examples of šrāmaņa sects that 
developed in the midst of others like them that primarily valued renunciation. By the 
Buddha's time (c. 5th century BCE) the ascetic renouncer must have been a common 
sight. As Bhandarkar notes: ‘there was a tendency amongst the people which often 
worked itself out, as is evident from the Pali birth-stories [of Buddha's previous lives], 
to give up worldly life and betake themselves to the forests or mountains. Buddhism, 
Jainism and other like systems considered an ascetic life to be a sine qua non of 
religious elevation. There is reason to believe that $ramanas existed before the rise of 
Buddhism." 

This alternative culture probably also included the early followers of the 
Samkhya who subsequently developed the classical Yoga system that reached 
maturity in Patafyali's Yogasūtras and the doctrines concerning the structure of the 
material realm (prakriti). The latter was adopted by most Hindu sects in variously 
modified forms, thereby evidently and profoundly influencing the classical Hinduism 
that emerged in the wake of Vedic culture. Jacobsen explains: 'Sarnkhya and Yoga as 
renunciant systems, are closely related to the sramanical movement. While Jainism 
and Buddhism became 'non-orthodox' (nāstika) movements, Samkhya was to a large 
degree the renunciant ideology of that which developed into the Hindu Brahminical 
'orthodox' (astika) tradition. Several authors has (sic.) argued that there is 
considerable evidence, especially in the Epics, for a close connection between the 
early Sarhkhya school of religious thought and the renunciatory way of life." 


' Belvalkar and Ranade 1927: 401. For a recent restatement of this dichotomy and attempted synthesis 
of various viewpoints on the origin of Indian asceticism, the reader is referred to Bronkhorst (1993). 

? Bhandarkar 1965: 29. 

? Jacobsen 2001:123. 


486 INTRODUCTION 


In the succeeding centuries social conditions changed considerably; even so, 
the possible conflict between the binary extremes of the householder’s and the 
renouncer’s life remained and constantly demanded resolution. One way this was 
done was to order man's life into four stages — āšrama. Kane! provides the 
following brief summary of Manu's view concerning the four stages of life: 'the 
span of life is one hundred years. All do not reach that age, but that is the 
maximum age one can expect to reach. This should be divided into four parts. As 
one cannot know beforehand what age one is going to reach, it is not supposed 
that these four parts are each of 25 years. They may be more or less. As stated by 
Manu IV.1 the first part of a man's life is brahmacarya [celibacy] in which he 
learns at his teacher's house and after he has finished his study, in the second part 
of his life he marries and becomes a householder, discharges his debts to his 
ancestors by begetting sons and to the gods by performing yajfias [sacrifices] 
(Manu V.169). When he sees that his head has grey hairs and that there are 
wrinkles on his body he resorts to the forest i.e. he becomes a vanaprastha [forest 
dweller] (Manu VI.1 — 2). After spending the third part of his life in the forest for 
some time he spends the rest of his life as a sarinyāsin [renouncer] (Manu VI. 
33). 

In this context the āšrama system can be understood to be have been created 
by conservative Brahmins to reduce the impact of the culture of renunciation on their 
essentially householder life. Brahminical hermeneutics was thus able to resolve the 
opposition between the value systems centred on the renouncer and the householder 
by showing that they were not truly opposed because they represented the proper 
dharma (the svadharma) of people belonging to different age groups.” That the four 
stages of life developed into a manner of domesticating asceticism is evidenced by 
the fact that in its earliest formulation in the Law Books (dharmašāstra), the āšrama 
system was not understood to be a way of dividing the span of a man's life. Rather, 
they were originally possibilities from which an individual could choose freely. 

Another strategy to achieve harmony between the apparently conflicting 
Brahminical ideals of the householder and the ascetic, who in the course of time 
came to be the guardian of the highest religious achievements and ideals, was to 
incorporate the latter into the former. Tambiah explains that: 'many Brahmin groups, 
whether pursuing religious knowledge as householders set apart from others or 
serving as priests for others, took on certain ascetic values and practices while 
remaining within this Gsrama. They became in this sense double-faced taking their 
place, so to say in between the renouncer, whom they regarded as their preceptor, 
and the laity of the other varnas [castes]. Indeed, some ascetic orders confined 
themselves to recruits from the twice-born, giving prominence and highest 


! Kane 1974: vol II, part 1 p. 417. 
? Olivelle 1997: 17. 
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recognition to those Brahmin candidates who became renouncers in the last stages of 
their lives, having fulfiled their grhastha duties. Hinduism is indeed a mansion with 
many interconnecting rooms.’! 

We may cite any number of examples of how the rooms of the mansion of 
Hinduism interconnect. We find an interesting one in the work of the Siddhantin 
Vedajfiana who lived in Citamparam in Tamil Nadu in the 16" century? and wrote 
the Saivágamaparibhàsamafijari. The SAPM is a compendium of extracts from 
the Siddhantagamas. Dagens (1979: 27-8) writes in his French introduction that: 
"The theme of the observances (āšrama) recurs frequently in the SAPM; the 
recognized observances are that of the householder, the mendicant monk (bhiksu), 
the brahmacarin and the forest dwelling ascetic (ibid. 4/31-33ab), but this basic 
list is qualified by dichotomies within each of the observances and, moreover, by 
categories that are superimposed on the aforementioned four: . . . this is 
particularly the case with the yatins, that 1s, those who have mastered their senses 
and can be exempted from the four observances (3/297-8). The dichotomies relate 
to the brahmacārin, grhastha and vānaprastha (2/112-121ab). Concerning the 
first, it is said that he can make a perpetual vow (to be celibate) and he is then a 
naisthika, a renouncer. Or he who, on the contrary, considers his observance to be 
a stage towards that of a grhasta, is then a bhautika. The grhasta also has two 
possibilities before him: take on his observance without worrying about other 
things except the pleasure of the senses or, on the contrary, give it up when his 
responsibilities have been fulfiled and detach himself from the world. The 
vanaprastha can be a grhastha who retires [to the forest] with his wife or, on the 
contrary, be a solitary brahmacārin. Worth noting in this context the special 
praise for the state of the grhastha which is considered to be the best as the 
grhastha can sustain equally well the role of brahmacarin and the vanaprastha 
[. . .] there is no question at all of the fourth observance listed above (4/31 qv.) 
[i.e. that of the renouncer] except in the context of initiation: after praising the role 
of the spiritual teacher that can be assumed by both the brahmacarin and the 
grhastha, comes the peremptory affirmation that ascetics practicing austerities 
(parivratatapasa) cannot act as intermediaries to transmit the grace of Siva to the 
world. But previously quoting the Acintyāgama SAPM says: "The renouncer 
should initiate the renouncer and householders in due order'.* 

Examples of strategies designed to integrate in various ways the life of the 
householder and that of the renouncer could be multiplied considerably. These 


' Tambiah 1982: 319. 

? Concerning the date of Vedajitāna, see SAPM 6 ff. and 362 ff. 

> lokānugrahakartārah parivrāt tāpasā na hi || SAPM 2/46ab; quoted from the Kriyāpāda of the 
Sarvajfianottara. 

^ naisthiko naisthikam caiva grhasthān diksayet kramāt | Acintyāgama 2/43ab. 
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should suffice to frame the problem and give an idea of possible solutions outside 
the specific ambit of the Kubjikā Tantras to which we now turn. One of the simplest 
ways to accommodate these conflicting ideals takes its cue from the Brahminical 
āšrama model, implied in the following guestion: 


How is (the conduct of) the follower of the Rule (samayin), the 
spiritual son (putraka) and the adept (sādhaka)? (What is) the state of 
the teacher (ācārya)? In brief, (what is) the teaching concerning the 
four stages of life (asrama)?! 


The four stages of life are here equated with the four types of initiate. The 
analogy is sound for the aspirant who is ultimately to become a teacher. But not 
all aspirants are qualified for this; many prefer to remain regular initiates. Those 
who aspire to more can take up the life of the adept (sadhaka), a renouncer whose 
life is centred on the repetition of mantra (japa). The teacher, as we shall see, may 
be either. 

These distinctions may also simply be abandoned, which was probably 
accepted as an option in the earliest stages of the development of the Saiva 
Agamas, one that was soon epitomized in the figure of the Avadhüta. Well known 
to post- 14" century treatises on Yoga,” the Avadhüta appears in substantial detail 
for the first time in the Brahmayamala. Outwardly, he lives the life of a renouncer 
who carries a skull and dwells in cremation grounds. He is, in other words, a 
Kapalika. However, the BY stresses that his outer lifestyle should be sustained by 
his inner spiritual state centred on Stillness — nirācāra.” The term also suggests his 
outer transgressive, antinomian behaviour, which is also nirācāra in another sense 
of the word, namely, *without decorum' or 'ill-mannered' in terms of common 
social norms and conventions. Thus a typical passage in the BY teaches that: 


If the one who recites mantra is Still (nirācāra)" and abides 
within the body of an avadhüta, he then performs the yogic rite of 
adoration of Siva. Avadhütà is that energy (he possesses) and the one 
who is Still is Siva? 

These lines must have appeared to be particularly significant to the 
redactor of the SSS who must have had them in his mind when he wrote the 


! KuKh 31/6-7ab. 

? See note to line 4 of the MāSt in chapter four of the KuKh. 

? Concerning nirācāra — the condition of Stillness — see above, chapter 1, p. 100 ff.. 
^ Here *nirācāra” also describes this ascetic as ‘without social convention’. 

> nirācāro [k, kh: -ra] yada mantrī avadhūtatanuh [kh: -tanu] sthitah |l 

tadā tu kurute pitjam yogasilam šivasya [kh: Sitasya] ca | 

avadhūtā tu sā šaktir [k, kh: Sakti] nirācārah [k, kh: -ra] parah šivah || BY 2/1cd-2. 


SACRED PLACE AND INNER SPACE 489 


following two passages. The variants are significant and worth quoting. They, 
along with the additions that suppliment them aid our understanding both of the 
Avadhita and his inner practice: 


If the yogi is one who is Still (niracara) and abides with the 
body of an Avadhūta, he then performs the rite of adoration of the 
Yoginis and Siva. When (the breath is the one that) exits it is Still 
(nirācāra) when it (is the one that) enters, it is Avadhūtā. O goddess, 
present in the body he constantly unites one with the other (and so 
checks their movement). By practicing both wherever the eye and mind 
(may happen to) wander, (the yogi) is successful (siddha) there itself.’ 


Again: 


Stillness (nirācāra) is said to be the exit of the power of the vital 
breath. The yogi is then one who is Still (nirācāra) and abides on the 
plane of an Avadhūta. He then performs the rite of adoration of the 
mitresses of Yoga and Siva.’ 


Just as the Kaula initiates of the goddess Kubjika took over these symbolic 
representations of Yogic practice drawn from the outer life of the Saiva ascetic, so 
did the Trika initiates before them. Thus in the TS we read: 


O goddess, the plane of the renouncer is said to be the 
Transmental. The state of the plane of Stillness is successful without a 
doubt.’ 


Avadhūtā, as a name of Kubjika implying her inner form as Kundalini, appears as many 
as three times in the Mālinīstava in chapter four of the KuKh (lines 4, 59 and 99) but nowhere else 
in the Kubjika Tantras. 

! nirācāro yada yogt avadhütatanau [gh: -tanu] sthitah |l 

tadā tu kurute püjam yoginīnām šivasya tu | 

nirgame tu nirācārah [k kh gh: -ra] pravese cavadhütakah |1 

anyonyamaithunam devi kurute dehagah [gh: dehagāt] sadā | 

yatra yatra gatam caksur [gh: caksu] yatra yatra gatam manah |1 

tatra tatra dvirabhyasat [gh: durabhyāsā] siddhas [gh: siddhis] tatra ca tatra ca | 
SSS 10/7cd-10ab. 

? nirācāras tu sah proktah pranasaktes tu nirgamah |1 

nirācāras tadà yogī avadhütapade sthitah | 

tadā tu kurute pūjām [k kh: pūjā] yogesinam sivasya tu || SSS 25/105cd-106. 

* avadhütapadam devi unmanam tu tad ucyate |l 

nirācārapadāvasthā siddhyate nātra samsayah | TS 2/27cd-28ab. 
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As in the BY, the inner Stillness of the Avadhūta, who is beyond all 
distinctions of caste and stages of life, is understood in the TS to be the essential 
condition of Kuņdalinī who is the Transmental (unmanā): 


That subtle and supreme power is said to be Stillness 
(nirācāra). Wrapping (itself around) the Point (bindu) (in the centre) 
of the heart, her form is that of a sleeping serpent.’ 


Although this very verse appears at the beginning of a long passage quoted 
by Ksemaraja in his commentary on the Sivasūtra,” and so became very well 
known (as did several other passages from the TS), to later Tantric exegetes, the 
Yoga system taught by monistic Kashmiri Saivites, although very rich, found no 
place for the teachings concerning Stillness — nirācāra. Is this because the 
association with the unconventional Avadhūta was too strong? Is this also the 
reason why the references to the Avadhūta in the TS compared to the BY are very 
few? Be that as it may, such considerations (linked with the process of 
domestication and sanitization of Saiva antinomian doctrines) were no deterrent 
for the Kubjikā Tantras, which on the contrary not only took over this teaching, 
but also elaborated it further. 

The following passage, drawn from the SSS, exalts the figure of the 
liberated renouncer — the Avadhita. Thus retaining this, the original ideal model. 
At the same time, however, the householder is considered to be superior to the 
lifelong celibate. This fits with the mainstream smarta point of view, which 
stresses that a man should fulfil the debts he has to his ancestors by procreating. 
On the other hand, the Tantra takes care to assure the celibate Brahmin, that even 
if he omits to fulfil this obligation, he is no less entitled to receive the benefits of 
initiation and be on the path. What matters above all is that the aspirant should 
possesses the required moral qualities and devotion: 


Or else, (he may be an ascetic who) always lives in a cave and 
eats roots, wears bark clothes, keeps silence and is firm (in the 
observance of his ascetic's) vow; whether he has dreadlocks or shaved 
head, he is ever intent on the practice of chastity. He knows the reality 
of concentration and meditation and does not keep the company of the 
worldly(-minded). The divine Transmission (krama) should be told (to 
such a one,) not to (just anybody) one likes. O goddess, one should tell 
this, in the proper manner, to one for whom pleasure and pain, gold 


! ya sā (kh: missing) Saktih (kh, g: Sakti) para sūksmā nirācāreti kīrtitā | 
hrdbindum vestayitvā tu prasuptabhujagakrtih | TS 1/215cd-216ab. 
> Commentary on $Sü 2/3; see Dyczkowski 1992: 73. 


SACRED PLACE AND INNER SPACE 491 


and iron, friend and foe, nectar and poison are the same and, reflecting 
on the Transmission, observes all the rules of the renouncer 
(naisthikadharma). The liberated Kaula (avadhita) is the best, 
middling is the householder and the least is the renouncer (naisthika). 
This should be told to one who is fit out of all these three; (and) not to 
any other: this is the Command in the Kula teaching.' 


If we must grade these ways of life, the perfect renouncer is better than the 
householder. But the teaching may be imparted equally despite this gradation. 
Any condition is acceptable, so long as the initiate follows the teachings. These 
are such that they can be practiced equally in the solitude sought by the renouncer 
or in the home of the householder. It is purely a matter of what is most conducive 
for a particular individual: 


He whose mind is (centred) in a cremation ground, (a solitary 
place where there is just) a single tree, the junction (of rivers), a 
mountain cave, (or) a forest should delight (in spiritual discipline) in 
these places. This (teaching) should (also) always be given to the 
devout soul (bhaktātman) whose duty is (to serve) the teacher, the 
deity and the fire in the sacrifice (he performs in his) home.’ 


The image of the householder presented here as one whose regular practice 
(sadācāra) is to make offerings to the fire? aligns him to the Brahminical ideal of 


! athavā gahvarāntasthah [kh: -stha] kandamülasani [k: — sanah; kh: chandamülasanah] sada || 
valkalāmbaradhārī ca vāgnisedhī [k kh: -nisedham] drdhavratah | 

jatine mundine vàpi brahmacaryarate sada || 

dhyanadharanatattvajiie asatsangavivarjite | 

tasyoktavyam [k: evamuktam; kh: evamuktā] kramam divyam nānyam tu yasya rocate || 

sukham duhkham samam yasya tathā vai lostakaficanam | 

arimitram tathaiveha tathā caivamrtam visam || 

sarvanaisthikadharmān [k kh: sarve naisthikadharma] ca pālayet kramacintakah | 

tasyedam kathayed devi vidhinānena pürvavat || 

avadhūtottamah prokto madhymo grhapālakaļ | 

kanyaso naisthikas caiva yatra ete mayoditāh || 

trayāņām api madhye ca yas tu yogyo bhavet priye | 

kathet tasmai na cānyasya ājūaisā [k: aptaiva] kulasasane || SSS 10/19cd-25. 

? smašāne ekavrkse và samgame [k; sabhra(?)me] girigahvare | 

yasya cittam vararohe esu sthanesu samramet || 

gurudevāgnikārye ca yasya karyam [karye] grhe 'dhvare | 

sampadyate sa bhaktātmā tasya deyam idam sadā || SSS 10/14-15. 

? Of course, the Kaula fire sacrifice differs from the Vedic. Instead of Vedic mantras, that is, the 
hymns intoned to the Vedic gods, the Kaula recites the goddess's Vidyā. In place of the Soma he 
offers alcohol: 
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the Vedic householder who always kept the sacred fire lit and makes offerings in 
it at the prescribed times: 


The fire offering along with the (repetition of the) Vidya is 
enjoined for those who are devoted to the householder's life and who 
worship the gods, the teacher and the fire.' 


There is, moreover, no ambiguity, as there is in Vedajfiana's views, 
concerning the status of the teacher. What matters is that he should have the 
power to perform the Kaula initiation. Pierced by power of awakened 
consciousness, he possesses the spiritual power of speaking in many tongues.” 
Presumably, his possession of this power implies that not all his disciples knew 
Sanskrit and that he could make use of his command over other languages to 
enlighten them. Moreover, he must experience the higher states of Kaula Yoga 
and be able to transmit them. He is then a true Brahmin — not by virtue of his 
birth, but by his spiritual state. He is a Kaula Brahmin: although he possesses all 
the qualities of a Brahmin, he knows how to handle — for ritual purposes — the 
normally defiling substances produced by the body: 


Again, the one who pierces the mind (cittavedha) (with the 
energy of grace) is a (true) teacher. He should awaken the 
unawakened to the Kula scripture (grantha) by means of good 
languages (subhāsā). The one who can explain the (yogic states 
known as) 'Established in the Body' (pindastha), 'Established on the 
Plane' (padastha) and the procedure (krama) related to (the ritual 
offering) of bodily substances — what is supreme, subtle and gross — is 
a (true) teacher. (Caste is) no consideration, (whatever he be,) starting 
from a Brahmin to an outcaste. Indeed, the teacher is one whose action 
(kriya) (ritual and yogic) is such is said to be a Brahmin (vipra — 
regardless of his caste).? 


The fire offering of the Vidyā is enjoined as the regular (daily) practice (sadācāra) for 
householders. One should make a fire offering, purified with liquor, to the image (mürti) on the 
southern side of the Krama (mandala) along with oleanders, white Arkas and (other) beautiful 
white flowers. KuKh 34/97-98ab. 

! KuKh 34/3. 

: Divine awakened consciousness is that which (causes one to) speak Sanskrit, Prakrit and 
the nasal (sounding) Apabhraméa by virtue of the piercing of consciousness (that takes place 
inwardly). 


samskrtam prakrtam bhāsām apabhramsanunasikam || 
jalpate bodhavedhena divyabodhah sa ucyate | SSS 20/8cd-9ab. 
? athavā cittavedham tu [k kh: -vidhastu] yah karoti gurus tu sah || 
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Clearly, despite Kaula antinomianism with respect to mainstream, 
Brahminical ideals, the householder lifestyle and the ideal moral and spiritual 
qualities of the Brahmin continue to be considered to be the supreme paradigms of 
spiritual conduct. Thus the contrast generally assumed to exist between the non- 
Brahminical Kaula Tantric and his smarta-cum-vedika counterpart is denied in our 
sources, even as the excellence of the Brahmin's status is maintained. The ideal 
Kaula teacher is here presented as one who, observing the strictures of 
commensality imposed on a Brahmin and his ritual purity by regular ablutions, 
shares in the Brahmin's 'exoteric' state, regardless of his caste. The teacher must 
be a Brahmin in this sense, as the Brahmin alone is empowered to perform the 
essential initiatory and other rites, even though they are Kaula. The most 
important and fundamental of these is the piercing of his disciple with 
consciousness. This sets him on a quasi-shamanic journey through the spheres of 
the universe in and outside the body. The Brahmin is one who 'shakes' with the 
intense energy of possession. Kaula initiation, which takes place by an intense 
penetration of spiritual energy (āveša) that pierces through the mind and subtle 
body, causes the disciple who is being initiated to shake like someone possessed. 
In this way, in a different milieu closer to the folk, tribal, and shamanic roots of 
India's indigenous non-Brahminical culture, the Kaula teacher, whatever his caste, 
emulates the Vedic Brahmin who also shook inebriated by the sacrificial Soma. 
Moreover, he transmits this ecstasy (‘going out of the body and ego etc.) to his 
disciple. As the possessor of power, he can also practice magic, but at the same 
time, he has all the 'exoteric' qualities of the good householder. The SSS teaches: 


(The true teacher is dedicated to) truthfulness, ritual purity 
and cleanliness (saucya), compassion, and forbearance; he unites 
with his wife when it is her season, not out of passion, but for a son 
for the benefit of (his) clan and lineage. He practices the six 
magical rites, bathes (regularly) and worships at the three times of 
day. He avoids the Südra and the low caste as well as (accepting 
food from others), whether cooked or raw. One who is endowed 
with such qualities is a Brahmin (vipra), not by caste or by virtue 
of (his) sacred thread (and the like). These are the qualities of a 
(true) Brahmin. He who possesses them is a (true) teacher. 
Moreover, he removes error, and he reveals the meaning of the 


kulagranthe subhasabhir aprabuddham [k kh: ku-] prabodhayet | 
pindastham ca padastham ca kayadravyagatam kramam || 
param sitksmam tathā sthülam yah kathet tu gurus tu sah | 
dvijādisvapacāntasya īdršī na vicāraņā || 

atha vipro guruh prokto yasyāsti cedršī kriyā | SSS 20/9cd-12ab. 
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Kula scripture. Previously consecrated, (such a one) should always 
be made (one's) teacher.' 


We may pause here to note that the impelling concern here that the 
aspirant should have as his teacher a 'true', i.e. Kaula, Brahmin is evidence that 
these Tantras were produced, in part at least, by Brahmin householders. 
Specifically we notice that chapter 20 of the SSS, of which these passages are a 
part, does not have a counterpart in the KMT. It is likely that this chapter at least — 
if not most or all of the SSS — was redacted one or more Kaula Brahmin 
householders who, in the spirit of their purely smarta counterparts, promote the 
excellence of the Brahmin and, as Kaulas, maintain that his status is not just a 
matter of birth. 

Moreover, the absence of any but incidental concern in the KMT itself 
with these matters, although it too caters for the householder, may be seen as a 
shift towards a greater degree of involvement with Brahminical concerns. 
Conversely, we find that the YKh of the MBT shifts the focus of attention to 
another figure that serves as a means of integrating the ideals of the renouncer and 
the householder, namely, the yogi. The broad, essentially Tantric category that 
accommodates all these typologies is the Siddha.” Kaula Siddhas generally have 
consorts. Although they are considered to be partners in the Siddhas’ Kaula 
practice and, not their wives, even so in this context we may understand this to be 
another strategy to overcome the extreme polarization of the two conditions of the 
householder and the renouncer and another example of a third condition between 
the two. The divine models, of Siva and Sakti are, after all, married even though 
Siva is also the archetype of the Saiva ascetic. The Kaula understands this to be 
not only a sanction of the sacrality of marriage, but especially exemplary of his 
Kaula practice, the essence of which is purification through the rise of Kundalini 
brought about by the power of the descent of grace that takes place when the 
Siddha unites with his consort or at any other time, in any condition. 

It is worth pausing for a moment to see how the Kubjikā Tantras present 
the ideal model of the Kaula practitioner. Were it not for the antinomies in his 


' satyam Saucam dayā ksānti rtukāle gamagamah |I 

putrārthī na ca kāmārthī gotrasantatihetave [k: -sampati-] | 

satkarmacaranam snānam trisandhyavandanam tathā [k, kh: smrtam] M 

šūdrāntavarjanar caiva pakvam cāpakvam eva ca | 

idrggunayuto vipro na jātyā copavitakaih || 

brahmanasya guna hy ete yasya tisthanty asau guruh | 

athavā bhrāntihartā ca kulašāstrārthadaršakah |1 

pūrvābhisecitah [k kh: -te] so hi kartavyas tu guruh sada | SSS 20/12cd-16ab. 

? White has written extensively about the history and varieties of Siddhas. The reader is referred to 
his excellent studies for a broad, comparative and rich presentation of the figure of the Siddha in a 
wide range of Tantric and other traditions. See especially White 1996 and 2003. 
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ritual observance, there would hardly be any need to stress that he must be a moral 
person in the commonly accepted sense of the word. But while most of his moral 
qualities are universal and predictable, amongst them are those that are best 
cultivated by the renouncer. The renouncer’s poverty, his humility and his 
freedom from worldly desires remain, at least in the Indian mind, inexorably 
exemplary, whatever a person’s status and condition. The MBT explains that: 


(A true practitioner) is a hero (vira) who exerts himself and is 
courageous. He is content, devoted to the teacher, not greedy, 
compassionate, industrious, self-controlled, of good appearance, 
sāttvika, deep, all his limbs are intact (and) active, he knows (true) 
devotion and the scriptures and crosses over into (higher) realities. He 
is devoted to the transmission which is free of thought 
(nirvikalpakrama), he eats what he has begged and is desireless. He is 
always content and is loved by the Yoginis. He is free of attachment, 
aversion and ego. He is loved by his (spiritual) clan (svagotra). He is 
wise and he observes the Rules. He is the joy of those who are 
devoted to him and always does what he promises to do. He who has 
these characteristics is an accomplished soul (siddha) (already) in his 
previous life. Otherwise he is not a Siddha and his tradition is not 
Kaula.' 


The MBT goes on to describe the signs of one who is not a Siddha: 


He is excessively tall, bald, deformed, short, dwarfish, his nose 
is ugly or he has black teeth and is wrathful. Some of his limbs are 
missing and is deceitful, cripple and deformed, foolish, inauspicious, 
envious, deluded, badly behaved, and violent; without any teacher, he 
is devoid of the rites, he maligns the Krama without cause, he is not 


! udyamī [k, kh, gh: udyamam] sāhasī [k, kh, gh: sahasam] virah [k, kh, gh: viramh | ] 
prasanno [k, kh, gh: prasannam] gurubhaktakah [k, kh, gh: kar] |1| 

nirlobhi ca [k, kh, gh: nilobhasca] krpāluš ca vyavasayt jitendriyah | 

sumürtih [k: mūmurtih; kh: sūmūrtih; gh: sūmurtih] satviko dhīrah [gh: virah] 
sarvavayavasamyutah || 

kriyāvantas [k, kh, gh: kriyavamto] tatha bhaktisastrajfias tattvavikramī | 
nirvikalpakrame bhaktah bhiksāsī vigatasprhah |1 

sarvadā sukhasamtusto [k, kh: sukham] yoginijanavatsalah | 
ragadvesavinirmuktah ahamkaravivarjitah |I 

svagotravatsalah prajfíah samayanam pratipalakah | 

idrsam laksanam yasya sa [k, kh, gh: si] Siddhah pürvajanmani [k, kh, gh: -nih] | 
anyathā na bhavet siddhah sampradayam na kaulikam || YKh (1) 4/45-50. 
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devoted to the Siddhas, he (always) suffers and is without wisdom. He 
is (always) ill and one should know that he is (always) attached (to 
worldly objects) and has no scripture. He has no energy and is dull 
and lazy. Ugly, he lives by cheating and, cruel, he is deluded, and 
devoid of (any) sense of reality. Such is the characteristic of one who 
is not accomplished (asiddha) in a past life.' 


Concerning the Siddha the MBT goes on to say: 


His heart is uplifted and his nose and the rest (of his face) is 
well balanced. The sign of one who is well accomplished is that he is 
well behaved (šrīmat) and he produces abundance. His foot is 
upraised and his thighs are broad, the forehead is well balanced. He is 
accomplished from a previous life (pūrvasiddha) and 1s Bhairava. His 
navel has three creases. His penis is small and auspicious (sulaksana). 
His body is straight and well proportioned. Such a one is 
accomplished from a previous life (pūrvasiddha) in the western 
(tradition). His nails are well proportioned and red. His hands bear the 
marks of elevation and his eyes are red. Such is an accomplished one 
in the previous lineage. His face is like a lotus and his hair is (tied up 
in a knot in the) foreign style (barbara). One who is such and is equal 
in pleasure and pain is part of the Siddha lineage.” 


' atidīrgho ‘tha [all MSs: dirghatha] khalvāto [k, gh: khatvato] vikrto hrasvavamanah [all MSs: 
krasva-] || 

kunakhah §yamadanto [all MSs: syama-] va krodhī hinangacumbakah [all MSs: -carnvakah] | 
vikalo vikrtas tathā prajfiahino ‘sivas [all MSs: -šavas] tathā |l 

māyāmatsaryaduhšīlo [k, kh: -matsaraduh-; gh: -matsaradašīlo] himsako [k, gh: -kam] 
guruvarjitah | 

kriyakandavinirmukto ahetukramadüsakah [all MSs: addheto-] || 

siddhavarge abhaktas ca duhkhi [k, gh: dukhah; kh: dukha] prajūāvivarjitah [k: mārjāvavarjitā; 
kh, gh: marjava-] | 

vyādhī tathaviraktas ca vijfieyah [k, kh: visajfiah; gh: vijfiayah] sastravarjitah [kh: sastri-] || 
tejahino jado ‘lasyo [all MSs: jadālasyoh] virūpah Sathavitakah | 

nighrno mohasampannas tattvabhāvavivarjitah M 

idrsam laksanam yasya asiddhah pūrvajanmani [all MSs: -nih] | YKh (1) 4/51cd-56ab. 

? hrdayam [all MSs: hyadayam] unnatam yasya nàsádyara susamam bhavet || 

kurvan [all MSs: -t] supuskalam sriman susiddhasya ca laksanam | 

pàádam ca unnatam yasya vistirnajanghanasthanam [all MSs: vistirnarnjaghastha-] || 

lalatam susamam yasya pürvasiddhah sa bhairavah | 

trivalī yasya nābhis tu sisnam [all MSs: sisanam] hrasvam sulaksanam [k: sūlaņam; kh: sulanam; 
gh: silaksanam] || 

rjupustisamākārah [all MSs: -ro] pūrvasiddhah sa pašcime | 

nakhāš ca susamā raktā hastau connatalaksanau [k, kh: -no; gh: cottalaksano] |l 
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There is (an auspicious) line on his foot and (the lines) on his 
hand (are shaped) like an auspicious lotus. His shoulders are equal as 
are (his) teeth; his neck and breasts are upraised. Or else he may be 
bent over (kubjākāra). Such a one is part of the Siddha lineage. (His) 
thigh is (strong as if) issuing from a wheel and he has a faint 
auspicious line of hair (on his belly). His gait is playful and his body 
well proportioned. Such is the mark of a Siddha... .. ; 

(Such a man) does not feel fear (even if) there is terrible cold 
or heat outside or he suffers a bad accident. He is very intelligent 
(atimedhavin) and his accomplishment is close at hand. He is not 
greedy or sick and is forbearing. (His) urine is good and sweet 
smelling and (he passes) little stool. (He possesses) a serene beauty 
and the first sign of success in Yoga (that he displays) is its fine 
profundity. * ? and (instead of criticizing, he) praises the good 
qualities (of people) when they are out of sight. 

The most excellent characteristic of a Siddha is that he does 
not fear living beings (sattva). He observes the fivefold Yoga of the 
beginning, continuity and fulfilment, the innate and the one born from 
universal being; he sees the omnipresent universe.” 


raktau tu locanau yasya sa siddhah [all MSs: tam siddham] pürvasantatau | 
kesas ca barbara yasya mukham padmopamam [k, gh: -sam] sada |l 
sukhaduhkhasamas caiva [all MSs: sukhamduhkhamayasyaiva] sa bhavet siddhasantatau | 

YKh (1) 4/56cd-61ab. 
! pāde yasya bhaved rekhā abjam eva kare [all MSs: abdevata karau] šubham || [gh: missing] 
samaskandhas [all MSs: samaskamdhos] tathā danto [k, kh: dantā] grivonnatapayodharau [k, kh: 
grivomtatapayaudharau] | [gh: missing] 
kubjākāro [k, kh: kajakara] 'thavā yasya sa bhavet siddhasantatau || [gh: missing] 
vakrajam [k, kh: krükra; gh: missing] janghanam [k, kh: jamgheghane; gh: missing] yasya [gh: 
missing] īsadromāvalī [all MSs: -vani] šubhā | 
līlāgatih [all MSs: -gati] samam kāyam [gh: karya] siddhalaksanam [kh: siddham-] īdršam || 

YKh (1) 4/61cd-63. 

? šītosnabahiratyugre [k, gh: šrītosravahiratyugre; kh: šrī-] yasya [all MSs: yamsya] durghāto 
[all MSs: dhādhāta] jayate | 
na bheti cātimedhāvī [all MSs: vāti-] tasya siddhir upasthita [all MSs: tah] || 
alolyam arogyam sunisturatvam [k, kh, gh: -marojfíasunisturatvam] sugandham [k, kh, gh: * 
gamdhah + sübho] sumütram [k, kh, gh: * mutram] purisam alpam | 
kantiprasadas [k, gh: katri-; kh: kanni-] ca susaumyatà ca yogasya [k, kh, gh: yogahsva] siddheh 
[k, gh: vrmte; kh: vrtam] prathamam [gh: -me] hi [k, kh: him] cihnam |1 
anurāgaīijane jāti (?) parokse [k, kh: paroksai; gh: -ksa] gunakirtanam [k: -kirtitam; kh: - 
kirtinam; gh: gunakirtitamh] | 
na vibheti ca satvanam siddhalaksanam uttamam |1 
arambhagatinispannam [all MSs: -ghatanisphanti] sahajam višvabhāvajam [k, gh: visva-; kh: 
nisva-] | 
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Another way the polarities we are examining can be reconciled is in the 
figure of the ideal yogi. In accord with a common triadic classification we 
examined in the previous chapter, yogis are of three types: Sambhava, Sākta and 
Anava, consonant with their states, the highest of which is the Sambhava one who 
lives the liberated life.' Although he is a peripatetic renouncer, he is also a 
householder. The openness towards the lowest type of yogi with respect to his 
caste implies that he is still, at times at least, part of caste-based society. The ‘eight 
Houses of Kula’ where the Mothers (mātrkā) reside? are the stations of the 
pilgrimage he undertakes as part of the vow we shall describe further ahead. 
While the liberated Sambhava yogi is in the ideal condition in which he is at once 
householder and renouncer, the Anava yogi alternates between the two. Thus of 
the three, the Sakta yogi appears to be the one who is most unambiguously the 
renouncer. Although, in the following passage, the difference between these three 
types is not well defined, the point is well made that the sincere, practicing initiate 
is a yogi, irrespective of his caste or condition, whether that of a householder or 
renouncer. Moreover, the goal he attains is mystic flight — a condition that is 
eminently yogic. 


(The Sambhava yogi) has the authority (to perform the rites), 
knows the scripture and has a consort (sapatnika). He practices 
secretly (guptācāra) and is always a renouncer (tyāgin). (Being) a 
householder, he observes the Rule. Solitary, he has a wife (sapatnika) 
and, well hidden, he eats the sacrificial pap (caruka). One who has 
abandoned strife, (being) tranquil and austere, he attains (the liberated 
state of) the Skyfarer. He has obtained initiation and, consecrated, he 
desires success (siddhi) in mantra. The observance of the teacher's 
dictates is his vow. He resides in a mountain cave. Having established 
his space (ksetra), he fasts and eats roots and bulbs. He is a regular 
initiate (samayin) and eats what he has begged from houses. He is a 
yogi who lives in the forest. Free of duality and craving, he is intent 
on practicing Yoga at night. Free of being and non-being, he is 
wrapped in an old blanket. At the end of the day he should wander 
around in search of alms and eat the divine sacrificial pap (caru). He 
is free of rebirth (gamāgama lit. coming and going') and has severed 
(the bonds of) doubt. All the universe consisting of (the triple 
impurity, namely) innate (mala), Karma and Maya is all Maya (i.e. 


paūcadhā raksayed [gh: -yad] yogam sarvagam pasyate [all MSs: pasyate] jagat [all MSs: 
jagam] || YKh (1) 4/65-68. 

' These three types may not necessarily be arranged in a hierarchy. 

* See below, p. 540-541. 
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false). It is said that everything should be abandoned. This is the 
meditation of those who desire (spiritual) fruit. (A yogi who practices 
this way) is naked (digambara), eats (the food he) begs and avoids the 
company of the fettered. He considers himself and others equally. 
(Such a one) is said to be a Sambhava yogi.' 

Free of duality, egoless, free of craving, he awakens the body 
(of mantra) (pindabodhaka). He is well conjoined (sannadha) to the 
transmission (krama) of the intense (form of the) Command (trvrajfía). 
He carries a patchwork quilt and (wears) cotton. Always intent on 
wandering at night, he is said to be a Sāktayogin.” 

Intent on the practice of mantras, he wears ochre clothes. He 
wanders in search of alms amongst Brahmins and others in the group 
of eight Houses born of Kula. Craving the practice of 
accomplishments (siddhisādhana), he is the Anava yogi.’ 


! sādhikārah [gh: -ramh] sapatnikah [n: -ka] sastrajfias tattvavikramī [ gh: -min] | 
guptācārah sada tyāgī grhasthah [k, kh, gh: grgah] samayasthitah M 
ekāntasthah [k, kh, gh: ekata-] saptnīkah suguptah [n: suguptas] carukāšinah [k, kh, gh: 
carukāsānah; n: -sanah] | 
samtyaktavigrahah [all MSs: -ktanugrahah] santas tapasvi [all MSs: talavi] khecaram vrajet || 
labdhadīksābhisiktas [n: taccadīksābhi * kta$] ca mantrasiddhisamīhakah [n: -ka] | 
gurūktavratavān [k, kh, gh: guruktavratavat; n: -vat] tisthet [all MSs: tista] samsthito [k, gh, n: - 
tà; kh: samsthi *?] girigahvare [k, kh, gh: -ro] || 
ksetram badhvā [gh: -dhva] jitāhārah kandamūlāšanah [k, kh, gh: -sanah; n: -müla * nah] sada | 
samayī [k, kh, n: sāmayī; gh: sāmamayī] grhabhiksāšī [n: -sī] vanavāsī ca yoginah |l 
nirdvandvī [k, kh, gh: nirddado; n: nirdvardo] nihsprhī [all MSs: nisprhah] santo [k, gh: santa] 
nisayam yogatatparah | 
bhāvābhāvavinirmukto [k: -mukta; gh: -bhāva * nirmukta] jirnakanthavagunthitah [k, gh: - 
guthatah; kh: -guthitah; n: -karnyava-] |I 
dinānte [k: ditamte; gh: ditate] paryated [k: paryad; kh, n: paryated; gh: parya *d] bhiksam 
sudivyacarukasinah [k, kh, gh: adivyacarukāsinah; n: adivyacarukasanah] | 
gamāgamavinirmuktah [gh: -nimuktamh; n: samā-] sa [all MSs: sam] yogi chinnasamSayah || 
malam karma [k, gh: karmma] ca maya ca māyeyam akhilam [n: māyemaya khilam] jagat | 
sarvam [all MSs: sarvva] heyam [k, kh, gh: hayam] iti proktam etat dhyanam [k, kh, gh: yahvarn; 
A: satkam] phalarthinam || 
pasusamgavinirmukto [k, gh: -kta] bhiksāšī [k, kh, gh: -sī] ca digambarah | 
svaparatraikasannistah [k, kh, gh: -sta; n: -katat tisthah] sa [n: sam] yogī $ambhavah [k, kh: 
sambhavah; gh: -va] smrtah || YKh (1) 25/115-122. 
? nirdvandvo [k, kh: nirddamdo; gh: nirdado; n: nirdvamndo] nirahamkaro nirāšī [k, kh, gh: 
nirasa] pindabodhakah | 
tivrajnakramasannaddhah [n: -ddha] kanthākarpāsadhārinah [k, kh: -karpya*dhāri*h; gh: -karpa 
* dhāri * h; n: kumthakarpyaradha-] || 
nišātanarato [k, kh, gh: nisayamtarato; n: nih-] nityam šāktayogī sa ucyate | 

YKh (1) 25/123-124ab. 


? mantrānusthānaniratah [gh: -nutrānaniratah] kāsāyavastradhārinah [n: -dhāri *] II 
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As a yogi, the initiate may assume different personas. In some places he is 
a learned householder scholar, in others a renouncer.' Instead of leading the 
wandering life and going on pilgrimage to sacred sites, the adept should practice 
Yoga.” This injunction clearly indicates that it is better to stay in one place as a 
householder, or resident renouncer who may live in a Saiva temple or even a 
brothel (!).* Although both the wandering life of the solitary ascetic’ and pilgrimage 
to the sacred seats? are prescribed, householders can reproduce them in their own 
homes. 

The country, the city, or house that has a copy of the Tantra, which only the 
initiate is entitled to possess, becomes a sacred site. $ Even more conveniently, all the 
sacred sites may simply be imagined in the body, in the vital breath or even directly 
in consciousness. It is equally essential for the renouncer as it is for the householder 
to experience the inner development of his spiritual energy and the pervasive 
presence of the deity (vyapti). The householder who experiences this can tread the 
solitary path of the wandering ascetic in his own home.’ He must simply take care to 
set aside a place for his practice there where he is alone to become like him — a 
solitary renouncer. Thus he may internalise that lifestyle to participate in the inner, 
yogic (or one could say mystical) experience of the renouncer while remaining a 
householder. Or, indeed, he may do so as a renouncer. Either way, the model of 


dvijādau paryated [k, kh, gh: -tid] bhiksam grhastakam [k, kh, gh, n: -ka] kulodbhavam [k, kh, gh, 
n: -vàm] | 

anavah [k: anave; n: anave] sa bhaved [n: bhave] yogi [gh: yogun] siddhisadhanakamksinah [n: 
siddha-] || YKh (1) 25/124cd-125. 

! KuKh 37/24cd-25ab; cf. SSS 41/28cd-29ab. 

? KuKh 37/65. 

? KuKh 37/43. 

^ KuKh 37/53cd-56. 

5 KuKh 6/192cd-193ab ff.. 

$ KMT 25/192cd-194ab. 

7 Tn the Ambümatasamhitü we read: 


Washing first (his) food with water, he should eat it with the left hand. Maintaining the 
vow of purity (suci) and silence, (he should remains) concentrated and content. All the food he has 
earned is the sacrificial pap (caruka) he eats. The pervasion (vyāpti) (of the deity) and success in 
the repetition of mantra (japasiddhi) arise due to that. This should be done in one's own home or in 
a secluded place where there are no other people. Otherwise, the householder should not do it. 


aharam varinà ksālya vamahastena bhaksayet | 

Sucir maunavratam krtvā ekacittah prasannadhih || 

carukam prāšyate [jayate] sarvam tenaharam [tena * ram] yatharjitam | 
etasmāt kāraņād vyāptir japasiddhih pravartate || 

svagrhe ca prakartavyam ekānte vijane ‘pare | 

athavā tu na kartavyo grhasthena yatas tathā || AS 18/119-121. 


SACRED PLACE AND INNER SPACE 501 


the inner, liberated life with its rich variety of mystical experience remains that of 
the life, both outer and inner, of the renouncer. 

The attainment of yogic and magical accomplishments — siddhis — and the 
rest depends on the performance of outer practices that householders are not fit for. 
Particularly important is pilgrimage to sacred places. The original model for the 
adept is that of the renunciant yogi; even so, the lists of followers of this tradition, 
whether imaginary or not, clearly indicate that people of all castes (including 
women) were initiated. The Brahmin (presumably householder) initiate received the 
same name (ending with -ānanda) as did the outcaste. The relative importance of the 
renunciant with respect to the householder also seems to have eroded away. Thus, in 
another part of the MBT, the householder is exalted rather than the renunciant and 
the teachings are declared to be specifically for him. Internalisation of the ritual and 
prescribed mode of behaviour and dress was the standard manner in which Kaula 
cults like that of Kubjika were domesticated. At present in the Kathmandu Valley, 
which is the only place where it has survived, it is entirely a cult for householders. 
There is evidence that this was not originally the case, but has probably been so for 
several centuries’ mirroring the situation in Kashmir in the 10th and 11th centuries.” 

Some scholars have stressed that Tantric cults as a whole, and especially 
those of the Bhairava and Kaula Tantras, focus much of their attention on the 
acquisition of magical and yogic powers — siddhis. The assiduous repetition of 
mantras, in conjunction with the performance of rites in powerful places, is 
certainly intended for such goals. But these are not the only ones. Indeed, we can 
grade cults and their practices in terms of the degree to which they are concerned 
with this. The form of Trika Saivism that developed in the hands of Kashmir 
exegetes, for example, has virtually expurgated such goals from their program. 
Their link with the original form of the cults that they have assimilated into their 
synthesis, which were considerably concerned with magic, exorcism and yogic 
power, is maintained by understanding the alternative goal of liberation as the 
supreme yogic and magical accomplishment — parasiddhi. This approach is 
reflected in their scriptural sources that not infrequently posit a gradation of 
siddhis — up to that of the attainment of spiritual freedom. Moreover, even the 
least domesticated cults, such as the strongly 'Kapalika' oriented one of the BY, 
always maintain a fundamental grounding in the essential initiatory and other rites 
and, therefore the principles they imply, most clearly presented by the Siddhanta. 
There the distinction is consistently maintained between aspirants for worldly 
benefits (bhoga) and those who seek liberation (moksa). A feature of Kaula 
traditions is that they also sought to integrate in their own way these goals. 
Moreover, this item on their agenda became more pronounced in the course of 


' See Dyczkowski 2004: 231. 
? See Sanderson 1988: 202-203. 
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their development. Amongst them we can say, broadly speaking, is Kashmiri 
Saivism. Here we witness the acme of this development. The goal here is 
liberation, albeit enriched with the concomitant attainment of all the other goals. 
The stress is so emphatic that, in order to preclude all possible ambiguities, the 
Yoginis and other beings who are guardians and dispensers of magical powers in 
the source traditions of Kashmiri Saivism are virtually ignored along with the 
magical rites they render fruitful. At the same time, however, the distinctive 
'antinomian' character of the underlying perspective with respect to the schools 
with Upanisadic and Vedic roots was maintained by a positive valuation of the 
world and the activity of the senses engaged in perception as a means to 
liberation. Sanderson, referring collectively to these cults as those of the Tantras 
of the Vidyāpītha,' succinctly explains the situation: 


The Yoginī cult, like the main cults of the Vidyāpītha, was the speciality of 
skull-bearing ascetics removed from conventional society. It might reasonably have 
been expected to remain so but for Kaulism. This movement within esoteric Saivism 
decontaminated the mysticism of the Kapalikas so that it flowed into the wider 
community of married householders. In that of Kashmir it found exponents who 
used it to formulate a respectable metaphysics and soteriology with which to stand 
against the Saiva Siddhānta.” 

While the Kaula Tantras of the Kubjika cult are not as 'extreme' as those of 
the BY, which espoused the 'mysticism of the Kapalikas', they stopped short of 
such extensive reforms. They maintained the Yoginī cults and even the concern 
with the attainment of magical and yogic powers. However, we witness a strong 
general tendency towards higher soteriological concerns. This works itself out in 
increasing degrees and in various ways as the tradition developed in the individual 
scriptures. From this perspective one could say, for example, that the Kumarika- 
khanda of the MBT is more developed that the Yogakhanda, its predecessor. The 
distinction drawn between the attainment of worldly gains and liberation is 
strongly emphasized in the KuKh and the latter is unambiguously the ultimate 
goal. Indeed, the gap between them is written into the structure of reality itself. 
Thus we read in the KuKh: 

The aggregate (kula) consisting of the twenty-four (principles) 
is under the sway of Dharma, passion (kama) and worldly gain 
(artha). It dissolves into the fourth goal of life (varga), which is 
liberation and the vessel of the sacrificial oblation (idā).* 


' Concerning this classification, see Dyczkowski 1988: 49ff and the first part of the following 
chapter. 

? Sanderson 1988: 679. 

> KuKh 13/40. 
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To state its case, the KuKh does not shy away from relating its doctrines to 
those of its "Vedic orthodox' Brahminical counterparts. Indeed, the four so-called 
goals of life (caturvarga, purusārtha) are the mainstay of the theoretical system of 
values of brahminical orthodoxy. Biardeau explains: '. . . there is a single 
hierarchy of four terms which everybody knows by heart and must respect: 
"berto NND the very top, then dharma, the socio-cosmic order which 
organizes the empirical world, followed by artha, which includes all material 
interests — wealth, successful ventures and the means of ensuring them — and 
finally kama, essentially amorous desire and pleasure. [. . .] But we already know 
that the four cannot be arranged in a series, since moksa concerns the man who is 
leaving society whereas the other three are the goals pursued by man living in the 
world." 

However, although our text does distinguish between liberation and the 
remaining three, this distinction is not sustained by a radical, ontological gap 
between these polarities as would appear from the above reference. Siva's 
liberated condition is not compromised by his presence within the principles 
below him, and the liberated yogi is like him. He lives his last life in the liberated 
state of perfect detachment.’ When impurity has been removed by grace, all that 
remains is the body* which is now pure,” free, as Šiva's body is, of the subtle form 
of it that transmigrates.^ This, then, is liberation in this life.’ The social status or 
condition of the person who attains this state is not relevant. Just as caste status 
should be of no consideration, the condition of the person in his last, liberated life, 
whether that of a householder or renouncer, is (IRE from the essentially 
monistic perspective of Kaula doctrine. Reality is the very 'non-being' or absence 
of such distinctions that arise only because of false ego-based notions. This 
doctrine and more that relates to this matter was taught originally in the TS from 
which the KuKh draws several chapters. There we read: 


The mark is mental (manobhava) and meditation consists of 
thought, O god; everything is (eventually) destroyed, (so) one should 
realise that: 'I am not. Those who are intent on non-dual action 
(realise that): 'I am not, nor is there anything else.' (Such a one) does 
not think: 'I am liberated’. Nor is he ever bound. One should abandon 
the (last) trace of ignorance (which induces one to think): 'I am 


! Biardeau 1989: 41. 
? KuKh 13/30-31. 

3 KuKh 13/44. 

* KuKh 13/23-24ab. 
5 KuKh 13/27cd-28. 
$ KuKh 13/5cd-6. 

7 KuKh 13/29. 
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performing the vow (of a renouncer)', or (I am) a householder'. Nor 
should he think: 'I am a Brahmin' or '(I belong) to the lowest caste’, (or 
even) '(I am) the deity'. The mark of one who is well merged (in the 
supreme reality) is not that (he is) a youth, old man or a child. He does 
not think: 'I am in heaven’, or (I am) in the emptiness of hell'. The 
mark of one who is well merged (in the supreme reality) (is the 
realisation that): 'I am not, nor does this exist’. He is neither a yogi (lit. 
‘one who is conjoined’) nor is he disconnected (from Yoga) (viyogin). 
He wishes for nothing (he does not have) and is detached (from what 
he possesses). The mark of one who is well merged (in the supreme 
reality) is that he is omniscient and egoless. One who is omniscient 
thinks: 'I am not. (I am) not a fool nor (am I a great) scholar’. Until he 
does not abandon (everything) in this way, he has nothing. The feeling 
that 'I am' is always bound within the three qualities. Until he does not 
abandon (this egoity) he will (always) be bound. He for whom 
pleasure and pain, friend and foe, auspicious and inauspicious are 
equal is certainly free from the bondage of rebirth.' 


So now we have covered a range of possibilities from the affirmation at a 
in the figure of the 

“Brahmin; to the ultimate denial of all distinctions in a world which, although 
monistic Saiva, is clearly influenced by a reified understanding of the Buddhist 
negation of the ego and all that it entails. We have thus cleared the way for another 
possibility, which is simply to cut through the problem by denying its ultimate 
necessity and ineluctable permanence. The householder may live the life of the 
renunciant periodically by observing the same vows. We have seen that the most 
orthodox Vedic culture allowed for this possibility. The observance of vows formed 
a part of the Vedic ritual order and continued down into the smārta tradition, in the 
form of the penances (prayascitta) it prescribes. 

The natural correlate of the asrama and caturvarga systems, sustained as 
they are in the Brahminical law books (dharmašāstra), is caste — varna. 
Accordingly, the two are commonly considered together. The varnasrama system is 
naturally subverted by the renouncers who belong to non-Brahminical sects. In 
places (but not consistently), the Purāņas criticize Saiva sects for being subversive in 
this way of the orthodox smārta ordering of society and, by implication, contesting 
the authority of the Vedas. From this point of view, to be a nāstika — 'non-believer' or 
‘atheist’ — and one who does not follow the varnasrama is virtually synonymous. It 
does not just mean being a Buddhist or a Jaina. But this did not bother some 
branches at least, of the Pasupata, the oldest, specifically identifiable Saiva sect. 


' KuKh 41/8-16ab. 
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Thus one version of the destruction of Daksa's sacrifice found in the Mahabharata 
presents Siva in his older form as Rudra who declares: 


I, Rudra, for the first time created the mysterious religion of the 
Pasupata, beneficent to all, facing all directions, one that can take years 
or even only ten days to master, one which although censored by the 
foolish because it is opposed to the order of the rules of caste and stages 
of life (varndsramadharma), is nevertheless appreciated by those of 
perfected wisdom (gatānta) and is in fact superior to it.' 


The Mahābhārata refers to the one of four doctrinal systems 
(Rana) along with th This implies that 


the first three systems were distinct from the Veda. The Kūrmapūrāņa lists the 
following sects as 


The Lakula are a branch of the Pasupata who were closer 
to the most extremely antinomian sect = the Kāpāla. Concerning Wāma and” 
pus. reader is referred to an earlier publication.* Note the two, Pūrva and 

ašcima. This pair is well attested, as we have seen in the KMT. The latter is the 

ji i f the earlier (parva) tradition. The scant 

degree in which the Kubjikā cult, like all the early Saiva Agamic and Kaula cults, 

aligns itself with the Vedic tradition is discussed elsewhere. Here we note that the 
same Kūrmapūrāņa and distinguishes between — umm 


($rauta) and non-Vedic (ašrauta).” Presumably the latter was the form of it taught in 
the Agamas, 


! MBh 12/285/194-195, quoted in Hopkins 1978: 114-115. 

* MBh 12/350/64, quoted in Hopkins 1978: 96. 

> kāpālarn lakulara vamam bhairavam pürvam pašcimam | 

páficarütram pāšupatarh tathānyāni sahasrasah || KūPu chapter 16 quoted in Taylor 2001: 254. 

^ See Dyczkowski 1988: 38-39; 42-49 and, of course, Sanderson 1988. 

? Previously I fashioned the auspicious Vedic Pāšupata in order to liberate (those in bondage). It is 
more secret than secret and, subtle, is the essence of the Veda. The wise man who is devoted to the 
practice of the Veda should contemplate Siva, the Lord of the Creatures — Pašupati. This Pasupata 
(cult) is Vedic and should be practiced by those who desire liberation. I myself have (also) uttered (the 


scriptures of the) ME I M should not be practiced. it is 
outside the Veda and contrary (to it). 


nirmitam hi mayā pürvam šrautarh pasuptam šubham | 

guhyād guhyataram suksmam vedasaram vimuktaye || 

vedābhyāsarato vidvān dhyāyet pasupatim šivam | 

esa pásupatah šrautah sevanīyo mumuksubhih || 

vedavādaviruddhāni mayaiva kathitāni tu | 

vamam paSsupatam somam lakulamcaiva bhairavam || 

asevyam etat kathitari vedabahyam tathetaram | Kūrmapurāņa chapter 38 of the uttarabhāga. See 
Taylor 2001: 254 
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Although some were distinguished from the Vedic tradition, the Pasupatas 
were all rooted, in part at least, in Vedic culture. They worshipped vith 
Vedic mantras and one can argue that there is a continuity, although it cannot be 
traced in detail, with the earlier ascetics who were mentioned in the Vedas. One of 
the earliest probable references to sectarian $aiva devotees are the Šivabhāgavatas ' 
mentioned b the famous commentator on Panini's grammar, 
who describes them as Saiva peripatetic ascetics who moved about carrying iron 
lances.’ There is no need here to repeat what has already been said several times 
elsewhere;? suffice it to say that the earliest inscriptional evidence for the existence 
of the Pasupatas themselves is the famous Mathura pillar inscription dated 61 Gupta 
era (= 380 CE) made during the reign of Candragupta II.’ It records that a certain 
installed two Lingas in memory of his teachers and 
lists ten generations of his predecessors up t who was a direct disciple of 
hus the date of Lakulīša, the founder of a major branch of the Pāšupatas, 
is established as being the second quarter of the 2nd century AD. Inscriptions 
referring to the Pasupatas in general and Lakulīša Pāšupatas in particular appear in 
various places in India well into the fourteenth century. From about the-1Hth century 
we hear about the Kalamukhas, the members of another Pāšupata school that 
developed i in South India and flourished especially in Karnataka in the 11th to the 

* Several references to the Pāšupatas by the Chinese pilgrim Yuan 
Chwang and by the Sanskrit poets Bana Bhatta and Bhavabhüti who all lived in the 
seventh century testify to the extensive presence of Pāšupata ascetics in India at that 
time. Close to a hundred remains of probable Pasupata sites have been identified? in 
a large area covering most of northern and central India stretching from Rajasthan 
and Gujarat through Uttara and Madhya Pradesh to Orissa down to Maharasthra, 
Andhra and Karnataka with a few sites as far south as Tamil Nadu. A good number 
are also found in the Himalayas, Kashmir, Himachal, Nepal and one in Assam. Their 


dates s from the fifth to the end of the thirteen centuries. Thus ae 


continued to flourish alongside them for centuries even as they can be discerned in 


' While this reference is certainly important, Lorenzen (1991: 175) rightly advises that we should not 
read too much into it: ‘J. N. Banerjea has suggested that the Šaiva-bhāgavatas mentioned by Pataíijali 
(c. 150 B.C.) in his comments on Panini v, 2, 76 were pre-Lakulisa Pasupatas . . . Banerjea's theory 
must be viewed as pure speculation. It is certain that Saivite ascetics existed before Lakulīša, and some 
of these undoubtedly inculcated similar beliefs and practices. Religious orders are never founded in a 
vacuum. Wine and wineskins are never completely new. Nonetheless this does not justify calling these 
early Saiva ascetics Pāšupatas.' 

? See for example, Chakraborti 1970: 1 ff. and Lorenzen 1991: 173 ff. 

> EI XXI, 1 ff. 

^ See Chakraborti 1970: 18. The standard account of this Pāšupata sect is by Lorenzen 1991 (2nd 
edition): 97 ff. 

? Most of them are conveniently listed in Donaldson 2002: 341-343. 
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the earliest strata of their development. 
The focus of the practice of these early sectarian Saivites was the Pasupata 
vow. This was to b 


e Pasupatas repeate edic mantras 
and, in some sects, even wore the Brahminical thread (yajfiopavita). Thus they 
were, one could say in a broad sense, a link between the Vedic kesin and the later 
Agamic Saivites and the followers ee n coming after, 
worshipped goddesses, Yoginis and a wide variety of female and male 
supernatural beings with mantras developed for that purpose. Their Brahminical 
roots allowed them entry into the Smärta tradition of which the Puranas are one of 
the mainstays. Scattered throughout the Saiva Puranas, where they appear as 


Brahminical sages, we find a great deal concerning them. Siva describes their vow 
in the Kūrmapurāņa accordingly: 


Tranquil, with the mind under one's control, the body covered 
with ashes, devoted to celibacy and naked, one should observe the 
Pasupata vow. In former days I created the supreme Pasupata vow, 
more secret than secret, subtle and the essence of the Veda, [for man's] 
liberation. The sage, devoted to the practice of the Vedas, wearing 
nothing but a loincloth or a single piece of clothing, should meditate 
upon Siva, the Lord of Beasts (Pašupati).' 


The Pāšupatasūtra probably pre-dates the Saivagamas or at least belongs 
to the early period of their development. Several essential elements of Tantric 
practice are missing. There is no mention of mandalas, no visualizations, or inner 
yogic physiology and the mantras are Vedic. The Pāšapatasūtra teaches that those 
who observer this vow may 'wear one garment or be naked'^ Again the votary 
'bathes with ashes in the three periods of the day" and 'sleeps in ashes'.* He 'wears 
sectarian marks'? At the same time he is essentially "without manifest mark" 
because he keeps his practice and spiritual state concealed. The Brahmin ascetic 
for whom this vow is meant should be as strictly chaste as he is careful to avoid 
the sullying contact with those who belong to the lower castes. Thus 'he should 
not converse with a woman or a Siidra'.’ At the same time he behaves in such a 


! KüPu 2/37/140-142. 

? ekavāsā avāsā và | PaSü 1/10—11. 

> bhasmanā trisavanam snāyitah | PāSū 1/2. 
* bhasmani šayitah | PāSū 1/3. 

> lingadhārī | PāSū 1/6. 

6 avyaktalingī | PāSū 3/1. 

7 strīšūdrarn nābhibhāset | PāSū 1/13. 
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way that ‘other people think he is mad and stupid" and should behave as one who 
is the object of reprobation'.” He eats meat and lives in a cremation ground, an 
abandoned house or cave.* That his way of life is the reverse of that of the worldly 
man is represented by his circumambulation of the sacred Linga he venerates in 
an anticlockwise direction.* His vocation (dharma) is to live freely like a cow or a 
deer, eating what he is given as alms. He has conguered the senses and keeps 
himself clean and pure (suci) by virtue of the water with which he bathes.? He is a 
religious soul (dharmātman) who should recollect Rudra at all times and so finally 
attains union (sāyujya) with him.* 

There were other Pa$upatas who stressed the wilfully transgressive 
features of the Pa$upata's vow. An interesting example is found in the 
Nihsvasatattvasamhita which prescribes a form of the Vow for the Mahāpašupata 
ascetic who belonged to the more radical Lakula branch,’ which was perhaps the 
'non-Vedic' one to which we have referred above. Emblematic of his more 
antinomian vision is that he carried a skull, as did his infamous Kāpālika 
contemporaries who worshipped Bhairava and Yoginīs. 

The observance of vows like this one became a part of well-established 
practice also in Siddhānta Saivism, prior to the development of the Kaula Tantras 
and their closest relatives, the Bhairava Tantras. The Kaula Tantras in this respect 
do not deviate from the modalities of practice laid down by the Saiva Siddhānta. 
But this is more indulgent in some respects and less *permissive' in others. The 
practice of such vows is a part of what is termed 'carya'. The term 'caryā' is 
derived from the root car which has a wide range of meanings. These include, 
according to Monier-Williams: 'to move one's self, go, walk, move, stir, roam 
about, wander (said of men, animals, water, ships, stars etc.), RV; AV etc.; to 
spread, be diffused (as fire) BrS xix, 7; to move or travel through, pervade, go 
along follow, Mn; MBh etc; to behave conduct one's self, act live, treat (with 
instrumental or locative), RV; AV etc; to be engaged in, occupied or busy with 
(instrumental, e.g. yajfiena carati to be engaged in a sacrifice), RV x, 71,5; AV 
vi, 117, 1; AitBr etc; (with [$Br iv; ChUp; SankhSr] or without [$Br 2, xiv] 
mithunam [1.e. sex]) to have intercourse with, have to do with (instrumental) [. . .] 


! unmatto müdho ity evam manyante itare janāh | PāSū 4/8. 

? nindyamānaš caret | PāSū 4/14. 

? PāSū 5/16, 30 and 9. 

^ PaSu 2/8. It is interesting to note that the interiors of the famous caves of the island of Elephanta 
located just offshore Bombay are constructed in such a way that it is clear that the Linga there was 
circumambulated in an anticlockwise direction. Evidently they were, at some time, the haunts of 
Pasupatas. 

5 PāSū 5/18, 14, 11, and 19. 

° PāSū 5/31, 34, and 33. 

7 The reference is in chapter 4 of the NTS quoted by Sanderson 1988: 665-666. 
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to undertake, set about, undergo, observe, practice, do or act in general, effect, 
make (e.g. vratāni carati, 'to observe vows, AV etc.; vighnam carati 'to put a 
hinderance,’ MBh; bhaiksam carati 'to beg' [. . .] tapasā indriyāni carati, to 
exercise one's organs with penance, MBh xiv, 544... .' 

While the noun caryā retains most of these meanings in the Saiva Āgamas, 
it is also a specific technical term with a number of meanings that accord with the 
actual practice or practices it denotes. The Siddhanta Agamas define caryā simply 
as (right) conduct' (carana).' Theoretically all Siddhanta Agamas should contain 
a section (pāda) specifically dedicated to this topic, although in practice most do 
not. The matters that would normally be dealt with there are dispersed in the other 
sections, as is partly the case even when this section exists. Moreover, matters that 
would be best put in other sections may appear in this one. Even so, the following 
brief summery of the contents of the first nine chapters of the caryā section of the 
Matangapāramešvarāgama gives a good idea of what is covered by the term 
caryā in the Siddhantagamas.^ Caryā there includes: 


1) General rules (samayā) that Saivas should observe. These are taught 
after initiation. 

2) The five duties of a Saiva. These are a) the practice of Yoga, b) the 
repetition of mantras, c) the study of the scripture, d) worship of the Linga, 
and e) of the teacher. 

3) How to serve the teacher. 

4) Special practices for the four types of initiates, ranging from the 
ordinary follower of the rule (samayin) to the teacher. 

5) The daily practice of three other types of initiate, namely, those who 
develop by performing rituals (karmin), through Yoga (yogin) and by 
knowledge (jūānin). 

6) Purification of the body and soul in general and in particular when one 
has been polluted by contact with impurity or has sinned by causing harm 
to others. Purification of the adept's eating vessels and food. 

7) How the adept who lives the renoucer's life (i.e. the sadhaka) should 
beg for his food (bhiksatana). How he should share his food and offer it to 
the Linga, teacher and guests. The mantras to be recited and other ritual 
acts when eating. 

8) How the adept should go on pilgrimage, purify his water pot 
(kamandalu) and the like. The places he can stay. These include Saiva 
temples and the houses of devotees. 

9) The observance of Rudra's vow (vrata) and other such vows. 


! MrĀ (kriyāpāda) 8/174ab. 
? See introduction to the edition of the Matangapāramešvarāgama p. 138-141. 
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The subjects dealt with in the sole surviving chapter of the caryāpāda of 
the Mrgendrāgama are similar; it also includes a section on expiation 
(prayascitta). In the following excerpt taken from there (supplemented in brackets 
by the commentary), we notice first of all that the observance of the vow is now 
open to all. But even though the members of all castes may observe it, 
considerations of caste remain sufficiently important for a visible sign of caste 
affiliation to be retained: 


The teacher, the adept (sādhaka who repeats) mantra 
(mantravriti), the (spiritual) son and (ordinary) follower of the Rule 
(samayin) are the four kinds of Saivas and these may either observe 
vows (vratin) or not (avratin). Those who observe vows may have 
matted hair (jatila) or shaved heads (munda). Amongst them, 
Brahmins are white with ashes and (the others according to their) 
caste are adorned (if they are ksatriyas) with a single sectarian mark 
(tilaka), (a triple) line of ash (if they are vaisyas) and (thick bands of 
ash in the shape of strips of) cloth (if they are šūdras). [. . .] The vow 
of those who are ‘endowed observers’ of the vow (bhautikavratin) has 
an end, (whereas) those whose (vow) terminates with the falling of the 
body are said to be firmly grounded observers of the vow 
(nisthāvratin). These (can be) teachers, (spiritual) sons (putraka) and 
advanced adepts (sādhaka). The endowed (observer of the vow) is one 
who has offered the vow in the proper manner to the Lord of the Vow 
at the end when the vow has been fulfilled, and given up its 
accoutrements. He possesses the wealth that is the (fine) figure of a 
beautiful wife and is said to be (one who observes the vow for a 
special) intention (kāmya). Otherwise (if he is not a householder) he is 
(called) a true (observer of the vow) with an end (satsāntanika).' 


When the householder who has completed his vow returns to his former 
status he must observe all the responsibilities that this entails, including sexual 
intercourse with his wife in her fertile period.” But when he observes the vow he 
must behave as all the others who observe it do, of whatever type they may be. 
The same text explains what this involves: 


One who observes a vow sleeps on the ground and gives up 
meat, women and wine. Alone, he takes care of the accoutrements 
(mātrā) of one who observes a vow) and, alone, his (sole) companion 


! MrA (caryāpāda) 2-3, 8-10. 
? Ibid. 21. 
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is a water pot (kamandalu). He avoids entertainment afforded by 
women, song, dance or (idle) chat. He does not live with a woman and 
avoids (wearing) garlands, smearing (his body with scented oils) and 
the like.' 


In the Matangaparamesvara (caryāpāda), we find a description of Rudra's 


vow, which is typical of such vows: 


Permitted by (his) teacher (to observe the vow), smeared with 
ashes, not accepting (gifts from others), observing silence, holding a 
trident, always eating (only what he has received) as alms and content, 
he should repeat mantra. Next to a solitary Linga, in a cremation 
ground or under a tree, self-controlled and established in 
concentration, he should observe the vow at night. Wearing (just) a 
single piece of cloth or naked, having conquered anger and helpful (to 
others), the wise man fills the earth at all times with (his) discernment 
and having done so lives there quietly. Then placing ash thereon and 
generating (in himself) by (the right application of) reason (yukti) a 
true aversion for the world, with an ever-pure heart and full attention 
he contemplates (Sadāšiva). 

(The Lord) has three eyes, a Half Moon as a crest-jewel and 
five faces. (His) body, clearly manifest and auspicious, is like a mass 
of lightning flashes and, the size of the (adept's) own thumb, (he) is 
seated on the calyx of the lotus of the heart. Once he has 
(contemplated him thus, the adept) should enter therein (thinking) "I 
am He without a doubt!" 

Thinking (thus) he should practice night and day, eating little 
and always pure, recollecting the Vyomavyapin mantra along with 
Brahma (mantra) and its limbs. Always bearing (patiently) heat and 
cold and ever friendly and compassionate, O best of sages, (he 
practices) contemplating the universe within himself or else (he abides 
in the thought that) "I, who have conquered the mind by Yoga am all 
things and abide (thus) within this universe." 

The universe (stands) manifest (before him), the support of 
many (beings) and full of many creations (racanā), possesses myriads 
of states of being, the abode of many multitudes of energies (‘letters’). 

[. . .| Pervaded by the darkness of ignorance, the universe is in 
the grip of the sleep of worldly experience (bhoganidrā). (And the 
soul) is immersed in darkness (dense like) a moonless night, its abode 


! Ibid. 18-19. 
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the bed of the body; this is (how it) plays the game of sleep under the 
influence of the fetters of (false worldly) desire and slumbers, 
overcome by attachment and indolence. (But) it is not really so. 

The mind of the great soul who, by virtue of his practice, has 
been touched by the sun of the Supreme Lord, is illumined by the 
knowledge of Siva. (Thus) the adept not attracted by others and so, 
struck (by Rudra's grace), strengthened by the energy of (his) way of 
life (carya) attains the highest bliss (Arsti). 

(Then he realises): "There is none other anywhere better or 
worse than me." He considers the entire universe to be like (his) 
relative and inwardly he is blissful by virtue of his dedication to (his) 
outer condition.’ 


The caryā taught in the 

"Tantras shares much in common with that of the Siddhantagamas, but there are 
also major differences. The observance of the Rule (samaya), for example, is 
basic to all of them, although all the rules may not be the same.” Again, these 
schools, including the Kubjika Tantras, find little place for practices designed to 
purify from pollution brought about by physical contact or impure food. However, 
the other observances are maintained, at least in the basic form. Particularly 
important is the observance of vows, which is considered to be a specific 
characteristic of the sddhaka's practice. This is the case also in the 
Siddhantagamas, although they have not developed the rich and extensive culture 
found in the Bhairavagamas and Kaula Tantras associated with their preferred 
venue for their observance of vows, namely, the cremation ground. 

The caryā taught in the Kubjika Tantras has been sanitised and 
domesticated with respect to that of the more extreme schools of the 
Bhairavagamas, such as that of the BY. Even so, we notice a residue of these 
extreme practices. Generally, however, the caryā taught in the Kubjika Tantras is 
typical of that found in the Bhairavagamas and Kaula Tantras in general. This 
involves the ingestion of various sacrificial substances (dravya) offered to the 
deity such as meat and wine as well as bodily fluids, including those produced by 
sexual intercourse. Ingested in the form of sacrificial food called caru offered by 
Yoginis, the adept acquires magical and yogic powers and ultimately attains 
liberation. 

Whereas Kaulism may be understood to be a reform of the earlier even 
more transgressive cults of the Bhairava Tantras, the Siddhanta chose, as a 


' Matangapāramešvara (caryāpāda) 9/5-14, 16-21ab. 
? The rule the initiate must observe are taught in chapter 37 of our text. 
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whole,' right from the incipience of its Saiva systems, to contain the transgressive 
elements of the earlier Pāšupata Vow. Even so, the goal of the Siddhantin’s Vow 
and the practice of it require that the adept should reach a higher state of being in 
which he experiences that ego-based thoughts of personal worth or inferiority 
(and with it caste status and hence ritual purity) are annulled. But although he 
must be detached, he need not be radically transgressive. There is no need for him 
to be. 

Here then is another way out of the impasse. Like his Vedic predecessor, 
the initiate abandons the condition of the householder, and becomes a nomad. In 
the following passage drawn from the KuKh, the renouncer’s condition is deemed 
superior to that of the householder because the latter remains at home. He is not a 
pilgrim: 


O Bhairava, the householder (grhastha) shrouded by Maya 
does not possess accomplishment in the home and he does not attain 
worldly benefits (bhukti) or liberation (there). (But) those who are 
devoted to the worship of the Vidya, intent on that, their mind (given 
solely to) that are without a doubt, liberated while living (jīvanmukta) 
in this world of living beings. O god, once they have gone to either the 
First Seat, Pūrņagiryaka, the one called Jala or the venerable 
Kāmarūpaka; they certainly achieve the goal and they have no 
troubles.” 


The householder is here understood to be one who 'stays at home' — which 
is the literal meaning of the word 'grhastha' normally translated as ‘householder’. 
The householder who 'stays at home' is 'shrouded in Maya’, the most fundamental 
impurity.’ To overcome this condition he may at times becomes a pilgrim. In this 
condition he is essentially a renouncer-cum-yogi, at least for the time during 
which he is engaged in this practice. Initiation authorizes the initiate to perform 
the rituals, recite the mantras, practice the Yoga and the rest that form a part of the 
common observance, both daily and occasional, taught in the Kubjika Tantras. 


! ‘Saiva Siddhanta’ is a collective term that denotes all the "Siddhāntas' taught in each of the major 
These may vary sometimes considerably. The Nihsvdsatattvasamhita, for 

example, which is ‘in all respects anomalous’ (Goodall 1998: Ixxiii) as a part of the Saiva 

Siddhanta corpus is considered to be a Siddhanta. Indeed, an early Nepalese manuscript of this text 

(NGMPP No. A 41/4) may be one of the earliest extant manuscripts of a Siddhanta (see ibid. 1998: 

xli, note 95). The variety of positions ranging from dualist to nondualist is a measure of the 

diversity we find amongst the Siddhantas (see ibid. lvi with reference to Sanderson 1991: 291). So 

what we say here, although generally applicable, cannot cover every case. 

? KuKh 11/92cd-95. 

? KuKh 13/11. 


514 INTRODUCTION 


Once initiated, he may, if permitted to do so by his teacher, chose to observe an 
alternative practice which allows him to move out of his house and be free, for a 
time or permanently, from the householder state. He is then free to wander about, 
to travel to the sacred sites and gain those benefits he cannot find at home — 
including liberation. 

This alternation between the two conditions is variously represented. One 
is the contrast between practice during the day and the other at night. The latter, 
called ‘nisacdra’ — the Practice at Night — recurs repeatedly in our sources. 
Immersed in contemplation in the Cave of the Yoni in the End of the Twelve, this 


is the practice through which the goddess attains the liberated state of Flight 
(khecararva)' Night and day are syinbolie oF two polarities of practice. The day is 
the domain of daily life. It is the auspicious domain of.creation-and.stability and 
of the sacred forces and beings who sustain it. Conversely, night is the domain of — 
Maya is the Night (nišā, 
rātri), the dark night of ignorance.” However, Maya is also the goddess who is 
made of the night (nisamayà).? The night of 
ignorance for the worldly, fettered soul is the day of awakening for the wise. Siva, 
inactive like a corpse, is immersed in contemplation (samādhi) 'at night (nisākāle) 
when he is free of Māyā.* His is the Practice of Stillness (nirücára) — the 
realisation of the extinction — nirvana — of all limitations and afflictions through 
the rise of Kundalini brought about by his Practice at Night (nišācāra).* The 
fettered condition is not a separate state, independent of the liberated one. It is 
simply its reverse. Accordingly, the core of Kaula practice is centred on reversing 
this reversal. The night, normally considered inauspicious, is therefore the time 
for the most elevated and powerful Kaula practice and of all the nights, the best is 
the darkest one - the night of the New Moon. The Kulacudamanitantra declares: 


O god, if the practitioner (sadhaka) does not wander at night 
and does not perform the Kula rite of adoration at night, how can he 
be a Kaulika?’ 


The Kubjika Tantras describe numerous rituals and spiritual practices 
(sadhana) that should be undertaken at night. Even so, an extensive theoretical 
framework into which they can be classified and distinguished from other forms 


! KuKh 6/3-4ab. 

> TA 8/422. 

3 Paratantra 1/123. 

4 Paratantra 1/32. 

5 See chapter 1, p. 100 ff. 
6 See note to KuKh 3/125. 
7 KuCüT 5/22. 
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of practice or those related to them as we find in the later Kaula schools has not 
yet evolved. However, we can clearly discern the seeds of its subsequent 
development. What is here called the Practice at Night is a good example. The 
subsequent Kaula schools developed a classification of practice into three broad 
categories. This has been the subject of a great deal of reflection in the later Kaula 
Tantras, their commentaries and independent works. The system is subject to 
various interpretations examined by Woodroffe in several places in his writings to 
which the reader is referred.’ Very briefly we may outline the theory as follows to 
help us understand what the Practice at Night is. 

The basic state or spiritual condition — bhdva — of those who are on the 
spiritual path may be of three types. The suitable forms of practice or conduct — 
ācāra — vary in accord with these states. The lowest condition is the basic state of 
the fettered soul — pašu — that is accordingly called pasubhava. In this state one 
should follow the basic rules and norms enjoined by the common, exoteric 
scriptures that derive their authority from the Vedas and the smrtis. In this context 
this is called SGREIBSEEREESIt is coupled with the practices and rules enjoined on 
dasa such as vegetarianism and sexual restraint. This is termed 

Gaiņņavāgāra! he next state is attained by those who have taken 
the highest form of which is called Gamma reminding us of the form of 
initiation taught in the (Bulojikkaniiamums) that preceded these schools. Those who 
have received this initiation gain access to the condition of the Kaula adept, who 
is technically called a vīra — lit. ‘Hero’. His practice is called vīrācāra. It involves 
the ritual consumption of meat and wine along with ritual intercourse, which 
serves to generate the sexual fluids considered to be the most excellent sacrificial 
substances. His deity, the consort of a Bhairava, is a goddess whom he worships 
by means of these things. The third and most developed state is called divya — 
‘divine’. In this state no outer ritual or practice of any sort is necessary. The adept 
shares in the condition of deity. The outer practice is accomplished internally. The 
ritual sex practiced in vīrabhāva, for example, is replaced in divyabhāva by its 
inner counterpart, the union of gy Sakti — euim and 

Giaa — sustain and compliment each other. The first state and its 
corresponding practice are meant for the day. It is public, domestic and in accord 
with commonly agreed norms of moral conduct. The deity is male. The last two, 
on the contrary, are secret. They are essentially meant for the renouncer but are 
accessible to the householder in periods when he chooses to participate in the 


! See, for example, see his introduction to the Kaulavalinirnaya p. 13 ff. 
? The Niruttaratantra (quoted by Woodroffe 1973: 241) declares that: 


He who is not in dīvya or vīrabhāva and worships Kālī suffers pain at every step and goes to 
hell. If a man who is of a pašu disposition worships Kali he goes to the Raurava hell until the time of 
final dissolution. 
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renouncer's condition. They are practiced at night and the deity is the goddess. 
The Kālikopanisad enjoins: 


The Šāktas who have had the Šambhava initiation should 


CE (while) at night be gakgpand always 


ractice the repetition of mantra (japa) and ritual (pūjā) etc. wit 

p P antra (japa) (pūjā) h mind | 
Vīrācāra is practiced at night and should be concealed like ‘one's own 

mother’s lover’ (jāravat). The uninitiated fettered soul who does not observe 


Kaula practice (pasu) should not worship the goddess in this way. The 
Kaulavalinirnaya enjoins: 


At night the pure one eats the sacrificial food offered to the fire 
and by erlejimkemsholldzniepeaimihemiidiiām!n every circumstance the 
Hero has two identities (dvivāsa lit. ‘two clothes’) and is always 
sexually continent.”At night he should worship the goddess in accord 
with Kula practice. It is said here that the enjoined practice (vidhi) is 
of two kinds for all the twice born.’ 


Although the teachings of the Kubjika Tantras do display a clearly 
discernable degree of domestication and, to a lesser extent, adaptation to non- 
Tantric practice, the spirit of compromise we find in the later Kaula schools 
exemplified by these passages is largely absent. We also notice, on the other hand, 
continuity in the later Kaula literature with the earlier Kaula traditions. The vira is 
already the protagonist of Kaula practice. The Practice at Night is also said to be 
the Conduct of a Hero (vīracaryā). Thus the Tantra teaches: 


Those who undertake the vow should practice the threefold 
conduct (samācāra) in the course of (their) nocturnal practice 
(nisacara). This is the Conduct of a Hero (vīracaryā), which is the 
Hero's Vow (observed) in the modalities of the Hero's union and the 


' Quoted by Woodroffe 1973: 240. The translations of this and the following two passages are mine. 

? The Kaula’s ‘sexual continence’ is twofold. During the day, that is, when he is playing his public 
role, it is literally that. However, during the night, when he assumes his fundamental, secret Kaula 
identity, he practices ‘sexual continence’ by means of ritual intercourse. Thus, he emulates the 
goddess’s own practice. 

* naktarībhojī havisyannam japed vidyam diva Sucih | 

dvivāsah sarvathā viro brahmacārī bhavet sada | 

rātrau sampüjayed devim kulācārakramena tu | 

dvijanmānār tu sarvesam dvidhā vidhir ihocyate || Kaulavalinirnaya in Woodroffe 1973: 240. 
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union Dūtīs (Kaula consorts) practice with everybody (sarvagamana), 


which is both external and internal. The mind should not be checked. 
One should go wherever the mind goes and practice the Conduct of 
Desire (icchācaryā). Clearly evident, this is said to be the threefold 
sign (linga) (of this practice), the sum and substance (samgraha) of 
the Vow.! 


The Conduct of GENES 


which the goddess is worshipped.” Her Vidya should be repeated constantly in the 
course of the Practice at Night. This is done in the sacred seats, cremation 
grounds, abandoned temples, and other such solitary places where Kaula adepts 
(sādhaka) and those like them go to repeat their mantra and practice their spiritual 
discipline.’ The Tantra repeatedly stresses that this can only be done by one who 
knows the Kaula teachings* that are established by means of this practice.” 
Described briefly in the KuKh,° it is a form of Kaula practice — caryā — that 
involves the ritual consumption of meat and wine and other Kaula substances 
along with ritual intercourse. The adept, intent on the repetition of the Vidya, 
visits the sacred sites where the Yoginis reside who act as his partners. If they 
consider him to be fit for this practice they grace him with the sacramental 
offerings and unite with him externally and inwardly within the subtle body where 
the sacred sites in which they reside are projected. This union takes place by 
means of the inner energy of Kundalini, which for the ignorant is the power of 
Maya that binds and deludes them, but for those who seek the higher states of 
being, it operates in the opposite way.’ 

The KuKh integrates the Practice at Night with one adopted from the 
This is the Vow of Knowledge (vidyāvrata). 'Knowledge' — 
vidyā — 1s the mantra of the goddess the observer of the vow must repeat without a 
break throughout his observance. The Bhairava Tantras such as the BY and JY 
prescribe many such Vows of Knowledge modelled on the earlier Great Vow 
(mahāvrata), that is, the Pa$upata Vow and that of the Kapalikas. The various 
Vows of Knowledge taught in the BY are all meant to be literally performed 
externally. An important feature of the Vow of Knowledge presented by TS, 
which was redacted at a later, more advanced stage of the development of the 


! KuKh 15/46-48. 

? KuKh 4, MāSt line 93. 

? KuKh 11/89cd-91ab. 

^ See e.g. ibid. and KuKh 15/39cd-41. 

? KuKh 30/177d-178ab. 

$ See KuKh 15/39cd-50. 

7 See KuKh 3/125 and for more details, see ibid. 11/90, 15/39-50, and 16/5. 
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Bhairava Tantras, is the presentation of inner equivalents of its outer forms, thus 
allowing for its internalisation.' It is described as follows: 


Listen, O god, I will explain the excellent vow of Knowledge. 
(The adept may have) matted hair, shaved head or topknot, he may 
have bathed (snātaka) or practice celibacy — in any condition, whether 
he abides in the (normal) course of practice (krama), or (the 
observance of this) vow, he is successful. (In any case), the external 
vow should be observed, that is, the concealment of Kaula practice 
(kaulikācāragopana). 

(This is true also) of the yogi who bears the Five Insignia 
(pafícamudrà), is covered in ashes and naked, or who wears rags 
(civara)’ and the bark of trees, or is adorned with all the ornaments, or 
who wears red clothes, or even one who wears whatever he pleases. 
The teaching of the scripture is that the vow is said to be in accord 
with the garment the best of adepts may assume. ° 


In its outer form the Vow of Knowledge consists of either shaving the head 
or letting the hair grow into matted locks, the wearing of a topknot, regular bathing, 
smearing the body with ashes and the wearing of the Five Insignias. Although the 
texts tell us the inner equivalent of the Five Insignias* we are not told their outer 
form. The Kāpālika, as his name — 'Skull Bearer' — implies, carried a skull as part 
of his penance modelled, as Lorenzen* has demonstrated, on that prescribed for 
having murdered a Brahmin. Along with the skull he was to wear six insignias, 
namely, a necklace (kuthika), neck ornament (rucaka), earrings (kundala), crest 
jewel (sikhāmaņi), ashes (bhasma) and sacred thread (yajfiopavita). These are 


described Ur (RE av 
from him in his commentary on th 7) The wearing of similar insignia 
was common practice amongst (BIIIISNNNNICIMSCSTIGSIM ho were inspired in 


their own way by the same model. The gBreeilustdūviuumamālātmvguates the six 
insignia with thagsimspenfessionsmüpanaminp) of the@Bodinisamye Kanhapāda (Skt. 
Krsņapāda), JBE cfers to himself 


! See KuKh 14/7 ff. 

? According to Monier-Williams cīvara is *the dress or rags of a religious especially a Buddhist or 
Jain monk.’ 

? KuKh 14/2cd-6. 

* See KuKh 14/24ff. 

? Lorenzen 1991. See bibliography. 

é See Šrībhāsya on Br. St. 2/2/35-37 and A Review of Rare Buddhist Texts, vol. I, Central Institute 
of Higher Tibetan Studies, Sarnath, Varanasi 1986, p. 103. 

7 Sādhanamālā p. 489. 
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as a(Būpāliti) His(GiHESsingi6elS(9/777D he says, are the emwembmeaths. His 
earrings (kugalajumuavemkuesumamdumugom The ashes he smears on his body are the 
ashes of passion, aversion and error. His pearl necklace is the highest liberation.' 
Although thefgmmmmmmmmmumsuBEHHNS it teaches, as do the Buddhist 
in general, practices that have so much in 
common with those of our text that they can be justifiably regarded as Kaula and 
their practitioners as Buddhist Kaulas. Thus Snellgrove's description of the 
practitioner of the HT as he appears in the Tantra can help us to understand how 
the initiate who observed the outer form of the Vow of Knowledge behaved and 
what the five insignias (pafícamudra) were that he wore: 


He receives the five symbolic adornments, crown [cakri], earrings 
[kundala], necklace [kanthi], bracelets [rucaka], and girdle, as signs of his 
success. These he wears on those set occasions . . . when perfected yogins and 
Yoginis come together, to consume flesh and wine, to sing and dance, and realised 
their consummation of bliss. He is free from all conventions and wanders as he 
pleases, knowing no distinction between friend and foe, clean or unclean, good or 
evil? 


The god Hevajra wears the same five insignia that, symbolizing the Five 
Buddhas of the directions, possess their purifying power. ^ According to the HT: 


The crown is worn for the adoration of one's guru and master 
and chosen divinity. Earrings are worn to indicate one's deafness to 
evil words spoken against one's guru and 'vajra-holder'. The necklace 
suggests the mantras intoned, the bracelets one's renunciation of 
harming living-beings, the girdle one's service of the Mudrā [i.e. 
Tantric consort]. The body should always be signed with these signs 
of the Five Buddhas.? 


' Dasgupta 1976: 58 ff.. 

? The KMT (10/1462) understands these Buddhist Tantrics in this way when it admonishes that 
one should avoid Buddhist Kaulas. 

> Snellgrove 1959: 11. The HT itself (1/5/2-4 (Snellgrove's translation)) says: 


The yogin must wear the sacred earrings, and the circlet on his head; on his wrists the 
bracelets, and the girdle around his waist, rings around his ankles, bangles around his arms; he 
wears the bonenecklace and his dress a tigerskin and his food must be the five ambrosias. 
^ HT 1/3/14. The corresponding five Buddhas are listed in HT 1/6/11. See also ibid. diagram 5, p. 
129 for a table of the five Wisdoms and their corresponding colours. 
> HT 2/6/3-4. 
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According to our sources, the inner eguivalents of the Five Insignias 
(paūcamudrā) are thenlsisiemkualmās.' They are the stations of the upward movement 
of Kuņdalinī, the energy and essence of the Vidyā, that travels up from the navel 


through the five spheres M lu du i M he wearing 
of these signs and the pilgrimage to the sacre aula sites makes the yogi 


unbearably attractive to woman. He is so charged with the energy of the goddess that 
they flock to him and are so overwhelmed with passion that they die before him.” 
Over the years he rises through higher levels, to those of Brahma, Visnu and the rest 
until he ultimately attains the liberated skyfaring (khecara) state. 

But although the initiate who observes this Vow may wear these signs of 
his observance, he should keep it a secret. This is basic. The unpublished 
Kulapaūcāšikā which, like the KJN, is attributed to Matsyendranatha similarly 
teaches secrecy. There the goddess asks why those ‘great heroes’ who reside and 
move around at night in cremation grounds do not always manage to unite with 
the Yoginīs there.* The god replies: 


Even though they know the three times and are capable of 
attracting the three worlds, they conceal their practice and guard (the 
teaching) that has come from (their) Kula. Seeing one who does not 
have manifest outer signs (of his attainment and practice) the rays (of 
the deity) converge (upon him). O beloved, they are most hidden and 
so do not approach one who bears outer signs. * 


Although the Kulapaficasika teaches that there should be no outer signs, it 
does not prohibit them, as long as the ascetic inwardly cultivates the spiritual 


' KuKh 14/27-28. 

* KuKh 14/40 ff.. 

3 O Hara, why is it that those people who are great heroes devoted to worship and 
meditation, greedy to drink (the sacrificial) blood — who, well established, carry swords and are 
devoted, O god, to wandering at night in cremation ground(s) — do not always attain union with the 
Yoginīs? 


pūjādhyānaratā ye tu narāh [k, kh: nara] srkpanalampatah [k, kh: -tar] | 
nityodyuktā [k, kh: nityodraktau] mahāvīrāh khadgahastah pratisthitah || 
smašānanilaye [k, kh: sma-] deva rātrau paryatane ratāh [k: rata] | 
katham na labhyate [k, kh: labhate] nityam yoginimelakam [k, kh: yogimelapakam] hara [k, kh: 
harah] || KP 3/13-14. 
*yady api te trikālajūās [k, kh: -jūā] trailokyakarsane [k: trailokyakarsane] ksamāh [k, kh: -mà] | 
tathapi samvrtācārāh [k: -ra] palayanti kulodbhavam [k, kh: -tī] || 
avyaktalinginam [k: -tarn] drstvā sambhasanti marīcayah | 
linginam nopasarpanti atiguptā yatah [k: yata; kh: yatat] priye [k: priyet] || KP 3/18-19. 
Verse 3/19 of my edition is quoted by Ksemarāja in his commentary on the Sivasütra 3/26. The 
translation is mine. See Singh 1979: 187. 
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sense that they adorn the body of the god with whom he identifies. In this way the 
outer signs are hidden, as it were, within deity: 


O goddess, one who has matted hair, (or a) shaved head, is 
covered in ashes and, adorned with the five insignias, observes (the 
ascetic’s) vow and conduct, one who practices ritual intercourse and is 
dedicated to drinking as Kaulas do (vīrapāna) within my body is, O 
Mahešvarī, one who knows (the teachings of the) Kula and is fit by 
virtue of each one of these (practices) for union (with the Yoginīs). 
Endowed with right knowledge, O goddess, he unites (with the 
Yoginis) in (each) sacred seat, field and village, if he is dedicated to 
the wisdom of (his) teacher.' 


The concealment of this observance was enjoined at an early stage in the 
history of its development. Indeed, most of what is said in these verses concerning 
the outer form of the vow the Kaula adept may observe is already well established 
in the Pasupatasütra as aspects of the Pasupata’s vow.” Thus one aphorism 
teaches that "hidden wisdom is austerity that shines without end'.* The next one 
goes on to admonish that the true is adept is one who 'keeps (his) vow secret'.* The 
practice of secrecy may equally well be the total privacy of domesticity that the 
householder can enforce in his own home for his own secret, inner practice. Kings 
and potentates keep their practice hidden to preserve and intensify its power. It is 
their secret weapon in the battle for survival and expansion. 

We have seen that the renouncer in Vedic times wore ochre coloured 
clothes. This practice continues amongst Saiva renouncers who attribute the origin 


of their orders to Sankarācāryā. Vaisnava renouncers, who in their outer 


appearance resemble in many respects their Šaiva counterparts, generally wear 


"white. Modern (Sākta renouncers wear red clothes. A similar practice is recorded 


in the Brahmayāmala, a text that may well belong to the seventh or eighth 
century.? In one of a series of vows (vrata) described there, the initiate may chose 


! jatī mundi sikhi [k: si-] bhasmī mudrāpaūcakabhūsitah [k, kh: -tam] | 
vratacaryasamopeto [k, kh: -tam] yas tu sevati [k, kh: sevanti] maithunam || 
vīrapānarato [kh: -ratā] devi mama dehe mahešvari | 

tena tenaiva yogyas [kh: yogyas] tu kulajfio [k: kulaja; kh: -jfía] melapakasya tu |1 

pithe ksetre tathà grame samyagjfianena [k: samyak-] samyutah [k, kh: -tah] | 
melāpako bhaved [k: bhave] devi gurujfianarpito [k, kh: -jianapito] yada || KP 3/20-22. 
? Cf. KuKh 15/34. 

? gūdhavidyā tapa anantāya prakāšate | PaSü 4/1. 

* gūdhavratah | PāSū 4/2. 

? See Dyczkowski 1988: 48-49. 
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to perform he should wear 'black and red clothes and no upper garment'.' Another 
prescribes that: 'wearing red clothes, a red garland and (smeared with) unguent, he 
has red ornaments and holds an ascetic's staff. In particular, he should always 
carry a skull and a double-headed drum'.” 

The KuKh similarly says that the true Kaula yogi is one 'who is adorned 
with all the ornaments or who wears red clothes, or even one who wears whatever 
he pleases'? The same verse is found in the KMT but there we find the variant: 
"whether he is dirty or white (i.e. clean) adorned with clothes and ornaments'.* The 
distinction between 'clean' and 'dirty' is still maintained amongst modern Nātha 
yogis who may choose the path of the ‘clean’ ascetic who performs ritual 
ablutions or one who does not. One is reminded of the satirical representation of 
the Bhairavacarya by the 11" century Kashmiri, Ksemendra, who says of him that 
he is 'smeared with faeces (güthalipta) ^ Abstaining from washing is, for example, 
part of the practice (sadhana) sometimes prescribed for the worship of 
Justacāņdālī. Part of the initiatory rites of some „modern Aghoris, I have 
interviewed is to shave their head and then smear it with their own urine and 
faeces. It is not surprising that this is not a universally accepted practice. The 
Pāšupatasūtra enjoins that the he who observes the Pasupata vow 'should not look 
at urine or excrement'.° 

Vows such as this came to be totally internalised. More than just 
integrated into symbolic ritual implements and actions, they came to be seen as 
most authentically observed by inner yogic practice and thus domesticated. We 
find a good example in the Sivasūtra, revealed in Kashmir in the middle of the 9" 
century. There we read that 'the activity of the body is the vow'.’ Bhāskara 
understands the 'vow' to be the Great Vow (mahāvrata). The five insignia of those 
who observe it are the ascetic's stick (danda), ashes, sacred thread, banner and 
ornaments. He explains the inner practice of the Great Vow as follows: 


(This yogi) performs the Great Vow of abiding in his own 


! krsnaraktaparidhàna uttartyavivarjitah [k: uttariya-] | BY 21/14ab. This observance is part of the 
‘vow of impurity’ (malinavrata). 

? raktāmbaradharo bhūtvā raktamālyānulepanam | 

raktair [k: raktamr] ābharanair [k: abharanai] yukto khatvamgam [k, kh: khatvamga] 
karasamsthitam || 

kapalam dhārayen nityam damarukan ca višesatah | BY 21/72-73ab. 

? KuKh 14/5. 

* malimaso ‘tha suklo và vastrabharanabhüsitah || KMT 25/32cd. This is essentially the reading of 
TS 15/4cd which is the original one. 

? See Narmamālā 3/14cd—17 in Raghavacarya and Padhye 1961: 337. Also see Dyczkowski 1987: 
16. 

6 mütrapurisam nāvekset | PaSü 1/12. 

7 ŠSū 3/26. 
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unfettered nature. (His) five insignia (mudra) are the body, that is, the 
skeleton, the skull, the anklets, the backbone, which represents the 
stick, and the bones that are those of the hands, feet and neck. The 
ashes (he smears on his body) are the supreme radiance (of 
consciousness) and the three qualities (guna), the sacred thread. His 
banner is the Great Path and his ornaments, the senses. His sport is to 
play amongst the objects of the senses and he delights constantly in 
the cremation ground of the Heart (of consciousness) illumined in his 
body, speech and mind. Whatever he does is the eternal festival of the 
Lord of Heroes.' 


The Vidyāvrata taught in our text may be egually well performed literally 
or internally that is, by means of the imagination. Either way, it does not reguire 
the performance of elaborate rites, simply the assiduous repetition of the 
goddess’s mantra — her Vidya, and hence its name. Externally, the observer of this 
vow is engaged in pilgrimage to the sacred sites. Although provisions exist for the 
drawing of the Kramamandala and its worship outside the home, he is not 
required to do so. He is entirely ‘established in the vow (vratastha)'. The inner 
form is for the resident householder; as such he must maintain the usual ritual 
program and so is defined as ‘established in the Krama (kramastha)'.’ 

An important feature of this Vow not incorporated in its famous 
predecessor is that an itinerary is prescribed or recommended. Although the 
peripatetic, ascetic lifestyle of the Pāšupata is prescribed in detail in the 
Pāšupatasūtra, no specific places are mentioned for him to go to. Indeed, part of 
the vow is simply wandering. The same is the case in the Nihšvāsatattvasarhitā, 
which enjoins a more elaborate (one could say more developed) form of the Great 
Vow of the Pasupata which includes the carrying of a skull and wearing human 
bones. 

We find the same situation in the BY. There the chief protagonist is the 
avadhūta. Like the Lakula Pasupata of the NTS he carries a skull, but instead of 
Rudra he worships Bhairava and the Yoginis associated with him with offerings 
of skull bowls full of human blood. The BY prescribes a series of nine vows. 
These are called Vidyāvratas because they are symbolically related to each of the 


nine syllables of the Vidyā of Kāpālīša Bhairava and his eight Yoginis." The first 


! Dyczkowski 1992: 140. 

? KuKh 14/4ab. 

3 Next I will explain the vows born from Ucchusma (Bhairava). The Vow of Nakedness is 
one. The second is (the vow of wearing) rags. The third one is the one of impurity. The fourth is 
(the Vow of) Madness. The sixth one is said to be the one of the skull. The sixth one is said to be 
(the Vow of) Bhairava. The seventh is called the (vow of behaving like a) child. The eighth is (the 


524 INTRODUCTION 


of these, called the Vow of Nakedness, is not only typical of the others; it 
exemplifies the aimless and constant wandering life of those who observe such 
vows: 


(One who is engaged) in the Vow of Nakedness is always 
naked and has no upper garment. His body is covered in ashes and his 
hair is always dishevelled. (He should) always worship the place 
where (he practices) Yoga. He should wander about at midday. O dear 
one, whether in a village or a town he must certainly wander about. 
He has deposited the mantra on his body and, devoid of the five 
insignia, he always keeps silent. Having performed the morning 
(rites), he should wander about by day. Once he has performed the 
midday rite and that of the evening at night, the adept (sādhaka) 
should always eat at night as a part of the vow. He should perform the 
midnight (rite) along with the rite of adoration and the rest. (He 
should) always wander about at night and should be free of doubt (and 
fear). O mistress of the gods, there is no need to reflect here (on what 
should or should not be done) here in these Vows of Knowledge.' 


The outer practice of such vows, which is a regular part of the cults of 
these Bhairava Tantras, continues to be enjoined in the later Kaula traditions (of 


vow of) eating meat. The ninth is the (vow of) growth, which gives all accomplishments. These 
are said to be the nine Vows that belong to the Vidya division. 


atah param pravaksyami vratan ucchusmasambhavan | 
nagnavratam [k, kh: -vratam] bhaved ekam dvittyam tu kucailinam || 
trttyam [k, kh: -ya] malinam nama caturthonmattakam bhavet | 
kapalam paūcamam proktam sastham [k, kh: sastam] uktam tu bhairavam M 
saptamam balakam nama [k, kh: namam] kravyadam castamam [k: -sari] bhavet | 
navamam vardhamanam tu [kh: -nastu] sarvasiddhipradayakam || 
ete nava vratah [k, kh: vrata] proktah [k, kh: prokta] vidyabhede vyavasthitah [k, kh: -ta] | 
BY 21/1-4ab. 
! nagnavrate sada nagna [k, kh: nagnau] uttartyavivarjitah [k,kh: -tar] M 
bhasmadhülitadehas tu [k, kh: bhasmā-; k: -dhüritadeham tu] muktakesah [k, kh: -$a] sada bhavet | 
yogasthanam sada piijyam [k, kh: pūjya] madhyāhne [kh: -hnam] bhramanam [k, kh: -nara] bhavet || 
[k: + gra] grame và nagare vāpi avasyam [k, kh: avasyam] paryatet [k, kh: -te] priye | 
krtanyāsah sadā maunī [k: -ni] paficamudravivarjitah [k: -ta] || 
pūrvāhnikam tatha [kh: tada] krtva diva bhramanam acaret | 
madhyahnikam tatah krtvā ratrau tu aparahnikam || 
nakte [k, kh: na *] bhojanam karyara sadhakena vrate sada | 
ardharatrahnikam karyam pūjādikapurahsaram [k: -dikahpurahsarah; kh: -sarah] || 
rātrau tu bhramanam [k, kh: -nan] nityara varjanīyas ca [k, kh: varjantya na] samsayah | 
vidyāvratesu deveši nātra kāryā vicāraņā [k, kh: karya vicaranat] || BY 21/5cd-10. 
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which the Kubjika cult is typical) although the possibility of internalisation and 
adaptation to the householder’s condition is always left open. Thus our text 
introduces a prescription for the way of life of the roaming renunciant with the 
words: 'By the (grace) of the teacher's Command that he has received, the 
Command operates within the disciple all the time’. In other words, the Command 
graces him, whatever his condition, whether it be that of a householder or 
renouncer. The text continues by outlining a lifestyle for the wandering renouncer. 
More faithful to the earlier model, unlike his counterpart who performs the 
Vidyavrata of the TS, he carries a skull: 


Desirous of success (siddhi), he wanders constantly (all over) 
the country, (as freely) as he desires. If he is one who in his Kaula 
practice is a renouncer (caryāvadhūta), he should wander in (each) 
sacred seat and field, (one by one) in due order (kramat). The yogi 
who, by virtue of the intensity of the Command (bestowed upon him) 
desires success, should take a skull (kharpara) (to use for eating his) 
meals and (his) belongings. (This) Lord of Yogis should always live in 
an abandoned temple.' 


Notice also that this ‘Lord of Yogis" lives in temples. This is in accord 
with the lifestyle of the ascetics of an earlier period who, prior to the development 
of monasteries (matha), lived in temples when they were not wandering about. 
This archaic trait is combined with another that appears in the early Tantras — he 
wanders in 'sacred seat and field'. The development of the outer sacred geography 
that this implies is an essential and integral part of the Kaula modality of practice 
as is its internalisation. Right from the initial stage of its development, the 
connection between the outer sacred sites and the beings who inhabit them was 
felt to be, above all, within the body. Thus the JY teaches: 


Those gods who reside in sacred fields and seats, primary and 
secondary, and those powerful beings who are in the meeting grounds, 
primary and secondary, move about, O beloved, concealed in the form 
of falcons (cillā) and the like, their actions, mantras and powers (kept) 
secret. Who knows what takes place within the body by that activity.’ 


! KuKh 37/19cd-22ab. 

? Concerning this term, see note to KuKh 5/41cd-43. 

> pīthaksetropapīthasthā hy upaksetre tathāparāh [g: mahatapah] | 

samdohe [k, kh: samdoha; g: sadohe] copasamdohe [k, kh, g: tamasandohe] samsthitas tā [k, kh, 
gh: -tapta] mahābalāh [g: -lam] |l 

cchadmanā vicaranty [k: -vivara-] etàs cillarüpadikaih priye | 

guptācārā guptamantrà [g: manam] guptavīryās tu devatah || 
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The projection of the sacred sites into the body transforms it into a channel 
of the power of place. Wherever one who carries the sacred sites within his body 
goes, wherever he sits or stands, that place becomes powerful and sacred. Thus 
the SSS teaches that he need not be a wandering ascetic or even travel to draw 
energy from the power of place: 


The householder should also constantly deposit (the seeds of) 
the Ages (corresponding to the sacred seats) on the Earth and the 
sacred seats in the body. Thus (the energy of the very) ground (he 
stands on) is aroused.’ 


The Vow of Knowledge taught in our text allows for the possibility of both 
types, while it is clear that the renunciant who merely bears the outer signs of 
renunciation (matted hair, smearing the body with ashes etc) without realising their 
inner equivalents cannot gain the fruits of observing his vow. Conversely, the 
householder, who cannot wander naked as the yogi may do, can only strive to realise 
the inner equivalents of the outer forms. He is then, in a sense, in a superior position 
to the renunciant. Even so, the text does not enjoin the abandoning of outer forms 
tout court. Abhinavagupta similarly prefers, in accord with what he calls generically 
the Kaula modality (prakriya), an  interiorised ‘entry into sacred sites 
(ksetrapravesa). But does not approve however, of the total elimination of the outer 
practice, because a more fundamental feature of Kaula practice is its grounding in an 
attitude of non-duality, which would be violated by making distinctions of inner and 
outer. 

This conduct or, we may call it a way of life — caryā — is also open to 
householders.” He may observe this as his vow all his life or for a certain period of 
time. In the latter case, if he is a householder and he chooses to perform the vow 
externally, for the period of his observance he will be freed from his 
responsibilities as a householder and lead the wandering pilgrim's life of the 
renouncer. Throughout the Kubjika sources we notice that both these conditions, 
that of the renouncer and that of the householder, are variously considered to be 


ko hi jānāti tac cestacaritam tanumadhyame [gh: tanta] | JY 3/38/22-24ab. 

! grhastho ‘pi sada kālam yugān [k: -nu] bhūmyān [k: bhūmyā] tu vinyaset |l 
pīthān Sartramadhye tu tasya ksubhyen mahītalam | SSS 34/20cd-21ab. 

? YKh (1) testifies that: 


And there are others who observe (Kaula) practice and vows that are householders 
initiated into the Krama. 


caryāvratadharāš [k, kh: caryaprata-; gh: caryāpratadharā] canye grhasthāh [all MSs: stha] 
kramadīksitāh [gh: -tā] | YKh (1) 4/134ab. 
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better than the other; ultimately, however, they are understood to be equivalent. 
Thus, in one place we are told that the renouncer is superior to the householder 
because the latter’s mind is enveloped in Maya, while the renouncer is liberated in 
this life.’ Even so, we read that the external vow, that is, the renouncer's way of 
life, is not the best.” What matters is practice, not lifestyle, and true practice is 
grounded in inner experience. The outer form depends on the inner experience in 
order to be effective and meaningful. Thus, either way, as a householder or 
renouncer, the initiate who observes the Rule? will get its fruits if he practices and 
experiences inwardly. Otherwise, even if he lives the life of a renouncer, he will 
not be successful. 

Accordingly, the Vow of Knowledge taught in the TS provides internal 
equivalents for what the adept wears, for his ornaments as well as for the weapons 
and the like he carries, as well as the places where he can practice. But although 
the inner equivalents are considered to be superior to the outer forms, the latter are 
not negated. The TS — from which the KMT and the later Kubjika Tantras, 
including our own KuKh, have drawn the passages related to the Vow of 
Knowledge — appears to be one of the earliest extant Saiva Tantras that outlines 
extensively and systematically the type of sacred geography that is one of the 
basic features of the Kaula Tantras. The cult of the Brahmayamala and that of the 
Siddhayogesvarimata are amongst the earliest we know in which we find that the 
worship of Yoginis in large numbers is a central feature. Considering the great 
importance attributed to sacred sites in general and their extensive manipulations as 
symbolic ciphers in the later Tantras and their close association with such Yoginī 
cults, the SYM and the BY are remarkably destitute of sacred geography. Indeed, in 
the fragment that has survived of the SYM, there is none at all, and the schema 
associated with the Eight Mothers presented in the BY is a notable exception. We 
also notice that very few of the sacred sites that were destined to become well known 
are mentioned in the BY.” Again, the BY prefers to refer to a sacred site as a ‘ksetra’ 
rather than a ‘pitha’. Like the latter term, which we will examine further ahead, it has 


! See KuKh 11/94-96ab. 

? KuKh 14/23ab. 

? Those householders who have been consecrated and attained the status of a Kulācārya and who 
are the protectors of the Practice of the Rule (will) not (achieve) liberation if they break the Rule, 
even by mistake. This is the Supreme Goddess's Command. KuKh 39/174cd-175. 

^ KuKh 14/7 ff. 

> Kāmarūpa, for example, is mentioned in the BY only in the following ambiguous reference: 


O goddess, it is on (the lotus) with six petals and has the form of letters. Recollect this 
Wheel, Kamarüpa, in accord with its form. 


satpatrasamsthitam [k: -sasthitarn] devi varnarüpasamanvitam |1 
kāmarūpam idam [k: -mide] cakram yathārūpam anusmaret | BY 57/98cd-99ab. 
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a range of related meanings. It may, for example, denote a part or an area of a 
mandala' in general or the particular portions of it allocated to the deities that 
reside within it.” This is the term for the sacred sites where the eight Mothers reside 
— one of the oldest groups of sacred sites for Kaulas and followers of the Bhairava 
Tantras that teach the worship of the Mothers and the Yoginis related to them. 
Indeed, this was one of the earliest terms used in the Tantras to denote sacred sites in 
general, as we find, for example, in the following passage from the BY: 


Or the wise man should perform (the rite) in the locations of the 
sacred fields (ksetra) where the Yoginis reside, or in sacred places that 
serve as imagined substitutes (vikalpa) for (the eight sacred sites of the 
Mothers) beginning with Prayaga.° 


It is likely that a good number of Siddhāntāgamas preceded the BY which 
refers to them.* However, much of the contents of the extant Siddhantagamas do not 


' The following passage illustrates this usage of the term 'ksetra': 

Having first fashioned a circular, auspicious area (ksetra) of two hands, (breadth 
extending) east and west, and having first divided it in half with a thread, the circular mandala is 
in three parts. 


krtvà vrttam [k, kh: vrrta] Subham ksetram [k: ksatre] dvihastarn pürvapascimam [kh: -pascimam] | 
sutrardham [k, kh: -rddha] sarnvibhajyadau [k: -ksadau] trikhandam [k: -khamndam] vrttamandalam 
[k, kh: vrta-] |l BY 57/55. 
? For example: 

O fair-faced lady, in the middle is Ananta who resides in his own field (ksetra) having 
placed the group of eight Bhairavas (in their proper place) beginning with Asitānga in due order 
starting from the south-east quarter. 


madhye ‘nantam svaksetrastham [k: svatatra-] asitangaditah [k, kh: -ta] kramat || 
bhairavastakam [k, kh: -ka] vinyasya [k: -sye] vahnikonad [k, kh: -konad] varānane | 
BY 63/54cd-55ab. 
> ksetrasthanesu [k: ksatre-] và kuryād yoginyo [k: -nyà] yatra samsthitah | 
prayāgādivikalpesu [k, kh: prayogādi-] punyadešesu [k: punya-] và budhah || BY 45/485cd-486ab. 
^ See Dyczkowski 1988: 43. 

The entire body of current of knowledge was awakened by the principle (tattva) Sadasiva 
and by Siva's energy in order to benefit the three worlds. Without any doubt, all of (the scriptures) 
came forth there. The Siddhanta and (the Tantras of the) Mantravāda and (the class) called 
Tantravāda. O fair lady, all that current of the knowledge of Self, has come forth. 


sadasivena [k: -Sivam na] tattvena sivasaktya [k: -sivaktya; kh: -Saktyad] bodhitena ca || 
jfanaugham [k: jfianadya; kh: jfianogha] pürnadehena trailokyasya hitāya vai | 

tatra te nirgatā [k: nirbhata] sarve [k: sarva; kh: sarvam] nātra kāryā [k, kh: karya] vicāraņā [k, kh: 
vicaranat] || 

siddhantam mantravadam ca tantravadam udahrtam | 

tat sarvam [k, kh: sarva] nirgatam catmajfianaugham [k: -jūānādyo; kh: -jfíanogho] varavarnini || 
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belong to their earliest phase of redaction. Nonetheless, they preserve many archaic 
features and, moreover, several substantial fragments have been recovered in early 
Nepalese manuscripts. To these we may refer to gain some understanding of the 
situation prior to the BY, and also to the NihSvdsatattvasamhita, which probably 
predates the BY — or, at least, partially represents a prior stage in the development of 
Agamic Saivism. There also we find that the term pitha is never used in the sense of 
a sacred site. Instead, along with 'ksetra', we find the term ‘firtha’. This word, 
although a common one for a sacred site in the Puranas, is relatively rare in the later 
Bhairava Tantras. It is significant, therefore, that the NTS lists a series of sacred 
rivers where the ascetic engaged in his wandering renouncer's life could bathe in 
accord with 'tīrthadharma'.' We also notice a list of places, many of which we 
recognize that are still especially connected with famous Lingas and commonly 
appear in the Puranas.’ There too the Saiva ascetic is enjoined to worship and bathe. 


BY 33/320cd-322. 


We should not put too much store on this reference as it belongs to a chapter that is concerned 
with the Saiva canon (tantrāvatāra). This could have been inserted into the text at any time. It is 
likely that it was standard procedure to do this in order to lend greater authority to a text. However, 
there are also a few independent references in the BY to the Siddhanta. In one place, for example, 
the teacher is referred to as ‘knowing all the Siddhantas’ (sarvasiddhāntavādin) (BY 14/205cd) 
and in another to penances that are prescribed by the ‘worldly’ (laukika) Siddhantas (prāyašcittair 
[k: -cittaih; kh: -cittai] višudhyante siddhāntais [k, kh: -te$] caiva laukikaih [k, kh: lo-] | BY 
11/69ab). 

' The passage opens with the goddess asking: 


You have explained (in the previous chapter) the duty of offering gifts (danadharma); 
(now) tell me (about) the duty concerning the sacred bathing sites from which there will be the 
sacred fruit that comes from bathing in each sacred bathing site. 


dānadharmas tvayākhātas tirthadharman ca me vada | 
snanapunyaphalam [kh: snāne-] yasmat tīrthe tīrthe [k: tir *] bhavisyati || NTS MS Kh fl. 9a. 


The god (i*vara) responds by listing a number of rivers beginning with Ganga and Sarasvati 
and concludes by saying: 


He who is intent on keeping fast on (the banks of) these (rivers) that flow and are most 
excellent, having worshipped (there his) ancestors and gods, is freed of sin. 


upavāsaratas tāsu yah sravantyas [k: šrā * m; kh: srayatran] tu saridvarāh [k, kh: -ram] | 
samabhyarcya [k: -bhyarcye] pitRn devān [k: visnu deva] sa tu mucyeta kilvisāt [the last quarter is 
missing in MS K] II NTS MS Kh fl. 9a. 

? The passage is corrupt. Perhaps comparison with other manuscripts will improve the readings. 
Moreover, some of the entries are clearly imaginary. Those on the second line, for example, are 
the names of Rudras who govern the letters, not places. Nonetheless, the reader can get some 
provisional idea of the sites considered sacred by the redactors of the NTS. 
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The latter activity, although important in smarta traditions, is hardly mentioned in 
the Bhairava Tantras; the sacred sites are places to meet Yoginis, not to bathe. It 
seems, therefore, that at this stage (perhaps the 7th or 8th century) the Tantras had 
not yet developed a sacred geography that was specifically their own. 

In this context we notice that at this early stage the term ksetra is used in a 
broad, generic sense. There are eight kinds of ksetras according to the 
Siddhantagamas. These are not specific places but types of locations where 
ksetralingas can be installed. These include the banks of a tank, river, or sea, the 
side of a well, the peak of a mountain, a forest, a cremation ground or a temple 
dedicated to the god.' These places are called ‘localities of the heroes’ 
(virasthana). They are typical sites recommended in Tantras of all schools, 
including Vaisnava and Buddhist, for adepts (sadhaka) to go and observe their 
Tantric vows (vrata) and repeat mantras” and, in the Kubjika Tantras, the 
goddess's Vidya particular.’ The following passage in the KuKh, drawn from the 
TS, lists such isolated, lonely places, several of which are the sort where the 
goddess herself practiced and manifested herself: 


Adorned with (the sacred insignia), the one who recites 


amaresam [k: -sam] prabhasam ca naimisam puskaram tathā | 

asadham dindimundifi ca bhārabhūti * lakulam [k, kh: lakulira] M 

harīndram [k: hari * ndra; kh: * * * *] * yaraguhyam (?) guhyam [k: guhyarahyam] 
madhyamakesvaram | 

Sriparvatam samakhyatam jalpesvaram [k: jasyešvara-] atah param M 

āmrātikešvaram [k: asrāti-] caiva mahakalam tathaiva ca | 

kedaram [k: kešaram] uttamam guhyam mahābhairavam eva ca || 

gaya [k: gayams; kh: gayam] caiva kuruksetram nakhalan [k: takha-] kanakhalam tathā | 
vimalam ca [kh: ca] mahasam [kh: ihasam] ca māhendram bhimam astamam || 

vastrapadam [k: vastra * dam] rudrakotir [k: -kotim; kh: rudravāšīm] avimuktam mahavanam [k: 
mahāva *; kh: mahā * *] | 

gokarnam [kh: * * rna] bhadrakarnam [kh: šra * karnam] ca svarnakhyam [k, kh: -ksam] sthāņu 
[k, kh: -num] astamam || 

chagarandam [kh: * garandam] dviraņdar ca sakotam [k, kh: ma-] mandalesvaram | 

kāraūjaram [k: karamjanam] samakhyatam devadāruvanari tathā || 

Samkukarnam [k: sanku-] tathaiveha sthalešvaram [k: thalesvara-] atah param | 
snānadaršanapūjābhir [kh: -darsanam-] mucyate sarvakilvisaih || NTS MS Kh fl. 9b. 

' Rauravagama (kriyāpāda), 30/1-2. 

? See KuKh 14/29cd-32ab. 

? KuKh 11/97ab-100. 

* The KMT (25/43-45) explains that the five insignias are the Five Instruments (karana). These are 
the five deities who generate, sustain and withdraw the five gross elements, namely, Brahma 
(Earth), Visnu (Water), Rudra (Fire), Iévara (Air), and Sadāšiva (Etheric Space). Their sonic form 
are the Five Pranavas, which are discussed further ahead. Note that they are not only the ascetic’s 
insignias, they are also the places in which he wanders. The insignias and the Great Elements in 
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mantra, taking (each sacred) field (ksetra) as a refuge, should wander 
(from one to the other and within them. These places include), in due 
order, a cremation ground, (a deserted) forest, (an abandoned) well 
(or) garden, an auspicious temple, an empty palace, the peak of a 
mountain, a crossroad of four roads, one of three roads, village roads, 
the seashore, the bank of the confluence of rivers or, O sinless one, (a 
desert where there is only) a solitary tree or (where there is just) a 
single Linga or (any) fearful (canda) (sacred) field.’ 


The | Srikamakhyaguhyasiddhi, also called simply (Guhyasiddhi,) is 
attributed to Matsyendranātha- In this text, the eight sites normally associated 


with the Mothers are identified with eight such places as follows: 1) Prayaga — 
cremation ground, 2) Varaņā (ie. Varanasi)’ — a solitary tree, 3) Kollā — a 
mountain peak, 4) Attahāsa — a temple of the Mothers,* 5) Jayanti — a palace, 6) 
Caritra — a deserted house, 7) Ekamraka — the bank of a river, and 8) Devīkota — a 
forest.” 

These eight places (with the usual variants) are well established as those of 
the Mothers already in the BY and comprise one of the earliest pilgrimage circuits in 
those Bhairava Tantras that teach the worship of Yoginis. The appearance of these 
places in this way, without the Mothers as typifying sacred places in general, 
suggests that they are part of an older sacred geography. Protective circles of 
Mothers are still worshipped around Newar towns in the Kathmandu Valley.^ Larger 
circles covering whole regions are found in Orissa that were established by the 
beginning of the 11th century, if not before. The larger circuit extends from Orissa 
and Bengal in the east through Bihar and eastern Uttara Pradesh to the west.’ The 
cult of the Mothers and the Yoginis, a major feature of all Kaula cults, stimulated the 
development of what came to be an elaborate sacred geography. Analogous 
Buddhist cults of the Yogottara Tantras shared in the same development, adopting 
most of the Saiva sites as their own also. While it is hardly possible to date Saiva 


the form of the Five Pranavas adorn the ascetic who abides in the heart of the subtle body where 
the deity resides. 

'KuKh 14/29cd-32ab. 

? A typical colophon begins: iti Srimacchagnapddavatare Srikamakhyavinirgatah guhyasiddhih. 
? Concerning the name Varaņā for Varanasi, see note to KuKh 16/3-4. 

^ The text reads ‘grhamātrā which I understand to stand for ‘matrgrha-‘. 

? $masanam tu prayāgam [prayoge] ca varanà ekavrksakam || 

parvatāgro bhavet kolla grhamatrattahaskam | 

prāsādas tu jayantī ca caritram šūnyavešma ca |l 

ekamrakam [ekagrakam] nadītīram aranyam devikotakam | 

sthdnam ca kathitarn bhadre . . . || GuSi (MS K) 2/5cd-7c. 

$ See Dyczkowski 2004: 165, map 8. 

7 See Dyczkowski 2004: 164, map 7. 
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Tantras with much certainty, the dating of their Buddhist counterparts is much easier 
because we know when they were translated into Tibetan and Chinese. Presuming 
that the texts developed around the same time, we may surmise the seventh century 
to be the time when these types of Tantras began to be written, although the type and 
form of the cults they describe preceded them. 

In view of these developments, the Siddhāntāgamas, and the early 
Svacchandabhairavatantra, a Bhairava Tantra, are remarkably destitute of sacred 
geographies. Even so, what we do find may be taken to be an indication of the 
degree of spread of the cult of which they form a part. The SvT, for example, is 
particularly interested in the region called Madhyadeša — the Middle Country. This 
was an area in central northern India of which and 

ere the hub. The SvT recommends that teachers who came from other 


parts of India should be'avoided:' 


Internalisation of the Sacred Seats 


The process of interiorising sacred sites by finding inner homologues for 
them probably developed hand in hand with the development of the outer sites 
and appropriation by the Bhairava and other types of Tantras. The reference from 
the BY guoted above tells us that even at this early stage the formation of 
imagined substitutes for sacred sites was already practiced. Guided by the 
principles he found in his Tantric sources and the monistic phenomenology of the 
Pratyabhijfia, Abhinavagupta (c. 975-1050 CE) systematically expounded a 
possible pattern of total internalisation of such sites and, indeed, all Tantric ritual. 
He argues that the reason why this is possible and should be realised is in every 
case the same, namely, that everything is a manifestation of consciousness within 
consciousness, like a reflection in a mirror. Thus as long as this has not been 
realised, rituals and pilgrimages may be performed but, as Abhinava says, 'for one 
who sees that all this rests primarily in the body, the inner vital breath and in 
consciousness, what m use are these other outer deluding peregrinations 
(bhramanadambara)? 

Worship at sacred sites does not lead to liberation. Abhinava stresses that 
even if they are projected onto the body or, deeper, into the vital breath, they 
remain external to consciousness. Nonetheless, Abhinava does not deny that 
pilgrimage may be beneficial, in the sense that it does yield some fruit, namely, 
the specific benefits and accomplishments (siddhi), magical and yogic, that each 


' SvT 1/13. Similarly, the SM (20/21-22ab) lists a number of regions that are inauspicious in the 
same way. 
"TĀ 15/100cd-101ab. 
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of these places and its resident deities is supposed to bestow.' These, however, are 
worldly benefits (bhoga) rather than the liberated condition.” Even so, Abhinava 
does not reject external ritual. Pilgrimage to sacred sites, like all ritual and yogic 
practice, are part of a hierarchy of possibilities depending on the spiritual 
development of the aspirant.’ Moreover, going to places where spiritual people 
gather is conducive to the practice of Yoga and the acquisition of spiritual 
knowledge.* Even so, he denies that places have any inherent power in 
themselves. One may worship successfully wherever the lotus of the heart of 
consciousness unfolds.” 

While the Kubjika Tantras agree that for this, or any, spiritual discipline to 
be effective, its interior equivalent must be experienced, they do not deny the 
existence of the power of place (sthānašakti). According to this theory, the rays of 
the deity’s consciousness converge in certain places by virtue of these places’ 
inherent power. This convergence and formation in this way of a location where 
the deity may descend into the world is essential because no worship is possible in 


‘A bhinava writes: 


Thus all these places, internal and external, concern (only) those who wish to obtain the 
fruits of this or that Wheel (cakra). According to the (Saiva) scripture, these places (sthāna) are 
diverse and without number. TA 15/101cd-102ab. 

?Abhinava writes: 

Mountain peaks, riverbanks, solitary Lingas and the like mentioned (in the Tantras) are 
external (places). Here (in this doctrine) they serve (as a means to attain) particular 
accomplishments, not for liberation. Mountain peaks and the like, projected into the vital breath 
within the body, serve as a means for (Tantric) practitioners (sādhaka) to gain accomplishment 
(siddhi) not for liberation. TA 15/80cd-82ab. 

?Abhinava quotes the Matangatantra as saying that: 


This prescription to ritual action (vidhāna) is an easy means (sukhopāya) that the teacher 
explains to those who are unable to contemplate (the true liberating) knowledge (vidya). TA 15/8. 


Therefore, initiation (dīksā), Tantric spiritual discipline (caryā) and concentration 
(samadhi) are for those who are unable to attain reality directly by knowledge. Even so, initiation 
and the rest are based on knowledge and so, according to Abhinava, the man of knowledge 
(jfianin) rather than the one who performs rituals, or even the yogi, is the best. Similarly, he says 
that teachers are of increasing orders of excellence according to whether they are proficient in the 
performance of rituals, Yoga or knowledge (TA 15/18-19). 

“Ibid. 15/98cd-100ab. 
*Abhinava writes: 


The wealth of the sacrifice (yagasri) is well established in that place (dhaman), whether 
internal or external, where the lotus of the heart blooms (vikāsa). Liberation is not (attained) in any 
other way except by severing the knot of ignorance and that, according to the venerable 
Vīrāvalītantra, is (brought about) by the expansion (vikāsa) of consciousness. Ibid. 15/107cd- 
109ab. 
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the absence of location. Each deity, whether in the outside world or within the 
body, must have a place of its own. This place, which serves as the sacred seat 
and field of the deity, is where union (melāpa) with the deity takes place. 
Consuming a sacrificial meal of meat and wine, the adept receives the grace of the 
deity of that place which is thus no less sacred than the deity itself. 

In a more archaic, magical perspective, such places were originally 
believed to be potent in themselves, and this potency could be channelled and 
applied. Indeed, the Tantras prescribe the practice of magical rites aimed at the 
control of others and the destruction of one's enemies in these same places. 
Abhinava's warning against attachment to the practice of magic! recalls to mind 
the large amount of space dedicated to such matters in the Tantras in general and 
most particularly in ones such as these. The passages are eloquent testimony of 
the primitive animistic and magical substratum of the religious culture out of 
which they developed as more elevated refinements — literally “sanskritizations’. 
One of these refinements is the incorporation of the ideal of liberation as a part of 
this geography of magical power places where the adept acquires powers, 
including the Great Accomplishment (mahasiddhi), liberation. The culmination of 
this process of refinement was not the addition of a totally different, higher ideal, 
but rather its internalisation. These Tantras did not teach, as did Abhinava, that 
liberation and the attainment of accomplishment (siddhi) are contrasting ideals 
belonging to different realms. On the contrary, the Kubjika Tantras say that: 


If one perceives the pure inner aspect with the mind, then, O 
beloved, one sees the subtle rays (of the light of the Supreme 
Principle) that are outside and they bestow union (melaka), the 
sacrificial pap (caru) or the liberated state (apasavividhi). They 
bestow the (teachings of the) tradition or explain the (location of each 
sacred) place (sthāna). O god, they do not bestow a vision (darsana) 
(of the deity) by means of the mind, no matter where one wanders on 
the earth with an impure inner state. Although he sees, he sees not; 
although (reality is) perceivable, it is not perceived. He cannot know 
(the rays of consciousness which are) the goddesses of various kinds.” 
[. . .] (Their grace arises) in town, village, forest, city or crossroad, in 
a peasant's hut, at a meeting ground (samdoha), a sacred seat (pitha), 
a field, grove, garden, small grove or in (any of the other) 
aforementioned (places). (Indeed), the rays of consciousness (jfiana) 
arise in every single place. O fair-hipped one, (they are present in) 


: One should never be attached to the business of magic. Even the experience (bhoga) of 


Sadasiva is bondage for those for whom it is not proper that it be (known). TĀ 14/26. 
?KuKh 14/83cd-87ab. 
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countless (numbers) upon the cover of the earth; so too in water, fire, 
wind and space.’ 


The 'rays of consciousness' are embodied in countless Yoginis who are the 
beings who populate such places. Protectors of place, they must be propitiated and 
worshipped as are local goddesses and gods of villages throughout India. Thus the 
aspirant is admonished to be a pilgrim. But along with his outer pilgrimage he 
must learn to travel through his own body along the conduits of the vital force to 

"their vital centres. This is his inner journey through the world orders, arranged as 
stations along his ascent to freedom. He must travel through the universe — the 
Then when he reaches the top he will find Dandapani who, with 
his staff, cracks open the Egg for him to ascend up beyond it.” The accomplished 
adept is one who is free to move at will (svecchācarin) throughout the cosmic 
order’ and beyond it. Thus, the Tantras envisage an end to the initiate's cosmic 
wayfaring. The universe is not a closed system; reality extends beyond it, for 
otherwise there could be no freedom from the cosmic order. There is no break 
between the realms of worldly experience (bhoga) and those of the liberated state. 
Even beyond the cosmic order, at the very summit of reality (para kastha), 
movement does not cease. But the perfected initiate (siddha) no longer needs to 
suffer the strains of a long and tiring journey. No longer held fast by the forces of 
attraction to the glorious diversity (vicitratā) of the cosmic order, he is free to take 
flight. No longer wandering in the complex net of Maya with its countless 
locations and times, he moves through the 

According to the Kubjika Tantras, the fruits of travelling to the sites of the 

Eight Mothers with the prescribed inner mindfulness are indeed, as Abhinava says 
of all such pilgrimages, the acquisition of various magical and yogic powers 
(siddhi). These are attained over years of practice in a graded order until the final 
one is attained, which is loo ven though it comes at 
the end of a graded series of worldly attainments, this culminating 
accomplishment is not worldly (bhoga), but liberation itself. Ideally, the KMT 
tells us that in this particular case, this takes place in twelve years when 'even one 
who has murdered a brahmin' achieves success. In the first year he gains political 
power. The king and his harem come under his control and the king's vassal lords 
and ministers venerate him. In-two years he gains power over the fair damsels of 


! Ibid. 14/88-90. 
? Paraphrasing the SvT, Abhinava writes: 

Below (the shell of) the Egg of Brahma and above Rudra is the abode of Dandapani who, 
in accord with Siva’s will, breaks the Egg and fashions the path to liberation. TA 8/160, cf. SvT 
10/611cd-614. 

* Cf. He wanders as he pleases right up to the end of the world of Brahmā. 
bhramate ca yathecchayā ābrahmabhuvanāntikam | ŠM 14/274cd. 
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the spirits of vegetation (yaksakanya). In three years, the women of the demons of 


th 

for him. In the following years he attains the higher worlds, starting with that of 
Brahma up to that of Rudra. In the eighth year he reaches that of Isvara, in the 
ninth that of Sadāšiva and in the tenth he becomes a veritable repository of 
knowledge. By the eleventh year, he can sport in the sky with the mighty beings 
who reside there, and in the twelfth, endowed with all eight yogic powers,’ he 
moves with the Skyfarers in the Firmament of Pure Consciousness beyond the 
sky. This then is the ideal of the Bhairava and Kaula Tantras, namely, the 
Accomplishment of Flight (khecaratvasiddhi).” 

The Siddhas and Yoginis who reside in the sacred places in the Triangle 
are all Skyfarers. They move in the Void of the Yoni, nourishing themselves with 
the nectar of immortality that exudes from it. They are one with the goddess who 
embodies the energy that ‘wanders in the Void’ (khecari). As the energy of 
Speech, she vitalizes all the phonemic energies that combine in infinite variety. As 
each of them is a sacred place,” she is not only the Nameless (anāmā) Letter but 
also Place (sthāna) — what the text calls the divine inner Place that is one’s own 
place (svasthāna).* 

Abhinava, in accord with his hermeneutic, provides a more sophisticated 
phenomenological interpretation. The energy that ‘wanders in the Void' is the 
reflective awareness of the light of consciousness that shines as all things. This 
energy wanders amidst the objects of the senses and they thus become objects of 
perception. By extension, this same power is responsible for the subjective 
responses to the object, whether attraction or repulsion. Consisting of both the 


' Concerning the eight yogic powers see KuKh 8/123-124 and also note to KuKh 4/5cd-6ab. 

?KMT 25/53-64ab. 

3 See notes to KuKh 6/212cd-219ab. 

* Khecari clearly manifest is the letter called Without Name (anāmā). (She is) Vagbhava 
(AIM) (that contains) the series of letters from A to KSa in the form of sleeping serpent. Radiant 
like the Wish-granting Gem, it is the expanse (vistara) that is Kula Bhairava. It is the Place 
(sthāna), the divine inner Place that is one's own place (svasthāna) present on the earth. It is bliss 
whose body is invisible (adrsta). The pure transcendent tradition (anvaya). O goddess, this is the 
teaching concerning the transmission of the Divine Current. 


anāmāvarņanāmā [k gh: -nàmamantu; kh g: -nadman] tu vagbhavam [g: vagbhedam] khecarī 

sphutam |1 

akaradiksakarantam [k, kh, gh: -ntā; g: -rantam] prasuptanāgavigraham [sarve: 

prasuptamnanda-] | 

cintamanisamaprakhyam [sarve: -mani-] vistaram kulabhairavam || 

sthanam sthanantaram divyam svasthanam avanīgatam [sarve: opanirgatam] | 

adrstavigrahanandam atitam [sarve: adista-] vimalanvayam [gh: -nvaya] |I 

evar tu kathitam [g: kathitamn] devi divyaughakramanirnayam [k gh: divyogha-; g: divyoghe-] | 
CMSS 1/34cd-37ab. 
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inner and outer senses as well as their objects, this energy courses through the 
spheres of subjectivity, perception and objectivity even as it flows through the 
emptiness of the transcendental unity of pure consciousness that precedes and 
sustains them.' The Skyfarer is one with this energy. Thus, whatever she or he 
sees becomes a divine manifestation of consciousness. We are reminded here of 
one of the modalities through which the goddess generates sacred place, that is, by 
her powerful and gracious gaze.” 

These sacred sites are subject to considerable manipulation and 
internalisation in a surprising number of ways. Some of these have been examined 
in a previous publication. Here we shall examine a few more to extend our 
understanding of the manner the main sacred seats developed, both in themselves 
and by further additions. The internal projection of the sites is part of the general 
and necessary process of domestication of such Tantric cults to render them 
accessible to a wider range of initiates. Transposition of such places to one's own 
home was also a possibility. The worship of household deities residing in places 
in the home and the household utensils is well attested as far back as the 

It is still common practice all over India — 
even though nowadays, as one would expect, it is more popular in villages than in 
towns, and mostly forms a part of the religious practice of women rather then 
men. Some of these household deities are very common. The most well know is 
Gaņeša who presides over the doorstep. Other household deities are more 
regional, even local in character. The two categories of sites — household, and 


! PTv p. 13. 
?Abhinava arrives at the same creative idealism through an analysis of Saiva (rather than Kaula 
Šākta) spirituality when he says: 
The Sivahood of consciousness (saritvidātman) is the agency in the five functions of 

i i i i The worship, repetition of mantra, 
contemplation and Yoga of the yogi who considers his own nature to be complete (and perfect) as 
the freedom to perform (these) five functions, are perpetual (sadodita). TA 14/24-25. 
> The reader is referred to chapter four of Dyczkowski 2004 with which some of the material 
presented in this chapter is common. 
* For example, we read in the JY: 

Having gone to a place where there are no people, a mountain peak, the bank of a river, a 
frightening cremation ground, a beautiful deserted forest or a secluded part of the house at night or 
wherever (else) one pleases, or having reached (that) great place which is a sacred seat of Yoginis 
and levelled the ground, extract the Vidya. 


gatvā tu nirjanam sthanam parvatagram naditatam [k: na *-; kh: natimtatam] | 
smašānam bhisanam kantam aranyam [k: -ya] janavarjitam || 

athavā [k: apava] bhiigrham guptam rātrau và yatra rocate | 

samāsādya [k: -sadya] mahasthanam yoginipitham eva [k: yagini-] và |l 

bhimibhagam [k, kh: -bhaga] samam krtvā tatra vidyam samuddharet | JY 2/19/27-29ab. 
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those set in the outer sacred geography — is well exemplified in the following 
projections taught in the KMT and SSS: 


The man of knowledge should mark the sacred fields located 
in the towns. Thus (this) category (bheda) has been explained 
externally; now listen (to how it is) in the home. āga 1s in the 
middle (of the house). is in 
the geissorsmmkījīgījy The stove is :Attahasaka. One should know that 
the threshing floor «(pesani)-is-Jayantr-and-Caritra-is the mortar 


ma” which grain is cleaned or threshed). The osm) 
is said to be (Ekamraka) and Devikota is the grinding stone 


(gharattaka). (Thus there are) the dish (used to cover water jars) 
(vardhamānī), the bedstead (III) mortar (musala), threshold, 
stove, winnowing fan and grinding stone. 

Starting with the dish in due order, one should not touch these 
with one's feet, if one wants the best for oneself. One should stay far 
away from a broom and the wind produced by a winnowing fan. 
Obstacles (vighna), Siddhas and Yoginīs that have penetrated the wind 
(vātāvista) enter the adept having identified (his) weak spot (chidra), 
and lay hold of the best (within him) (sreyas) for no reason. (The 
adept) abides in (each) place (sthdna) in the (eight) sacred fields, | 
(namely) Gaņikā, Siras, Kali, Kāla, Alaya, Siva, Kalifijara, and 
Mahākāla. 

(Thus) one should know by means of (this) ploy (cumbana) 
that bestows the fruit of worldly benefits and liberation (both) what is 
in the primary and secondary sacred seats and meeting grounds 
(sarndohay. as well as what is in the towns, home and body. Thus, O 
lady of fine vows, the sacred seats and fields have been explained 
externally.? 


! I have translated in accord with the commentary on the SSS which says that this word denotes a 
bedstead (khatvā). 
? The term re of uncertain derivation. They are also terms in common 
usage in the Suess this or a similar form (such as chandoha). See HT 1/7/10-18. 
Jayaratha derives the term from the root sariduh, meaning to milk, suck, or ooze (milk). Thus he 
says that: a sarndohaka (is what has been milked) because it consists mainly of the exuded 
secretion of the secondary seats (sarndohaketi upapīthanihsyandaprāyatvāt TA vol. VI p. 2489 of 
the edition by Dwivedi and Rastogi). 

The Netravibhanga, a commentary on the HT by Dharmakirti, gives the following 
explanation of what these classes of sacred sites are: 

It is called a ‘seat’ (pitha) because one always stays there and performs the practice, also 
because the yogis stay there. Because it is near to that place, it is called ‘nearby seat’ (upapitha). It 
is called ‘field’ (ksetra), because it produces good qualities, also because the mother-goddesses 


SACRED PLACE AND INNER SPACE 539 


Despite the thoroughness with which the sites and all that had to do with 
pilgrimage had been internalised, the injunction to actually visit these places was 
not modified. The following passage from a Kubjika Tantra not only encourages 
the worship of the sacred seats, which can be done anywhere, it tells us of the 
fruits of visiting them in the standard style of pilgrimage texts: 


He who constantly worships the transmission (krama) of the 
sacred seats that has come down through the sequence of the series (of 
teachers) (pāramparyakrama), having known it thus, is himself 
Bhairava directly apparent. He who does the round of the sacred seats, 
whether he is a teacher (ācārya) or an adept (sādhaka), is liberated. 
He is Siva directly apparent; he is (a true) member of the tradition and 
the best of teachers. By attending (sevana) the sacred seats, all (one's) 
countless sins are destroyed, whether one has committed brahminicide 
a thousand times (or even) if one has killed a myriad cows. So one 
should worship the four seats constantly. The desire of one (who does) 
so becomes an accomplishment (siddhi) and he is dear to the Yoginīs.' 


stay there. Because it is near to there, it is called ‘near-by field’ (upaksetra). Because one desires 
and yearns, it is called Chando. Because it is near there, it is called ‘near-by Chando’. It is called 
‘meeting place’ (melāpaka) because it is the site of a place, [for example] Magadha and 
Angamagadha. It is called ‘near-by meeting place’ because it is near there. It is called ‘cemetery’ 
($mašāna) because no discriminating thought (vikalpa) arises and because there are many corpses. 
It is called ‘near-by cemetery’, because it is near to there. Comm. on HT 1/7/10. The translation is 
by Snellgrove. 

špurasthitāni ksetrani jūānātmā laksayet tatah | 

bahyatah kathito bhedo grhasthah $rnu sampratam || 

prayagam madhyadeše tu varunà dvāra-m-āšritā [k kh: -tari] | 

kollapuram tu kaficinyam [k kh: kamjinyam] cullī caivāttahāsakam |l 

jayantt pisani jiieya caritram kuņdanī smrta | 

Sarpam ekamrakam [k kh: sii * me-] proktam devikotam gharattakam || 

vardhamānī upālambhī [k kh: mu-] musalam dehalam tathā | 

cullī šūrpam [k kh: šūrpa] gharattam ca vardhamanaditah kramat || 

pādair naitān [k kh: padai] tu [k kh: ta] samspr$ed yadicchec chreyam ātmanaļ | 

marjanim [k kh: -ni] Sürpavatam ca [k kh: -vānašca] dūratah parivarjayet || 

vātāvistāh pravišyanti cchidram matvā tu sādhake | 

vighnāni siddhayoginyah sreyam [k kh: šreyo]* grhnanty anārthatah |l 

ganika Sirasakhyam [k kh: Siracd-] ca kalt [k kh: -li] kalalayam šivam | 

kalifijjaram mahākālam ksetresu sthana-m-asritah [k, kh: -tah] || 

pithopapithasandohapurastham [k kh: -sarndoham-] grhadehagam [k kh: -gah] | 

jiatavyam cumbakenaiva bhuktimuktiphalapradam || 

bāhyatah kathitāny evam pīthaksetrāņi suvrate | SSS 49/138-146ab. 

* Note that sreyo has been emended to the deviant sreyam instead of the regular sreyasam, which 
does not fit the metre. 

! KuKh 6/184cd-185ab. 
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That the injunction to visit these places should be taken literally is further 
reinforced by the warning that follows that the adept who goes to or resides in 
these places should not be proud.' Peregrination to the sacred places is variously 
termed. It may be simply called a ‘wandering’ (atana, bhramana). This may be 
associated with the pious wandering of the ascetic in search of alms (bhiksatana) 
and, especially, begging for alms in the eight sacred Kaula places listed below. 
Accordingly, these places are called ‘sacred seats of peregrination' (atanapītha). 
They are the residences of goddesses, accomplished adepts and Tantric partners 
who are represented as low-caste women or close female relatives. From this 
point of view they are called ‘houses’ (grha, ghara, vesman). Thus, according to 
the Kubjika Tantras, the eight major Kaula sacred sites each have a house 
occupied by a woman of low caste who is identified with a Mother (Mātrkā), as 
recorded in the penultimate entry of the following table.’ The second entry in bold 
records the identifications made by the Mā Aya. oth 
Kali Tantras that prescribe the worship ee A of 


Kālī.* 


1) Prayaga’—prostitute (vešyā), sweeper (mdtangi)—Brahmani—navel. 

2) Varanà^—liquor seller (sundini), collyrium girl (kajjali)—Maheévari 
(Sankari)—heart. 

3) Kolla’—fisherwoman (kaivartt), butcher woman (sauni)—Kaumari—throat. 
4) Attahāsa—chalk miner woman (khajtikā), passionate woman (kamuki)*— 
Vaisnavi—palate. 


' KuKh 6/196cd-202ab. 

? KuKh 16/1-2. 

> The identifications of the resident low-caste women (who are referred to as goddesses) with the 
Eight Mothers (Mātrkā) are according to KuKh 16/13-15. The identification of these female beings 
with the Mothers may not be an original part of the teachings of the Kubjika Tantras. There are 
several places in the Kubjika Tantras where these eight places with their low-caste residents are 
listed as a group, with occasional variants, without associating them with the Mothers. This is the 
case in the KMT (25/90-95ab) and also, for example, in KuKh 14/78-80. The latter source supplies 
the inner equivalents (adhyātma). Note also that this identification is not made in the Mādhavakula 
and Devyayamala. 

^Quoted in TĀ 29/66-67. 

? We shall see that in the great majority of cases, despite the usual variants, the group of eight 
Mothers begins with Brāhmī who resides in Prayaga — an arrangement that must have become a 
standard one quite early on. 

The quotation in the printed edition of the TA lists Varuna as the name of this place. This is 
probably an editorial error for Varana. Referring to this place, the KuKh declares that: ‘Varana is 
in Varanasr (KuKh 16/17). 

7 This place is Kollāgiri. The edition of the TA reads Kulagiri. 

* The edition of the TA reads kārmukī. 
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5) Jayantika—ball-making woman (kanduki) leather worker (carmakāriņī)— 
Varahi—drop. 

6) Caritra—washerwoman (rajaki), liquor seller (dhvajini)—Indrani—sound. 

7) Ekamra—sculptress (silpinī), bone crusher woman (asthividārinī)— 
Camunda—the place of power (saktisthana).! 

8) Devīkota—outcaste woman (antyajā), fisherwoman = (dhivari)— 
Mahālaksmī*—teacher's mouth.^ 


These texts not only confirm that this set of eight places is a standard one, 
it also exemplifies how sacred sites can be rendered easily accessible not just by 
projecting them into the adept's body but also into his environment. A substantial 
passage in the TS, reproduced in the KMT, eulogizes the inner sacred seats. These 
are presented there as the most important. The outer ones have been revealed only 
for the sake of worldly concerns: 


As long as he does not attain the sacred seat that 1s the inner 
teaching (adhyātmanirnaya)” how can he achieve success (siddhi), 
even if he wanders (throughout) the triple universe?? 


The Tantra takes care to find interior equivalents for all the features that 
characterize sacred sites, their power, location, and even those relating to the 
pilgrim who visits them — his dress, lifestyle, the remarkable sights on his journey 
and encounters. But although these internalised equivalents allow the adept to 
undertake the same pilgrimage inwardly through ritual, visualization and yogic 
practice, the texts do not deny or prohibit the actual outer pilgrimage provided that 
the outer forms are sustained by their inner representations because '(both) the 


! This is the Cavity of Brahmā on the crown of the head. 

? The KuKh calls this place, as does KMT (25/94), by its alternative name, that is, Kotivarsa. 

? There is an extra ninth entry according to the Mādhavakula and the Devyāyāmala. This is 
Haimapura, where the oil-grinding woman (cakriņī) resides. As the ‘mistress of the wheels’ she is 
appropriately identified with Kundalini. More specifically, she is Kālasarnkarsaņī who, as the 
Mistress of the Kula (Kulešvarī), is worshipped in the centre either alone, with her consort or 
independently of the eight listed above. Although the references quoted in the Tantrāloka do not 
tell us this specifically, the eight may also be identified with the Eight Mothers who surround 
Kalasamkarsani represented by her seventeen-syllable mantra. 

^ 'The teacher's mouth (guruvaktra) is the End of the Twelve above the head. This is where the 
energy of the Transmental (unmanī) is located through which the teachings flow down from the 
transcendent reality above. Inner maps of these eight places and the projection of the Eight 
Mothers onto the body drawn from the Srimatottara and the Srikamakhyaguhyasiddhi have been 
published by Dehejia 1986: 48. 

> KMT: the inner (adhyātmika) sacred seat. 

$ KuKh 14/81cd-82ab. 
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inner and outer aspects have an inner and outer condition'.' Similarly, the god 
teaches in the JY: 


O goddess, the inner procedure can only be accomplished by 
the outer liturgy (bāhyakrama). There would be no inner practice 
without the external one. The accomplishment of the invisible that 
bestows realisation is by means of the visible.” 


Injunctions such as the following in the JY clearly refer to actual outer 
places, although they may be internalised, as indeed anything can be: 


Gone to a cemetery, the hero should repeat 100,000 (mantric) 
syllables constantly. At the end he should make a tenth the number of 
fire offerings, as explained before. At the end of the offering to the fire 
he will have a vision of the goddess in the sacrificial hearth and, along 
with her, he will fly in the sky where the goddess is Karankini.? 


Obviously not everybody achieves these results, nonetheless it is still a 
common sight in India to see adepts — both householders and renouncers — sitting in 
cremation grounds at night performing rituals, repeating mantras and making fire 
offerings. More specifically the JY recommends that the adept reside in a sacred 
seat, just as he would in the other kinds of places, to observe his Tantric vow: 


Devoted to the teacher, god and fire, expert in mantra and 
ritual (tantra), endowed with knowledge and wisdom, one who praises 
(the observance of) vows and Tantric practice (caryā) resides in the 
sacred seat of the great Bhairava, his form fashioned from energies 
(kalā). His mind intent on (the practice of) that Yoga, he impels the 
sacred seat of mantras.” 


' KuKh 14/82cd. 

? devi [k: deva] bāhyakrameņaiva sādhyā [k, kh, g: sādhya] ādhyātmikāvidhiņ | 

vind bāhyena vidhinā na [kh: (?)] cet [kh: (?)] svādhyātmakā [kh: (?); g: syadhyayakam] vidhih 
[k, kh, g: vidhim] || 

drstenādrstasamsiddhih pratitim [k, kh, g: -tih] samprayacchati | JY 4/8/107-108ab. 

> gatvā pitrgrham [k: pibhrgrham] viro japel laksaksaram [kh: ?] sada [kh: ?] M 

ante [k: anta; kh: ?] dasamsato [k: dasato; kh: ?] juhyād dhomam [k: ja * * dvamam; kh: * * 
*?ddhomam] pūrvoktam eva [k: pürvakta-] hi | 

homāntād [k: homitad] vahnikundastha [k: -kudastha] devidaršanam esyati [k: -madhyati] || 
tayā sārdham [k: saddham] vrajed vyoma [k: dhyama] yatra devi karankiņī | JY 2/44/1cd-3ab. 
* gurudevāgnibhaktas tu mantratantravisaradah | 

jRanavijfíanasampanno vratacaryābhinandanah || 

mahābhairavapīthasthah kalakalpitavigrahah | 
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Ultimately, however, the Kaula ritual taught in the JY does not require 
pilgrimage to sacred sites (tīrtha) or, indeed, any outer forms. It is enough to just 
recollect them.' The KMT goes so far as to say that 'the external sacred seats have 
been revealed only in order to instil devotion in common people'.’ Clearly, by the 
time the TS was redacted, which was may well be a century or two prior to the 
KMT and hence also the JY, which is later than the KMT,’ the outer sacred sites 
were already being projected into the yogi’s body and 'inner' counterparts were 
established. Even so, by reversing the perspective of the texts from their ‘inner’ 
focus to the original outer form, we may get an idea of the praxis involved when 
pilgrimages to such places did concretely take place. That these processes had 
already reached an advanced stage by this time suggests that the sacred sites 
themselves and their internalisation already had a substantial history behind them 
when the TS was redacted. Moreover, the silence of the TS concerning the major 
sacred seats indicates that they are a late development in the sacred geography of 
such Tantras. Indeed, the KuKh acknowledges that these four sacred seats (viz. 
Oddiyana, Jalandhara, Purnagiri and Kāmarūpa) along with the four Siddhas and the 
rest are a basic feature of this school, though little known to others.* 

The Kubjikā tradition begins the process of internalising the sacred sites 
by projecting them into the mandala, the core of which is the triangle that 
symbolizes the goddess’s Yoni. The land of Bharata is said in the KMT to be ‘a 
part of the virgin (goddess)’ (kumarikakhanda) implying that its triangular shape, 
already well known for centuries, is the outer, physical, and geographical 
macrocosmic equivalent of the goddess's Yoni. So although the contents and 
other details of the Triangle representing the Yoni are not elaborated to any great 
extent in the KMT, the seeds were already sown. We have seen in the previous 
chapter that the projection of the main four sacred seats into this Triangle has 
already taken place and they are already a feature of the teachings. Bhairava 
proclaims in the KMT that the Tradition consists of the sacred seats, their lords, 
the Siddhas, the mothers of the sacred seats close to them, and the goddess in the 
middle of the sacred seats who is accompanied by the four Siddhas who teach in 
the four main seats.” Thus it is sufficient to worship just the Triangle in the centre 
of the mandala where, significantly, in some ritual contexts the scripture (āgama) 
is placed. As the KMT goes on to say: 


mantrapīthapranetā ca tadyogodyatamānasah [k: -dyuta-] || JY 1/14/23-24. 

' TA 29/65. This verse is embedded in a substantial section Abhinava draws and reworks from 
chapters 20 and 21 of the fourth satka of the JY and so may also have been drawn from there. 

? KuKh 14/82cd-83a = TS 15/78ab, 79cd. 

? We have reserved part of the last chapter of this introduction for a discussion of the relative 
dating of these and other major sources. 

^ KuKh 60/70. 

5 KMT 19/106 ff. pithamadhyagatam devirn catuhsiddhasamanvitām | Ibid. 19/109cd. 
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Worshiping the principle (ādya) mandala of the Yoni daily in 
this way and generating its supreme pervasion, the Current of the 
Transmission (kramaugha) is set into operation. This is the divine 
foundation of the Current (of the tradition).' 


The group of major sacred seats is one of the Kubjika Tantra’s favourite 
topics. They return to it again and again as a part of a general process of 
projection and enrichment of the sacred geography of the Yoni, which is one of 
the major features of the development of the doctrines of the Kubjika Tantras after 
the KMT. The measure in which the importance of the worship of internalised 
sacred sites develops can be gauged by the extension of this process into the 
hexagram that encompasses the triangle in the centre of the mandala. There six 
seats are worshipped and so, as we shall see, this becomes a common set which is 
variously represented and to which, like the cardinal four seats, compounding 
layers of symbolic meaning are attributed. These six include the four in the 
Triangle, so these are worshipped twice and are accordingly invested with extra 
layers of meaning and sacred energy. The YKh carries this process further, by 
replacing the Eight Mothers and their eight sites with eight sacred seats 
worshipped on the eight petals of the lotus that surrounds the hexagram.” These 
include the six sites in the hexagram. Thus the main seats are worshipped three 
times in this set up. 

Another line of development in this mania for inner sacred geography is 
the projection of sacred seats within the triangle, not just on the corners and 
centre. These are associated with the phonemic energies of the letters of the 
alphabet whose presence there is already well known to the KMT and its 
predecessors, although their link to specific sacred sites is not. However, the 
ground is prepared for this development by linking the four seats projected into 
the Triangle with the corresponding four letters which, the SSS enjoins, should be 
clearly marked and worshipped there. Moreover, the remaining phonemes are 
understood to be in fields, villages, towns and cities, although where they are is 
not specified.’ 


! KMT 19/119-120a. 

? See below, p. 552 ff. for details. 

? [n the SSS we read: O fair faced one, I will tell (you) about the extraction of the seed-syllables in 
the grid (of letters) (gahvara). One should make an effort to know that the locations of the sacred 
seats in the grid (are marked) by the letters located (in the cells of the letters) A R Ga and Ha, 
which correspond to (the sacred seats of) KA (Kamarüpa), PŪ (Pürnagiri), JA (Jalandhara), and O 
(Odiyana), respectively. 


gahvare sampravaksyami bijoddharam varānane | 
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According to the later Kubjika Tantras, the fifty sacred sites are the 
who preside over the letters, implying that 


the goddess posted them there in the course of her pilgrimage around the land of 
Bharata.' The final — one could say complete — expansion of this sacred geography 
projected into the goddess’s inner and outer mandala is a 

Each place has a Yoginī and a guardian (ksetrapāla). The first-twenty-four-sites — 
are found in the KMT, which describes the way they should be worshipped in a 
mandala. This is done as a penance for transgressing the Rule to recover lost 
spiritual power and, as usual, for the acquisition of powers and protection. The 
same benefits may be acquired by just mentally recollecting them and reciting the 
Hymn to the Sacred Seats (pīthastava). The KMT explains: 


Having (mentally) formed (the twenty-four sacred places) 
beginning with Attahāsa and ending with Rajagrha along with the 
goddesses with (their) weapons and accompanied by the guardians, by 
attending (sevana) the sacred fields, primary and secondary, and the 
meeting places (sandoha), he becomes pure. O dear one, he who is 
incompetent or careless (but nevertheless) gets up in the morning and 
recites (this hymn) achieves perfect purity by eulogizing the sacred 
seats. I will tell (you) that so that (the observance of) the Rule 
(samaya) may be purified.’ [. . .] 


a — r — ga -hasthitairvarnaih [k kh: adhāgādha- -varnnair] kā — pū — jā -okramena [k kh: - 
nukramena] tu || 

jūātavyāni prayatnena pīthasthānāni gahvare | SSS 34/2-3ab. 

The commentary explains: 


These are the four seeds of the Ages and those of the sacred seats. Why have the (seeds 
of) the Ages and the sacred seats been extracted from the gahvara grid? It is said (in reply) that 
they are extracted for those who (practice inwardly) without outer ritual (nirācāra) and desire to 
arouse (the energy) of the world and for their own worldly enjoyment. [. . .] 

Again, (the seeds of) the Ages should be worshipped in the corners or, having entered 
therein, within the field, village, town, sacred seat or city. One should reside there and then (the 
energy) of the worlds is aroused and one gets worldly pleasure and accomplishment (siddhi). (The 
rest is) clear. (This is where they are worshipped) externally. 


ete yugabījāš catvārah evam pīthabījās [k kh: -vījāh] tathā | yugapīthā [kh: yugavijah] 
gahvaraprastarat [kh: gahvaraprastat] kimartham uddhrtah || ucyate || ye nirācārāh lokasya 
ksobham icchanti [kh: icchati] tathā Gtmanah bhuktim [k, kh: bhukti$] ca tadarthe [k, kh: 
tadartham] uddhrtah | [. . .] yugāh punah konesu ksetre grame pure pīthe nagare và pravišya 
pūjyāh | tatra nivasantyam tadā lokanam ksobham bhavati bhuktir [kh: bhuktil] labhyate siddhis 
[k, kh: siddhayas] ca || spastam iti bāhye || Comm. on SSS 34/11. 

! See KuKh 6/212cd-219ab and notes. Also Dyczkowski 2004: 158 for a map of these sites. 

? attahāsāditah krtvà rājagrham apascimam |I 

ayudhaih sahità devyah ksetrapalasamanvitah | 
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(These are the) 
who, in the company of the guardians, reside in the primary and 
secondary sacred fields and meeting grounds. The wise man who, 
knowing the mantras and attentive, rising (early in) the morning 
praises (them) or even (does so) during sleep is well esteemed by the 
Mothers. 

Abandoning the enveloping cover (kaūcuka) of sin, O dear 
one, by praising the sacred seats he sees no misfortune even if he is 
yoked to terrible sins (or) has killed his mother, father or a cow or 
steals the sacrificial offerings of the Heroes (vīradravya) or has fallen 
from the Rule due to (his) carelessness or even if he has stopped 
uttering the Mantras.' 


The hymn may also be recited regularly in front of the sacred firepit, 
mandala, idol, Linga, or a propitious icon, once or at the three auspicious times of 
the day. The seats may also be worshipped to assuage a great natural disaster, for 
victory in battle, a bride or progeny: 


One should institute a great sacrifice at times of great fear, 
when in conflict with a powerful enemy, when the land is afflicted 
with drought, when locusts and soldiers come (to ravage it), when 
(one seeks to) remedy disease and suffering, when there is a fight 
between relatives for kingdom, when the king is deposed, during 
solitary combat in a great battle, in order to (get a) son, when one fails 
to gets a young virgin (bride), during a marriage, in order to gain 
victory, (or) when a fort is under attack. 

This (great sacrifice) brings every success (siddhi) and is the 
sure means of getting (whatever) one thinks about. I will tell (you) 
that clearly as it (truly) is. One should make a level canopy measuring 


ksetropaksetrasandohasevanan nirmalo bhavet || 

athāšāktah [k, kh: -Saktah] pramādī và pithasamkirtanat priye | 

samyakšuddhim avāpnoti prātar utthāya yah pathet || 

tad aham sampravaksyami samayanam višuddhaye | SSS 34/24cd-27ab = KMT 22/20-22. 
! ksetropaksetrasandohe sthitā [k kh: sita] bhūcakramātarah || 

ksetrapālasamopetāh kirtayed yah samāhitah | 

prātar utthāya mantrajnah svapnakāle 'thavā sudhih || 

yukto 'pi pātakair ghorair mātrīņām* sanmato [k: samprato] bhavet | 

mātrhā pitrhā caiva brahmahā goghna eva ca |l 

vīradravyāpahārī ca pramādāt samayacyutah | 

mantroccāravilupto ‘pi pithasamkirtanat priye || 

pāpakaūcukam utsrjya naiva pašyati durgatih | SSS 34/51cd-55ab = KMT 22/47-50. 
*The KMT reads the regular form matRnarh. 
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sixteen (handspans) in a frightening forest, or (beside) a solitary tree 
or a single beautiful Linga, in a temple dedicated to the Mothers 
(mātrharmya), on a battle ground, on a threshing floor (khalaka), in a 
house, or (places) that are tranquil (saumya), terrifying (dāruņa), or 
romantic (kama) as one pleases. Beautiful with flags and garlands, (it 
is erected) to (win) victory in battle with the enemy and for other 
purposes (karman) as they arise, each separately. 

O fair-faced one, one should then smear that place with the 
dung of a brown cow mixed with liquor (ali). (The place) should 
abound with the fragrance of perfumed water and be fumigated with 
sandalwood and aloe. There, one should fashion twenty-four circles. 
One should fashion them in groups of six in the east, north, west, and 
south in the sequence in which worship takes place (pūjākrama) (of 


the sacred seats).' 
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Internally, within the yogic body, just as the seats of the eight Mothers can 
be worshipped in the Wheel of Mothers (mātrcakra) in the heart,’ these sacred 
sites may also be worshipped in the Circle of the Sun (suryamandala). This 
Circle, and those of the Moon and Fire that are further in, surround the triangular 


! mahābhaye samutpanne balavacchatruvigrahe | 

anāvrstihate dese šalabhasainikāgame || 

vyādhiduhkhopašamane rājyārthe bandhuvigrahe | 
rājyabhrarnšasamutpanne [k kh: rājyā-] ekayuddhe mahāhave |l 
putrārthe kanyakālābhe vivāhe jayakarane | 

durgābhighātakaraņe kartavyam yajanam mahat || 
sarvasiddhikaram hy etat cintitarthaprasadhanam | 

tad aham sampravaksyami samsphutam [k kh: sa-] ca yathasthitam |1 
bhivane caikavrkse [k: naivavrkse; kh: caivavrkse] và ekalinge susobhane | 
mātrharmye ranasthane khalake vātha vesmani || 
saumyadāruņakāmesu yathā và rocate manah | 

mandapam ca tatah kuryad hastaih sodasabhih samam |I 
dhvajamalasusobhadhyam jayārthe šatruvigrahe | 

itaresv api karmesu yathasthitah [k kh: -sthita] prthak prthak || 
kapilāgomayenaiva tam sthānar tu varānane | 

sammarjayet tatas tam tu alinà samyutena tu || 
gandhodakasugandhadhyam candanāgurudhūpitam | 

tatra mandalakaii caiva caturvimsati karayet || 

pūrve ca uttare caiva vāruņye daksine ca [k kh: na] tu | 

satkam satkam ca kartavyam tatra pūjākrameņa tu || SSS 34/59-68. 


? See Heilijgers-Seleen 1994: 102ff. Although the locations of the Eight Mothers we have noted 
above are mentioned as part of the Wheel of the Mothers, the Mothers who reside there are not. 
However the group of eight Great Mothers (mahdamatr) in the core of this inner centre expands out 
into eight groups of eight Matrs as we commonly find happens with the standard set of eight 


Mothers who generate sixty-four Yoginīs. 
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Yoni in the core of the Wheel of the Skyfaring goddesses (khecaricakra)', which 
is the highest station of ascent.’ The sites are arranged on the petals of the lotus in 
four groups of six. There are two sacred fields on the first two petals, then come 
two secondary sacred fields on the next two petals and two meeting grounds on 
the following two. The remaining three groups of six are placed on the remaining 
petals in serial order in the same way. The twenty-four places correspond to the 
twenty-four principles of existence (tattva) ranging from Earth to Nature (prakrti). 
Thus a connection is made with the principles of existence that constitute the 
whole of empirical reality, not just the body. The pilgrimage to the sacred places 
takes the adept around the manifest universe. The stops on the journey are linked 
in a developing progression, which is at the same time, in a seemingly paradoxical 
manner, circular. When he reaches the upper extremity, he continues beyond from 
the beginning again. In this perspective, there is no descent, only a continuous 
rising up through the spheres of manifestation from gross to subtle and subtle to 
gross.’ 

Although the TS, unlike the Kubjikā Tantras, does not present itself 
specifically as a Kaula Tantra, it does consider its doctrines to be Kaula. One of 
the major features of its Kaula character is the extensive presence of numerous 
Yoginīs. The adept does the rounds of the sacred sites to meet and unite with 
Yoginīs. The Yoginī cult of the TS is thus closely related to its sacred geography 
and a measure of its development. The circuit of eight so-called sacred fields or 
‘houses' where the Mothers (mātrkā) reside appears to be one of the most basic 
and earliest developments of the sacred geography of these Tantric cults. The 
Vow of Knowledge described in the TS focuses on these eight. It provides interior 
eguivalents of a number of solitary places where the adept can practice such as the 


' According to the comm. on SSS 34/25: 

The division of these primary and secondary sacred fields, meeting places, weapons, 
goddesses, guardians, and trees has (also) all been revealed in (the teaching concerning) the Wheel 
of the Skyfarers (khecaricakra). 


esam vibhāgam [k kh: -gah] sarvam khecaricakre pradarsitam ksetranam upaksetranam [kh: -na] 
sandohanam ayudhanam devīnām ksetrapalanam vrksanam ca || 

? The location of this Wheel is uncertain. Heilijgers-Seleen suggests the Cavity of Brahmā on the 
crown of the head. The text (KMT 16/57c) simply says that it is ‘above the pure mandala’. As the 
last in the series of these five Wheels, one would expect it to be in the End of the Twelve. This is 
where the Wheel of Skyfaring goddesses is said to be in generic references to it. 

> This material has been drawn from SSS 25/2-9. Here is, it seems to me, a fine example of how 
pilgrimage is conceived. The pilgrim's route, rather than being a representation of the Path to 
Liberation, which would be straight, is more of the nature of a circumambulation of sacred space. 
This is done not to achieve liberation but to propitiate the deities of the sacred space and gain 
benefits thereby. 
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cremation ground, forest, the side of a well, a garden, and temple.' But the only 
sacred sites which it specifically prescribes should be internalised are the Eight 
Houses of the Mothers.” The KuKh follows suit in chapter sixteen, which is 
dedicated first to them as the main places to which the aspirant travels, and then to 
the sixty-four sites. 

The Yogini cult has already advanced in the TS to such a degree that we 
find the well known set of sixty-four Yoginis arranged in groups of eight each 
related to one of the eight Mothers. However, the Yoginis, unlike these sixty-four 
are not related to particular places as we find in the KuKh. In chapter 19 of the TS 
we find a set of twenty-four divided into three groups of eight, the primary and 
secondary fields (ksetra and upaksetra) and meeting grounds (samdoha). The 
same groupings are found in Tantras of other traditions, including Buddhist, and 
SO appear, at one stage, to have been standard ones.’ Thus a set of twenty-four 
sites, many of which are those listed in the TS, is also found in chapter 22 of the 
KMT. Much closer, indeed, they are virtually the same, are the twenty-four sites 
listed in the fourth satka of the JY.* However, there, like the account in chapter 
22, they are not divided into the three types as we find in the TS. There is a 
suprising mixture of the two formats that indicates a syncretism between the 
sources. We have seen that in chapter 2 of the KMT, the goddess visits these three 
types of sacred sites.* However, only the names of the eight sacred fields (ksetras) 


! See KuKh 14/50 ff. 
? See Dyczkowski 2004: 164 for a map of these sites. 
> In Buddhist Tantric texts (the group of) twenty-four sacred seats is especially common.’ 
(bauddha tantragranthorh me visesakar . . . caturvimsati pitha prasiddha haim Dhih 1986: 137). 
The Tantric sites described in Buddhist sources compare remarkably well with those in their 
equivalent Šaiva ones (see Dyczkowski 2001 (b)). The sacred geography of the Buddhist Tantras 
apparently developed in an analogous manner to that of its Saiva counterpart, that is, beginning 
with informal configurations to standard groups. We notice this taking place, for example, in the 
interim between the redaction of the Samputatantra and Abhyakaragupta's commentary, the 
Amnàyamafijart, now extanct only in Tibetan (for bibliographical details see Wayman 1995: 135). 
Abhyakaragupta lived from the 11th to the first quarter of the 12th century. He was probably born 
in Magadha and received his Tantric training in Bengal (ibid. 136). Chapter seventeen of the 
 Samputatantra refers to six sacred sites, namely, Konkana (Western Ghats), Candradvīpa (south- 
east Bengal?), Attahāsa (Bengal), Devi Haridvāra (modern Hardvar), and 
leadan lmechaldicu des) Apart from Konkana, an important place for the Kubjika tradition 
also, these places are in the north of India. As Bengal is especially favoured, this Tantra may have 
been composed there. Abhyākaragupta adds another eighteen places to make twenty-four. 
Although these may have been authentic sites, it seems unlikely that Abhyakara added them 
simply on the basis of his personal experience. Indeed, he himself says (Wayman 1995: 138) that 
he culled the remaining places from other Tantras, which he did, no doubt, in order to integrate the 
six places into the standard grouping that had become prevelant by his time in other Buddhist 
Tantric sources. 
^ JY 4/40/152/152-158ab, paraphrased in TĀ 29/59-63. 
? See KMT 2/117-122 quoted above in chapter one, p. 113. 
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are mentioned. These would normally be those of the Eight Mothers, and they do 
indeed coincide, however, they do not appear there in the usual seguence we find 
them when they are treated independently.' Instead they are arranged in the order 
in which they appear as the first eight of the twenty-four sites in chapter 22. This 
is not how things are in the TS. There the twenty-four sites are divided into the 
three types of sites, but the order of the sacred fields is the normal one of the 
residences of the Eight Mothers. The link between the three versions is further 
established by another coincidence, namely that the Yoginis who reside in these 
eight places are recognisably the same in the KMT and the TS. We shall deal with 
the variants in detail elsewhere. Here these observations should suffice to 
establish the existence of a common paradigm, indeed even a common set of sites, 
that is the result of the communality of the sources from which the redactors draw 
irrespective of sectarian distinctions. 

Another forty sites are added to them, each of which, on the model of the 
first twenty-four, has an attendant Yogini and guardian. These are eulogized in a 
hymn in the second half of chapter 16 of our text.” In this way there are sixty-four 
Yoginis, which is an important and well known grouping. Moreover, as in many 
other instances, they are related to the eight Mothers. But even reinforced in this 
way, it is the sites, not them that are the primary concern. Clearly, these two sets, 
that is, the sites and the Yoginis, although often related to one another, develop 
independently. Indeed, in the numerous subsequent presentations of the sixty-four 
Yoginis in the Kubjika Tantras themselves and, later, in other Kaula cults and 
elsewhere, they are not linked to specific sacred sites. 


' A clear example of this change in the serial order is found in the JY from which Abhinava draws 
his list of twenty-four sites. Abhinava quotes the JY again to present the sites of the Mothers (JY 
4/21/62cd-64, TA 29/67). But, aware of the discrepency, he only lists the low-caste women who 
correspond to the Mothers who reside there, an not the names of the sites, which are the same, but 
in the normal, and hence different serial order from that of the first twenty-four sites. 

? See KuKh 16/33cd ff. and notes. 
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In chapter six of the KuKh, Bhairava’s pilgrimage to the five main sacred — 


seats lays the foundation of a divine, mythical model for the adept to venerate and 
imitate as delineated in chapters fourteen to sixteen. The unfolding progression of 
topics through these chapters is, despite the many details, clear and systematic. 
They are threaded together by the intent to equip the aspirant with the necessary 
ritual and yogic praxis to enable him to successfully undertake the pilgrimage to 
such sacred sites. This concern is so central to the praxis taught in the Kubjika 
Tantras that the prerequisites the aspirant needs are those most essential for the 
performance of the main rite dedicated to the goddess, namely, the Worship of the 
Transmission (kramārcana). The latter is the prime concern of the entire 
t is an extensive and complex ritual performed in numerous 
modalities, both externally and inwardly; however, in this case it is reduced to its 
essentials, which are those basic to any Tantric cult. One is the mandala of the 
deity, that is, the Samvartamandala. The other is the mantra which is the thirty- 
two syllable Vidya of the goddess Kubjikā. Chapters eight to twelve of our text 
are devoted to an exposition of this Vidya, the manner in which it is ‘extracted’ 
letter by letter from a sacred grid of letters, its division into various parts, 
application and benefits. At the same time, in its own cryptic, symbolic language, 
the Tantra expounds the mandala into which the parts of the Vidya are projected. 
This concern is accompanied by others. These include a reworking of the 
goddess's myth and the establishment of homologies with inner processes. 

The first chapter of the KuKh is the Samvartamandalasütra, which is 
probably drawn from the beginning of the SSS. It is essentially a eulogy of the 
goddess and her consort and their mandala, the parts of which are enumerated and 
extolled. This prologue frames the subject of the entire Kumarikakhanda. In the 
form of the customary eulogy with which a text begins, it presents the essential 
theophanic vision that inspires the whole text. Chapter two is a brief explanation 
of the features of the multilayered experience it represents, thus setting the tone 
for the teachings of the rest of the Kumarikakhanda, which alternates in the same 
way between the outer forms and their inner equivalents with which it is 
particularly, but not exclusively, concerned. Chapter three deals with the Triangle 
and the Point in the centre of the mandala which is discussed in chapter two of 
this introduction. The same topic is retraced in chapter seven in order to 
accommodate the projections of the teachers and their lineages into the mandala 
that must be worshipped along with the deities within it. Chapters four and five 
are more focused on the goddess's myth, and chapter six especially on the sacred 
seats. After dealing with Vidya, the Tantra continues in chapter thirteen with the 
basic concepts of bondage and liberation and the view of man, deity and the world 
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that sustains and informs it. This is done in order to explain the processes set into 
operation within the aspirant by the rite of initiation and consecration (abhiseka) 
that empowers him to worship the maņdala internally and externally and recite the 
goddess’s Vidya. This clears the way for the subsequent teachings in the 
following three chapters, fourteen to sixteen, that deal with the manner in which 
the adept must undertake his pilgrimage and so observe the Vow of Knowledge 
(vidyavrata), the kernel of which is the assiduous repetition of the Vidya. 

These chapters have been drawn from the KMT, which in turn drew them 
from th which, instead of the four sacred seats, considers the 
eight sites of the Mothers to be the primary ones. Although technically called 
‘sacred fields’ — ksetra — rather than ‘seats’ — pitha — the text is quick to point out 
that these and other such places where goddesses and Yoginīs reside, whatever 
their specific designations, are all essentially sacred seats' and so the same 
principles apply to them as well. Indeed, these eight sites are as much a standard 
group as are the and was probably one of the first 

‘groupings of sacred sites. Thus we find them in the Jayadrathayamala projected 
onto the eight petals of a lotus just as they appear in the TS.” 

Although the Kubjika Tantras drew the model of how such pilgrimages 
were to be undertaken from the TS, the Mothers did not retain their original 
importance. The Mothers are protectors who serve as attendant deities 
(āvaraņadevatā) surrounding the main deities in the centre. This is how they are 
projected into the goddess's mandala. Seated on the petals of a lotus they form a 
protective circle around the core in which the main sacred seats are the residence 
of the goddess. Thus according to the Kubjika Tantras of all such places the four 
sacred sites are most excellent: 


(But) those who are devoted to the worship of the Vidya, intent 
on that, their mind (given solely to) that, are without a doubt liberated 
while living (jīvanmukta) in this world of living beings. Once they 
have gone, O god, to either the First Seat (i.e. Oddiyana), 
Purnagiryaka, the one called Jala or the venerable Kamarüpaka, they 


! ye pīthās te bhavet ksetrāh [k, g: ksetrā] ksetrāh pīthā udāhrtāh | 
nāmaparyāyabhinnās tu Sastre [g: sastre] Sastre [g: sastre] prthak prthak M 

TS 15/64 = KuKh 50/27 also ibid. 14/77. 
Prayāga and the other sacred seats* are the eight petals (of a lotus) on which Brāhmī and 
the rest who are the deities of the gods are located. 


9. 


prayagadini [k, g: prayoga-] pithani dalany astau bhavanti tu | 
tisthanti samnivistas [k, kh, g: sa-] tu brahmyadyo [k: stārūpādyā; kh, g: brahmadyo] 
devadevatāh || JY 4/8/115. 

*Note that these sites are called pīthas here, not ksetras. 
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certainly achieve the goal (there) and they have no troubles 
(anymore).' 


Four versions of the goddess’s Vidya correspond to each seat.” The 
repetition of the Vidya is such a basic feature of the spiritual practice in these 
places that the Vidya, identified with the goddess is said to be the 'mother in all 
the sacred seats'.* They were places where one had to be especially careful not to 
transgress the ethical pledges (samaya) made at the time of initiation. Displays of 
pride or anger there are soon severely punished." Just as, conversely, those who 
have sinned or transgressed their vows are purified by going to them.” The 
scripture guarantees that Kundalini will rise and pierce (vedha) through the inner 
centres (cakra) by one’s wandering in the sacred seats.° 


The Outer Sacred Seats 


The major sacred seats — or at least — are sites 
where Tantric teachings were probably in actual fact propagated. These and 
numerous other references suggest that at one time these, along with others, were 
active sacred sites. The distinction the KMT draws between the first four seats and 
the fifth one that is ‘unmanifest’ and ‘pervasive’ also suggests that a distinction is 
drawn between places with concrete external geographical locations and others 
that have only an internal ideal existence. It also suggests that this extra seat was 
surreptitiously added to the basic four that had already achieved acceptance by the 
time the KMT was redacted setting a precedent that, as we shall see, led to the 
addition of Konkana in the succeeding Kubjikā Tantras. 

The four seats are supremely important for the Kubjika Tantras. 
Functioning as primary symbolic ciphers, the texts added to them, in the course of 
their development, layer upon layer of additional meanings and equivalences. The 
process of internalisation of these places is so ancient and thorough that the exact 
geographical location of these places is an object of much scholarly dispute. An 
additional process, which accompanies that of internalisation, renders the exact 


' KuKh 11/93cd-95; cf KuKh 6/191cd ff. 
i She is the goddess Samayā; everything is established here. The Samayās that are in the 
four sacred seats have all come out here. She is the goddess Rāješvarī who has emerged from the 
practice of the Samayā (samayācāra).* KMT 7/6cd-7. 

*Note that this term, in this context at least, means specifically the practice of the Samaya 
Vidya, rather than just the practice of the Rule in general. 

Forms, aspects and parts of the Kubjika’s Vidya will be described and analysed in the course of 
the presentation of chapter nine to eleven of the KuKh. 
> KMT 7/27ab: atha cet sarvapithesu mateyam samayātmikā | 
* see KuKh 6/196cd-202ab. 
* KuKh 6/193cd-194ab. 
$ pithanam bhramaņād vedhah [n: vedha] ity ājūā pāramešvarī || YKh (1) 20/48cd. 
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identification of these places even more difficult. "This is the phenomenon of 
replication, whereby sacred places of pan-Indian importance are projected into 
local geographies. Although I cannot hope to resolve these disputes, I shall 
venture to present hitherto unanalysed material pertinent to this problem with a 
few modest observations and a very tentative hypothesis. Firstly, I assume that the 
commonly held view that th 
respectively, is correct. This is a reasonable assumption, 
inasmuch as both these places, unlike the other two, Uddiyāna and Pūrņagīri, are 
important centres of Saktism to this day. Moreover, the character of at least one of 
these places and its characterization in the Tantras appear to correspond. I am 
referring to Jalandhara. Tantric etymology derives the first part of this name from 
the word jvāla meaning ‘flame’ or jāla meaning ‘net’. Jalandhara is a place that is 
‘brilliant with rows of mighty flames (mahājvāla)' where one can behold the 
goddess’s ‘countless marvellous creations like (those produced) by magic' 
(indrajāla — lit. ‘the net of Indra’) and it is here that the goddess has cast ‘the net 
(jāla) of Māyā'.' Most Hindus know that in the Kangra Valley, close to the 
modern town of Jalandhara in the Jummu region, there is a cave where natural gas 
leaks from cracks in the rock. The small flames that this produces are worshipped 
as the manifest form of the goddess Jvalamukhi whose name literally means ‘(the 
goddess) whose mouth is made of flames.’ 

Bakker examines the sources concerning Jalandhara. These range from the 
accounts of the 7" century Chinese Buddhist pilgrim Hsuan tsang, Muslim 
accounts from the 16" century onwards and 19" century British archaeologists and 
travellers, as well as Sanskrit sources. Bakker reports” that the country of 
Jalandhara is said to have received its name from a Daitya king called Jalandhara. 
According to the Padmapurana, Jalandhara, the son of the Ocean and the Ganges, 
was given a part of India (jambudvipa) for his residence. This country came to be 
known as Jalandhara? Mythology identifies this area with the vast body of the 
demon Jālandhara who was slain by Siva in battle. The local tradition of the 
Kangra Valley, which is a part of this area, identifies Jalandhara's mouth with the 
goddess Jvalamukhi, whose shrine is located in the Valley. Examining the sources 
at his disposal, Bakker perceives a connection between the location of this 
goddess and Jalandhara even without referring to the Tantras where this 
connection is explicit. 

Kāmarūpa is also not hard to identify. The original name of this place, 
known to both early Hindu and Buddhist sources, is Kamaru. The Sanskritized 
form *Kamarüpa' is easily derivable from it. This place is of great importance for 


! KMT 2/50c, 52d and 54b. See above, p. 89. 
? Bakker 1983: 60 ff.. 
? Padmapurāna, Uttarakhanda, 4/3 ff.. 


SACRED PLACE AND INNER SPACE 555 


the early Sakta, that is, Kaula Tantras and the con eee 
"Tantras. This is largely because of its association : 
reputed originator of the Kaula teachings and therefore, by extension, all the 
Kaula Tantric traditions, including those of Kubjikā, Tripurā and Kālī. The many 
Kaula traditions that link this site with such an important figure and its persistent 
identification with Kamakhya (modern Gauhati) in Assam lend credibility to the 
correctness of this identification. 

Of the four places discussed here, the location of Pūrņagiri has been the 
least investigated. The inhabitants of the Nainital district of the Himalayas 
identify a sacred mountain in that region as Pürnagiri. This name, however, is 
relatively recent. The older form, reported in the Almora Gazetteer of 1911, is 
Puniagiri, which is derivable from the Sanskrit Punyagiri (‘Mountain of Merit’), 
rather than Pūrņagiri. Another candidate is found in Orissa. There, learned 
Odiyas, on the basis of their local traditions, identify it with the town of Puspagiri. 
This site greatly impressed the Chinese pilgrim Hsuan tsang, who visited Orissa in 
the 7th century. From his description it appears that Puspagiri was an important 
Buddhist centre at that time. Unfortunately, the exact location of Puspagiri 
remains uncertain. Another possibility is a mountain by this name in central 
India, which to my mind appears to be the most likely identification. In order to 
understand why I believe this, let us return to our triangle. 

Jalandhara is regularly said to lie in the right corner of the triangle and 
Pūrņagiri on the left.? In Sanskrit the words for ‘right’ and ‘left’ also mean ‘south’ 
and ‘north’, respectively. Consequently, we are told in this chapter that Jalandhara 
is the southern seat (daksinapitha)’ and Pürnagiri the northern (uttarapītha).* But 
this does not mean that Jalandhara is in the south of India and Purnagiri in the 
north. On the contrary, further ahead, we are clearly told that Purnagiri is in the 
'southern quarter in the region of the Deccan' (daksiņāpatha) and, more 
specifically, in the land of Konkaņa, as it is in other places in the later Kubjika 
sources.* Pürnagiri was placed here early on in the Kubjika tradition. The reader 


! See Dehejia 1979: 14. 

? See, for example, KuKh 26/3. 

* KuKh 6/59ab. 

^ KuKh 6/118ab. 

* KuKh 6/71cd-72; cf. ibid. 6/117cd-118ab. 

$ See KuKh 7/59cd-60. Projecting the seats into a mandala the AS associates this seat with 
Konkana in the Deccan (daksiņāpatha): 


(This) is said to be the hermitage of Pürnapitha from the centre of Meru; it is on a petal in 
(one of the) directions. [. . .] One should know that (this sacred seat's) authority in the Dvapara 
Age is in Komkana. 
purnapithasramam proktam merumadhyat tu digdale | [. . .] 
dvāpare ca vijānīyāt konkane adhikarakam | AS 16/113ab, 114ab. 
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will recall that according to the KM the goddess established this seat in the Sahya 
Mountains, that is, the Western Ghats.' Pūrņagiri was considered to be a 
particularly important seat in the later sources because it was here that the 
tradition was subsequently revealed, just as it had been initially revealed in 
Oddiyāna, the sacred seat of OM (omkdrapitha). So we read in the KuKh 
concerning the Srimata, which in this context is the MBT: 


O Great Lord, (the Srimata) has descended into the sacred 
seat of OM. Similarly, the authority of the Lion's (Transmission) has 
been explained in the South (of India). There insight (pratyaya) is 
pure and established on (all) four legs. 

(A eulogy of) the glory of (that) sacred area (ksetra) is in the 
home of every disciple. The radiant manifestation of Gesture 
(mudrāsphota) and the piercing (of the centres by Kundalini) (has 
occurred) in Konkana, in the Deccan (daksinapatha). 

There, I imparted the Command in (the seat) called Pūrņa. The 
secret that was not told amongst men was (imparted) by the teacher in 
the Deccan (daksindpatha).’ 


If Pūrņagiri was in the south of India and the Jalandhara to which our texts 
refer was, and still is, a place in the Jammu region, why do the texts apparently 
reverse their positions? The difficulty is solved if we take into consideration the 
third seat on the bottom corner or ‘front tip’ (agra) of the triangle. This is 
Kāmarūpa, which is probably the area around the city of Gauhati in Assam, in the 
north-east of India. From the point of view of an observer in Kamaripa, 
Jalandhara would be on the right of the triangle although it is in the north of India 
and Pürnagiri on the left although it is in the south of India. Moreover, if Purnagiri 
is identified with the mountain by that name in central India, then the points 
plotted for these three sites would in fact be located in the corners of an almost 
perfectly equilateral triangle. The texts seem to be aware of this shift of 
perspective. Thus in one place we read: 


The guardian of the cremation ground there (in the seat of 
Purnagiri) is called Vikrtanana (Deformed Face). And so, the 
Northern Seat (uttarapitha) is on the lion throne on the right 
(daksasimhdsana).° 


' KMT 2/63cd-64. See above, chapter 1, p. 91. 

? KuKh 30/170cd-173ab. 

> KuKh 6/153cd-154ab and 6/210cd-21 lab. 

^ See the map in Dyczkowski 2004: 158. I am grateful to Prof. Rana Singh for pointing this out to 
me. 


> KuKh 6/117cd-118ab. 
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This change from left to right, that is, south to north, may be related to the 
change of location of the main area of propagation of the Kubjikā cult. It is 
possible that in an earlier phase, Pürnagiri was identified with a mountain that lay 
to the north of Jalandhara. The triangle representing the goddess was well known 
to Tantric schools that preceded the Kubjikā cult. Indeed, as we have seen, many 
of the basic features of the triangle described in the Kubjika Tantras were inspired 
by the Trika triangle described in the TS to which important additions were made, 
including the projection of these seats into it. The person or persons who did this 
may have lived in a part of India where, in relation to them, Pürnagiri was further 
north or to the left of Jalandhara. If the latter was located in or near the Kangra 
valley we should look for this mountain in the north-west of the Himalayas. When 
the Kubjika cult moved to the western Deccan in the costal region of Konkana, a 
mountain in that area was identified with Pūrņagiri.' The redactors therefore 
needed to make changes in the text. This, it seems, they have attempted, 
somewhat clumsily, to do here by adding extra details rather than making 
alterations. 

According to the Kalikapuràna also, Pürnagiri was located in the South.’ 
On the basis of this reference Sircar suggests the identification of this site with 
Tulajapur and the goddess of this seat with Tulaja Bhavānī whose shrine is in 
Osmanabad. But this seems unlikely. Nor is it possible to accept Nandi's 
suggestion that Purnagiri is the modern Kolhapur, which he himself tells us is 
associated with the cremation ground called Karavīra.* Having said all this we 
should not forget that the Tantras are not geographical texts. They are concerned 
above all with practice and explaining in their own terms associations which may 
be those of myth, ritual or the inner projections that serve as aids to ritual and 
yogic practice. Thus the association made between Oddiyana and the cremation 
ground Karavira tells us more, in this case, about such associations than 
geography. Karavira was located somewhere in the area of the modern town of 
Kolhapur, which is close to Pune. We would expect, therefore, that if Purnagiri 
was indeed located in the Deccan, it should be associated with this sacred seat. 
Instead the sources generally place it near Oddiyana. The reason for this may well 
have to do with the recognition of Oddiyana as the original site of the propagation 
of the Kālīkrama and the extraordinary importance of Karavira for that tradition.” 
The Kashmiri Kalikrama consistently identifies the Northern Seat (uttarapītha) 
with Oddiyāna in which Karavira is located. For the Kālīkrama, like Kubjikā's 


! See KuKh 6/71cd-72. 

? daksine pürnasailan tu tathā pürnesvarim sivam KaPu 64/43-45. Cited by Sircar 1973: 12. 
? Sircar 1973: 14. 

4 Nandi 1973: 116. 

5 See note to KuKh 4, MāSt line 118. 

$ The DP declares: 
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Šrīkrama, Oddiyāna is the first sacred seat (ādipītha). It is also called Udyāna or 
Omkarapitha in the Kālīkrama sources, as it is in the Kubjika Tantras that do not, 
however, ever refer to it as the Northern Seat (uttarapītha) — although they do 
regularly link Karavīra with the first sacred seat.' Indeed, according to the KuKh 
the first sacred seat to have come into being is Karavīra itself 'that removes the 
impurity of the Age of Strife'.” According to the AS, a Kadamba tree grew there 
under which the scripture was hidden that was recovered and revealed in this Age 
of Strife.* 


in Kashmir. Two other important developments of the Kalikrama took root in 
Nepal, namely, the worship of Guhyakālī and Siddhalaksmī. The goddess 
Siddhalaksmi developed out of a form of Kalasamkarsini, the principle goddess of 
the Jayadrathayamala, called Mahālaksmī. Several forms of Mahālaksmī are 
described in the JY, although Siddhalaksmī is barely mentioned. The central 
feature of this goddess is that she is worshipped in a circle of Kalis and, although 


. The cremation ground of the venerable Northern Seat is Karaviraka which is worshipped 
by Siva, the Supreme Self. [. . .] The terrible Bhairavi, present in the gross and the subtle, resides 
there accompanied by the mistresses of the sacred seat and surrounded by the Siddhas. 


šrīmaduttarapīthasya [k: §rimaduttaram-] $masanam karavirakam | 
püjitam devadevena šivena paramātmanā [k, kh: -ne; g: -no] || [. . .] 
tatrasthā bhairavī bhimà sthūlasūksmānuvartinī [kh, g: -Süksmanu- ] | 
pīthešvarībhih samyukta siddhais ca parivāritā || DP 1/3, 7 


Jūānanetra, the founder of the Kashmiri Kalikrama, presents Karavīra in the beginning of his 
Hymn to the Five Wheels of Emptiness (khacakrapaficakastotra) as the main site in the Northern 
Seat (uttarapītha) where the Kālīkrama was first taught. It is here that the bacchanalia he depicts 
unfolds. Jiiananetra writes: 


(The Yoginīs) in the venerable Northern Seat,* born of the Lotus Seat (abjapitha) have 
assembled in a single gathering (cakra) in Karavira, the cremation ground. 


Sripitha-uttarantastha abjapithasamudbhavah || 

karavīrašmašāne tu ekacakre [k, kh: ekacakra] samāgatāh [k, kh: -tā] | KhCPS 7cd-8ab 
*[ understand šrīpītha-uttarā- to mean $rt — uttarapīthā-. 

! KuKh 6/25cd-26, 30/175cd-177c and YKh (1) 14/31. 

? KuKh 38/15. 

> With reference to the scripture the AS declares: 


Initially it was hidden for three ages (yuga) at the root of a Kadamba (tree). It was 
retrieved in (the cremation ground) Karavira in the fourth (age) when it was made manifest. 


pürvam kadambamūle tu gopitam (gopi) tu yugatrayam | 
karavire (-vīrarh) samāsādya caturthe prakate krte || AS 28/74. 
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a form of Visņu's energy (vaisnavisakti) and Narasimha's consort, she is 
essentially a form of Kali. In some early Kālīkrama sources she is portrayed in 
this aspect in Karavira.' Kolhapur is still famous as the centre of worship of the 
goddess Mahālaksmī. The presence of her cult there in the second half of the 
eighth century is attested by an inscription dated 789 CE.” Another refers to 
Kolhapur as the original seat (Gdyapitha) of Mahālaksmī.* In 871 CE the 
Rāstrakūta king Amoghavarsa made an offering of one of his fingers to this 
goddess to ward off an impending calamity. Nowadays there is a well known 
shrine t 

While the texts testify to Jalandhara's gradual rise in the early period to the 
rank of one of the major seats, conversely, with the passage of time, Pūrņagiri is 
mentioned progressively less in later sources. The late (probably Bengali or 
perhaps Assamese) Kubjikatantra, for example, does not refer to it, although it 
does mention the other three. Similarly, the 
but Purnagiri is missing even though the other three are amongst them. The same 
is the case with the Astadasapitha and the which belong to 
the seventeenth and eighteenth centuries, respectively.” The fate of Oddiyāna was 
similar. But it would be wrong to infer that this seat and Pūrņagiri were fictitious, 
as Nandi has suggested.’ It is more probable that they simply fell out of use. The 
case of Pūrņagiri is much more open to doubt probably because it was superseded 
by other centres relatively early and, moreover, never attained the importance of 
Oddiyāna. 

If we accept the southern location of Pūrņagiri and a northern one for 
Jālandhara, the only major inconsistency with the texts is the location of 
Uddiyana. If this place was, as most scholars believe, located in the Swat Valley 
of northern Pakistan, it is far from the centre of this triangle, where many texts 
position Uddiyana. This anomaly is more striking if we compare this standard 
layout with the one found in the Nisisamcaratantra. Although this Tantra may 
have been lost, the reference we have is particularly important because it was 


! It is surprising that Karavira is not mentioned in the Jayadrathayamala. Nonetheless, this couple 
is portrayed amidst the bacchanalia in which the Siddhas and Yoginis of the Five Currents 
(paficavüha) are engaged in Karavira is chapter fifteen of the Kulakaulinimata which has drawn it 
from an unidentified Kalikrama Tantra. See below, p. 582, note 1 concerning the Five Currents. 

* Statistical Report on Kolhapur, cited in the JBBRAS 11, 1875, p. 66. 

? J. C. Fleet, Dynasties of Kanarese Districts p. 540, cited in EI, 18, no. 26, p. 235 ff. 

^ EL, 18, no. 26, v. 47. 

? But note that a Hasan record dated 1114 CE refers to Bhütanatha as the Bhairava of Mahalaksmi. 
See EC, 5, Hn. 135. 

$ See Sircar 1973: 18 and 42. 

7 Nandi 1973: 118. 

*An old palm-leaf manuscript of a Nisisarncáratantra is preserved in the National Archives at 
Kathmandu (MS No. 1/1606, NGMPP reel no. B 26/25). 48 folios long, it is written in old Newari 
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chosen by Abhinavagupta who lived in llth century Kashmir which, more 
extensive than today, included Uddiyana in its outlying north-western provinces. 
Uddiyāna (also spelt Oddiyāna') was an extremely important Tantric site. It is still 
famous in Vajrayana circles as the land of the great exponent of Vajrayana in 
Tibet, Padmasambhava, whom Tibetan historians refer to as a Kashmiri.” Bakker 
notes that several locations for Uddiyana have been suggested. These are the Swat 
Valley in northern Pakistan, Orissa, and a region in Bengal. After briefly 
examining various views, Bakker opines that: 'the arguments for the location of 
Uddiyana in the Swat Valley seem to be stronger. Actual proof that the Swat 
Valley was known as Uddiyana is obtained from Tibetan travellers in the area. 
The Tibetan name for the Swat Valley was O rgyan or U rgyan, but a Buddhist 
pilgrim from Tibet, named Buddhagupta, tells us that Tibetan U rgyan is derived 
from Uddiyana, on account of the similarity of sound.” The site must have been 
known to Abhinava as the place where Jíüananetra, the founder of the 
iri Kali , was said to have received his revelations. Those sources 
refer to it as the Northern Seat (uttarapitha) further confirming a northern 
location. 


script. The first few folios are in disorder and the beginning and end is missing. Possibly because 
the manuscript is incomplete, no testimonia have been traced in the text to certify that this it is the 
one to which Abhinavagupta refers. 

' The spelling ‘Uddiyana’ is the one most popular in the secondary sources referred to here and in 
general. The form 'oddi-' is the MIA of the Sanskrit ‘uddi-' . Sitikantha spells the name 'oddiyanu' 
in a verse written in old Kashmiri and 'uddiyana-' in his Sanskrit commentary (see MP (1) p. 49). 
In order to be consistent with the secondary sources to which I refer, I have retained the spelling 
'uddiyana' here. Largely in accord with the sources the spelling of this name varies in my 
expositions. We hardly ever find the spelling ‘uddiyana’ in the Kubjika sources. The closest to this 
spelling there is ‘oddiyana’ which is also found in the Kālīkrama sources. In default of other 
variants this is the one we shall generally use. Concerning the large variety of spellings of the 
name of this seat, see note to the Sanskrit text of KuKh 2/28a. 

? Dyczkowski 1987: 3 with reference to Nadou 1968: 38. 

? Bakker 1983: 54. 

^ A typical colophon of the Devipaficasataka, a Kashmiri Kalikrama text, says that it is part of the 
*venerable Kālikākula brought down to earth by the venerable Šrīnātha and has come forth from the 
venerable Northern Seat’ (iti šrimaduttarapīthodbhūte šrīšrīnāthāvatārite $rikalikakule). Similarly, the 
colophons of the KS begin: ‘(this chapter is part of the Tantra) brought down (to earth) by the 
venerable Srīnātha that has come forth in the venerable Northern Seat’ (iti šrīmaduttarapīthe 
vinirgate šrīnāthāpādāvatārite). Moreover the DP declares that: 


(The teaching) as it in the lotus of the heart of the mistresses of the sacred seat that has 
come in this the venerable Northern Seat has been transmitted from mouth to mouth and by 
(hearing) from (one's) ear to ear. 


šrīmaduttarapīthe 'smin [k, kh, g: sminn] ayatam yadrsam sthitam || 
pithesvarinam hrdy abje [k: hrdayabje; kh: hrdtya bje; g: hrty ajje] yadrsam vartate sada | 
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The layout presented by the Nišisaricāra, a Bhairava Tantra, gives pride 


of place to Kāmarūpa as the main sacred seat. Its pre-eminent status is vividly 
symbolized by deriving it directly from the core of reality as the cosmogenic will 
(icchā), an identification suggested by the first part of its name, which literally 
means ‘sexual desire’. This assumes the form of the foundation (ādhāra) wherein 
all creation resides and finds its support. This desire emanates the Point (bindu) 
and Sound (nada), which are the breath of the core as its pervasive vitality at rest 
within itself and in an active state, respectively. Uddiyana, to the right, is the Point 
and Pūrņagiri, to the left, is the Sound. Kāmarūpa the Empowered Seat 
(Saktapitha) is in front.' By comparing the passage quoted from the Nisisaricára 
by Jayaratha in his commentary on the paraphrases of the same by 
Abhinavagupta, it appears that there was no seat in the centre of the triangle. 
Abhinava, who apparently was aware that other sources posit the existence of a 
‘half seat' in the centre of the triangle, says that 'one should know that the ‘half 
seat' is a conceived intent'.? One need not understand Abhinavagupta here as 
simply rejecting the possibility of a fourth seat in the centre. Perhaps what he 
meant is that one could understand it be various places according to one’s 
intentions and needs. 

This layout also produces a reasonably well-shaped triangle, although it is 
not equilateral, unlike the one of the first scheme.’ The Nisisamcàára knows of the 
existence of Jalandhara but relegates it to the status of a secondary site 
(upasamdoha), along with the borderlands of India, Nepal, Kashmir and 'the 
direction in which foreigners (live) (mlecchadik). Perhaps, when the Nisisamcara 
was redacted, Jalandhara, along with these other places had not yet gained the 
importance it was to have later. But despite the secondary status accorded to 
Jalandhara in this Tantra, it may have been given prominent status by others. 
Abhinava describes the mandala that is worshipped as a preliminary to the Kaula 


karnatkarnaprayogena [g: -na] samcaram ca [k: samcarasca; kh: samcaramsca] mukhān 
mukham || DP 7/9cd-10. 


The final colophon of the KhCPS by Jñānanetra says: 


This, the venerable Hymn to the Wheels of the Five Voids is finished. It has come forth from 
the venerable seat of Oddiyana and is offered to all the Yoginīs. It has emerged from the oral tradition 
in order to (impart) the knowledge of the Maharthakrama. 


iti $rt — oddiyanapithavinirgatam sarvayoginipranitam mukhanmukhavinirgatam 
maharthakramajnanartham $rikhacakrapaficakastotram samaptam | NAK MS no. 1/252 
numbered fl. 77a; also BSP vol. 4, part 1, p. 38. 

"TĀ 15/84-86. 

? jfieyam samkalpanàrüpam ardhapitham atah param | Ibid. 15/86ab. 

? See map in Dyczkowski 2004: 158. 
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rites he constructs in chapter twenty-nine of b's CI CC he states that, 
along with the Kaula teachers of the four ages and other things, the sacred seat 
(pītha) should be worshipped in the mandala. Jayaratha comments saying that this 
sacred seat is 'Jālandhara from which this (the Kula) system has come down 
through that sequence of Siddhas and Yoginīs.' One wonders, however, if 
Jayaratha is not mistaken. The sacred seat normally associated with the 
propagation of the Kula teachings in this age i 

Largely on the basis of these references, Dviveda states in his introduction 
to the Nityasodasikarnava’ that there were originally three primary seats, not fours 
This view is examined and rejected by Bakker.’ In support of Diveda's thesis we 
shall see that we can observe in the Kubjika Tantras the remnants of a 
development from a scheme of three seats, which did not include Jalandhara, to 
one of four that did.* Thus, I would tentatively suggest that there ar 
an earlier one, which did not include Jalandhara, and a later one that did. The 
importance of Oddiyana would not allow its omission in the later scheme and so it 
was conveniently placed in the centre to symbolize not its location, but 
excellence. A more realistic variant, found in both the Kubjika and Kali Kūlas, ~ 
may lend further credence to the triangular model. This is the identification of 

From this point of view, this seat is 

worshipped within the sound of the sacred syllable? This identification may relate 
to the town of Omkārešvara in what is now Madhya Pradesh, in the centre. 
Although this site is not in the literal geographical centre it does, at least, lie 
within the triangle. 


! pitham it jalandharam yatas tatsiddhayoginikramena asya daršanasya avatārah Comm. TĀ 
29/27cd-29ab. 

? NSA p. 81. 

> Bakker 1993: 50-52. 

^ See KuKh 2/28 and note. This development is outlined below on p. 563 ff. and will be discussed 
in greater detail in chapter six, which is dedicated to the lineages and teachers venerated in the 


Kubjika Tantras. 
* Kālīkrama sources say: In this way it should also be contemplated in the syllable OM which is this, 
the essential nature of the sacred seat (called) Odyana . . . . (evam omkare ‘py anusandheyam | yad 


ayam odyāņapīthasvabhāvo . . . MM p. 92) . Also: (Now) the sacred seat Oddiyana is explained. 
Externally, it is that sacred seat of pranava (i.e. the syllable OM), the place where (one meets the 
deity). (pītham oddiyānam nirucyate | bahis ca tat pranavapitham devatasamketasthanam MP (1) p. 
50). In this case the pranava is A, even so the connection between a pranava and Oddiyana is clear. 
Accordingly the MM refers to the contemplation of the letter A with OM as an alternative in relation 
to Oddiyana (MM p. 92, with reference to MP (1) 32). 

* The AS concludes a description of Oddiyāņa saying: 

I have emitted that goddess who is present in the seat called OM. 


srstā (srjetas) sā (ca) mayā devi ornkāranāmapīthagā (orhkārarnnāma-pīthayāh) | AS 4/90cd. Cf. 
also KMT 24/83a where Ornkara is the name of the first seat. 
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By the time we get to the KMT the four sacred seats of Oddiyāna, 
Jalandhara, Pūrņagiri and Kāmarūpa are so well standardized and important that 
they appear in a fixed order, and their names have even been conveniently 
abbreviated for easy reference. Moreover, a fifth seat is emerging on the horizon. 
This became the most well known and recognized set of four sacred seats long 
after the disappearance of the Kubjikā tradition in India because it was projected 
into the core of Sricakra. But despite its later popularity (which developed when 
two of the sites — Pürnagiri and Oddiyana — had already ceased to be functional), 
this exact grouping does not appear to have a precedent in the Šaivāgama, 
although in retrospect we can observe preceding stages in its formation. The early 
TS, for example, in the course of enumerating the places where Yoginis reside, 
lists Jalandhara, Oddiyana and Pürika together. However, the following entry is 
Ayodhya, not Kamarüpa — although the latter does appear in the same list.' We 
have seen that the Nisisarncáratantra quoted in the TA refers to only three major 
seats and gives pride of place to Kamarüpa, which is symbolically represented as 
the source of the other two seats, namely, Uddiyāna and Purnagiri. The KJN, 
which boasts of its special association with Kamarüpa, also signals only two other 
seats along with Kamarüpa. These are Srisaila and ‘Mahendra, both mountains in 
South India, that appear in another less common group of four sites found in the 
Kubjika and other Tantras, in which Kailasa and Arbuda are added to the other 
two mountains.? 

Mountains, it seems, were amongst the earliest sacred places. The worship 
of sacred mountains is a feature of Epic and Puranic religion no less than Tantric. 
Amongst them the Kula mountains are considered to be the most sacred. 
According to the Epics and the Puranas they are seven.’ Considered to be the 
centre of the world by Buddhists, Jains and Hindus alike, Kailāša is by far the best 
known of all the sacred mountains in Asia. As it is Siva's abode, it is 
understandably an important place in the sacred geography of the Kubjika Tantras 
where it is identified with the triangular mount Meru. Said to be another form of 
Kailāša,' it is, as we have seen, one of many representations of the triangular Yoni 
located in the End of the Twelve above the head. The teachings are transmitted 
from here and so are said to come down along the Path of Meru. The KRU 


! jālandhare visalakst odiyāņe ca šistimā? | 
pürikayam [k, g: -ya] mahākāyā ayodhyam vīranāyikā [k, g: -kah] || TS 16/100. 
Previously we read: 
vasate [g: ?] kāmarūpe [g: ?] tu [g: ?] pingala yoginī šubhā [k, g: Subhah] | TS 16/88ab. 
? See below, p. 568 with reference to SM 3/124-126ab. 
> As usual, the names of these seven mountains is not uniform in all the sources. In one place in the 
MBh (bhīsmaparvan, 67/56cd-57ab) they are said to be: Mahendra, Malaya, Sahya, Saktiman, 
Rksavān, Vindhya and Pāripātra. Ouoted in Mani 1984: 438. 
* KuKh 3/1. 
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couples this mountain, which is located in Tibet behind the Himalayas, with 
mount Malaya in South India. The former, in the extreme north, symbolizes Šiva 
and the latter, in the south, Sakti. The KRU lists forty-eight more mountains, thus 
making fifty altogether — corresponding, presumably, to the letters of the alphabet. 
A virgin goddess (kumārikā) is linked to each one, which is projected onto the 
body starting form the top of the head down to the left foot. The daughter of the 
Himalayas is thus herself a goddess made of sacred mountains. ' 

These mountains, which are the world and the body of the goddess, 


originate, according to the KRU, from he ae 
| Malaya — which represent the most fundamental of polarities. In their original 


transcendent oneness they constitute the Kramamandala of the goddess. Kailasa 
stands for ‘Krama’, that is, the series of mantras that constitute the transmission, 
and Malaya for the ‘mandala’ into which they are projected. As such they are 
both the First Seat (ādipītha) in its transcendental aspect symbolized by mount 
Meru, which represents the Supreme Space (parākāša) of ultimate reality from 
which emanation and, with it, the teachings (krama) issue forth. From Meru 
emerge the polarities! thé male Malaya and Kailasay which is full-of female blood” 
Their union generates the First Sacred Seat, which is symbolized by the Point 
(bindu) in the centre of the mandala. Bhairava explains in the following passage 
in the KRU that it is called the Flower from which originates the Divine Current 
of the transmission known as that of the Flower and the seed of the universe. It is 
the First Seat in its immanent form. 


The supreme sky (nabhas) is pervasive and free of (all) 
qualities, including sound and the rest. It should be known to be the 
supreme space (parākāša), which is (the supreme) reality (tattva), 
namely, the Void (šūnya) free of imperfection. It is the lineage 
(santāna) called the Path of Meru in the Kula teaching. 

I am that Path of Meru and the omnipresent supreme space. O 
great goddess, that beginningless Transmission (krama) originated 
from its presence. That is called the Primordial Seat (ādipītha), the 
beginningless Kramamandala. 

These two are Kailāša and Malaya. There, they are said to be 
sacred seats. My (madīya) merger (laya) takes place there (and so) is 
called ‘Malaya’. 


' The Kalikrama identifies Kailāsa with the goddess's body. In the CGC (verse 12) we read: 


He who was (before creation) is in truth Lord Siva (Kilasa). O Mother, you are his 
mountain of purity (sattva) and upon its uppermost peak, adorned with (his) radiant purity, famed 
(in the scriptures), he resides perpetually. 
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Again, O goddess, (the meaning of) Kailasa is explained as (it 
should be) understood. O goddess, dear one, it is (so called as it 
relates) to the blood (kīlāla) that I have placed in that (sacrificial) 
vessel. Kailāša originates where that has been offered as a libation. 

The Great Seat (mahapitha) originated, O mistress of the 
heroes, where the Flower originated from that union of us two. It is 
the middle (seat) and is located in the centre, O dear one, and 
accompanied by its own energy, is called the ‘Flower’ by name. 

O supreme mistress, it is said to be the pervasive lord of the 
sacred seat who, in the aforementioned Primordial Seat, bears (his) 
own name. O Rudra, O supreme Goddess, one should know that he is 
endowed with his own power.’ 


Arbuda was another much-venerated Saiva sit, It is modern mount Abu in 


Rajasthan, which is nowadays an important Jain site. It appears along with the 
three main sites of the Nisisarcára quoted by Abhinavagupta in his TA. Arbuda 
is also an important site in the KJN. This and other sacred mountains may well 
have preceded the sacred seats. An echo is still heard of this earlier tradition in the 
ŠM. There we are told that the subsidiary seats (upapītha) the goddess created by 
her gaze (avalokana) are four sacred mountains, of which one is Arbuda. A 
goddess resides on each mountain and exerts her authority there at Kubjika's 
behest (ādeša), granting success (siddhi) to her devotees.” They are: 


! Sabdádigunanirmuktam vyapakam paramarh nabhah [g: mahat] | 

parākāšeti vijneyam Sunyam tattvam anāmayam || 

santanam merumārgeti [g: merumārgreti] proktam yat kulašāsane [k kh: -sasane] | 

so ‘ham devi [k kh: missing] mahameruh [g: -merus] parākāšas ca [kh: -s va] sarvagah |1 
tatsakāšāt mahādevi anüdikramasambhavam [k kh g: -vah] | 

adipitham tad evoktam anādikramamandalam [g: mana-] || 

kailāsamalayāv etau tatra pīthau [kh: pithe] prakirtitau | 

[The following three lines are missing in MS Kh.] 

madtyam hi layam yatra malayah so 'bhidhīyate [g: tidhīyete] || 

kailāsar tu punar devi vaksyamanam nibodhatah | 

yat tatpātre [k: tatpatre; g: tatpatra] maya devi kīlālam sthapitam priye M 

yatra tat [k kh g: sā] tarpaņe dattam [k kh: datta; g: dartta] kailasas [g: kilasas] tatra [k: tarntra] 
sambhavet [k kh g: -vah] | 

yat tat sangodbhavam puspam avayor vīranāyike || 

tatrotpannam [kh: -tpanna] mahapitham [g: -tha] madhyamam madhyasamsthitam [g: -tah ]l 
puspasamjfiabhidhünena svasaktisahitam priye || 

vyapakam paramešāni pithanatham [kh: -natha] prakirtitam | 

pürvokte ādipīthe [kh: -pitharn] tu svasamjfianamadharakam [g: svayam jfíanamadharakam] || 
svasaktisahitam [k: svasaktisekti-; kh: svasakti-] rudre [k: madre; g: bhadre] jfiatavyarn paramešvari 
[kh: -mešvarī] | KRU 2/44-52ab. 

? $risailam [ g: -caile] caiva mahendram kailasam arbudam tathā | 

upapīthāni devest [g: -si] krtvaitany [kh: -tan; g: krtvenānye] avalokanāt [g: vilokayan] M 
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Barbara 2) Mahendra — Mahātārikā 3) Kailāša — Kamala 4) 

Three mountains are mentioned in the KJN, that it equates with the three qualities 
(guna) of Nature where the devotee attains union with the Yoginī (melapaka) 
from whom he thereby gets success (siddhi). These are: Srigaila (tāmasa), 
Mahendra (rājasa) and Kāmākhya (sāttvika).' Note, by the way, that Kamakhya 
i.e. Kāmarūpa, like the other three major seats, that is, Oddiyana, Pūrņagiri and 
Jalandhara is in a mountainous region. Arbuda does not appear in that group of 
three. Even so, it is considered to be a particularly important place in the KJN. 
There Kamakhya is considered to be the first sacred seat to have been produced,” 
after which come Pūrņagiri and Oddiyāna. These three have secondary seats 
(upapitha) associated with them as does Arbuda, even though it is said to be just a 
"half seat (ardhapītha).* 

These patterns of development perhaps focused at one time on Arbuda, 
rather than Jālandhara. Then, as the latter rose to prominence, the former receded 
into obscurity until it virtually ceased to be a Saiva or Sakta sites, as the scanty 
references to it in the later sources indicate.’ Thus, the SM also refers to Arbuda 
as a ‘half seat'. The other three, mentioned above, Šrīšaila, Mahendra and Kailāša 
are secondary seats (upapitha). These are set in the corners of a triangle with 
Arbuda in the middle — a sign of its special importance, despite its designation as 
a ‘half seat’. Juxtaposed with the triangle of the primary sacred seats that the SM 
describes just before,” this triangle of secondary seats (upapitha), meant to be 
worshipped together with the other one, was clearly felt to be somehow equivalent 
and important. Surprising as it may seem — due no doubt, to our scant knowledge 
of the history of the place — Arbuda here is given pride of place as the mountain 
on which Kubjika herself resides and is worshipped in the middle of the triangle. 


šrīšaile barbara devi mahendre mahatārikā | 
kailāse kamalā devi arbude korhkaņā priye l 
adhikaram prakurvanti devyādešād varānane | SM 3/124-126ab. 


These four goddesses preside over four of the goddess’s six limbs (anga). According to KuKh 
10/29-30 Barbara is the Topknot, Mahatarika (= Mahantārī) is the Eye, Kamala is the Heart and 
Konkaņā the Weapon (cf. KMT 7/13cd-18 = SSS 13/12cd-17). So indirectly, in this way also, the 
association between the goddess’s body and the mountains mentioned above is established. 

! KJN 16/7. 

? KJN 8/20. 

> KJN 8/21-22 and see Bagchi 1934: 24. 

^ Sircar 1967: 81. 

? §ailam [kh: sai-] mahendra-kailasam [k: mahendram-] upapīthatrayam [g: -ye] priye || 

arbudam ardhapitham tu [k: cordhva-; g: urddha-] upapīthān [k: missing] prapūjayet [k: missing] | 
vame dakse tatordhve [kh g: tatorddhe] ca madhyastham [g: pūjayitvā] ca tatah priye [g: 
yathakramam] M [k: missing] 

Saile [k: * *] tu [k: *] barbara devi māhendre [k: mahendre] mahatārikā | 

kailase [kh: kailase] kamalā devi punar [k: pürna] madhye tu kubjikā [k: vajrika] M ŠM 9/56cd-58. 
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The same primary grouping of seats is also given pride of place in the 
Buddhist Hevajratantra, This is not the case with other Buddhist Tantric sources 
just as it is not in other Saiva sources. It is therefore highly significant that the HT 
groups these four together as the foremost sites specifically called pitha, rather 
than upapitha, ksetra or the like. However, the order in which they are listed 
differs. This is: Jālandhara, Uddiyāna, Paurņagiri' and Kāmarūpa.” The Buddhist 
Samvarodayatantra lists four such pithas namely: Purnagiri, Jalandhara, Odiyana 
and Arbuda. Kāmarūpa figures as a ksetra and is the ninth in serial order out of 

Seven other Buddhist Tantric texts? list these same five places in the 
same serial order, the sole difference being that Purnagiri, the first entry, is 
replaced kiss M e notice that this substitution also takes place in one 
instance, at least, 1n the Kubjikā Tantras. This change has led some scholars to 
conjecture that Pūrņagiri is Pulliramalaya (also spelt Pilliyamalaya) in the south of 
India.* Pürnagiri may well be in the South, as we have seen. 

Finally we should note that the parallel developments we find in Buddhist 
and Saiva sources may not necessarily be due to their common outer sacred 
geography as much as the fact that the texts shared common literary sources. 
Sanderson has clearly established that Tantras of all traditions draw from one 
another. In particular he has identified a number of instances of borrowing of 
Buddhist Tantras from their Saiva equivalents.’ Much more research is required to 
gauge the extent of this phenomenon and to establish to what degree the 
Buddhists are drawing from the Saivites and how much the Saivites have drawn 
from them. Even so, what we observe taking place in the Buddhist sources already 


' I have maintained the spellings of these places as they are in the texts in which they are 
mentioned. 
* According to the Hevajratantra: 


Jalandhara is said to be a sacred seat (pitha), as is Uddiyana. Paurnagiri is a sacred seat 
and so is Kāmarūpa. 
pitham jalandharam khyātam uddiyanam tathaiva ca | 
pitham paurnagiris caiva kamarüpam tathaiva ca || HT 1/7/12. 
° Tsuda, Sinichi: The Samvarodaya Tantra selected chapters. Quoted in Dhih vol. 1 p. 137. 
^ They are: Vasantatilaka, Jūānodaya, Vajravārāhīyogarājottamarahasya, 
Sricakrasamvaraherukübhisamaya, Laghutantratīkā, Abhisamayamajijart, and the 
Yoginījālamahātantra. See Dhīh vol. 1, p. 137-148. 
* [n the Vasantatilaka this place is called Malaya and in the Vajravārāhīrahasya just Pullīira. 
* Davidson (2002: 209) writes: We have yet to locate the exact position of another of the pīthas, 

ometimes identified with Paurnagiri). However its name (malaya) seems to 

indicate that it was located in South India and was probably a Buddhist name for all the Agastya 
Malai, the southernmost mountain range of India and very close to the fabled Buddhist pilgrimage 
site of Potalaka. 
7 See Sanderson 2001. 
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contributes directly to our understanding of developments in their Šaiva and 
Kaula eguivalents. 

Returning to the details of our discussion we can surmise that Arbudā was 
an important place for th But 
although, as we have seen, it is highly regarded in the SM, which is an early 
Kubjikā Tantra, in other Kubjikā sources it is not considered to be a prominent 
site. The HT relegates it to the thirteenth place in the series of thirty-two places 
listed there' and classifies it as a *secondary sacred site” (upaksetra). It appears 
therefore that the prestige of Arbuda with respect to Kāmarūpa decreased in the 
other Buddhist sources to which we have referred where it is classified as a 
primary site (ksetra) and is the ninth entry out of twenty-four. Moreover, the HT 
relegates Purnagiri to the third position, which is where it appears in the Kubjikā 
sources, and lists Jalandhara in its place followed by Oddiyana. In short, it appears 
that the standard grouping of these places in the Buddhist sources, like their Saiva 
equivalents, tends to be evolving towards the form we find in the KMT. As the 
KMT develops its own regional, sacred geography by a process of transposition of 
these four pithas, we may assume that the redactor of this portion was influenced 
by an already well-established tradition of their importance. If this is correct, and 
the evolution of this model is taking place in parallel in both the Buddhist and 
Saiva-cum-Kaula Tantras, it can serve as an indication of the relative dates of 
these texts. If this is so, the HT is later than the other Buddhist Tantras mentioned 
above and approximately contemporaneous with the KMT. 

The texts reflect, dimly and indirectly, the situation in the outer world, the 
paradigm largely developed in the ideal world of the Tantras. So it is to the 
written sources that we must turn to search for precedents. These appear to be 
more in the Buddhist than the Saiva Tantras. The presence of this configuration of 
four seats in the HT is particularly striking if as it is not found in other Buddhist 
or Saiva sources. The Kubjika Tantras consistently relegate Buddhism to the 
lowest level in the hierarchy of schools. They warn their votaries to avoid 


especially in sacred sites, and to never eat with them. Th 


are said to be i as was, according to the SSS, their 
teacher, the ‘foolish’ (durbodhi) Vajrabodhi. The Buddhists are no less against 
their Saiva and Kaula counterparts. But despite these barriers, much filters 
through from one side to the other. Accordingly, in one place at least, the MBT 
accepts that mantras learnt from Buddhist Siddhas are effective. Well then, did the 
HT draw from Kubjikā sources or did the later draw from the former? The second 
option seems unlikely. It is an unusual configuration for the Buddhist Tantras and 


! HT 1/7/14. 
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is not a particularly significant one even in the HT. Conversely, the KuKh can 
justifiably boast that: 


The Gestures (i.e. goddesses), the Siddhas and the four sacred 
seats, have (all) been brought down (to earth) on the Island of the 
Moon. Little known to any other school (daršana), they are the main 
(principles) in the Western Tradition.’ 


Although the four sacred seats are already well established in the KMT, 
we find that the model continues to evolve in the Kubjika corpus. Conversely, the 
Kubjika sources retain an earlier triadic model which we also find, as we have 
seen, in the Saiva sources. Although this set-up concurs with the strong triadic 
tendency apparent in the symbolism of the Kubjikā Tantras, it lacks the symmetry 
and completeness of a quaternary. The configuration of the sacred seats deployed 
in the corners of a triangle is unstable, tending naturally towards a set of four by 
filling the empty centre. As in other traditions, we have noticed an attempt to do 
this by placing a ‘half seat’ (ardhapitha) there. But this is unusual and is probably a 
leftover of an earlier view that somehow survived.” 


According to the Samvartamandalasütra, there are only three original | 


and three corresponding seats, namely, Odgisanatha of Oddiysna, 
à ü iri Me er aaa e 'missing' seat is, as 


we would expect, Jalandhara. These three Siddhas correspond to the three 
Transmissions (krama) handed down through the lineages (oli) founded by them. 
These are those of the Aged, Youth and the Child, respectively. The scheme of 
three transmissions does not fit well with that of the four seats. Even so, it appears 
to be the most basic scheme. This is the layout we find, for example, in one 
account in the Tīkā.* The addition of an extra seat skewed this simple symmetry 


' KuKh 60/70. j 
? Apart from the reference from the SM cited above, I have been able to trace only one other to the 
‘half seat’ in the Kubjika corpus. This is found in the SKh where we read: 


The sacred seats beginning with (the one called) the syllable OM are said to be three and 
a half. And the secondary seats and meeting grounds are in the (cardinal) directions, primary and 
secondary. 


omkardadyas tu [k, kh: okārādisu; g: umkaradisu] ye pithas trini [k kh g: pitha-] sārdhāh [kh: 
sarddha] prakīrtitāh [g: -ta] || 

upapithas ca sandohā dišāsu [kh: dišāsta] vidišāsu [g: vidisāsu] ca || SKh 7/6cd-7ab. 

* KuKh 2/28. 

^ T MS K fl. 143bff. This long passage will be presented and analysed in the chapter of this 
introduction dedicated to the teachers and lineages of the Kubjika school. 
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necessitating the addition of an extra transmission, that is, that of the Skyfarers.! 
As the original three seats were Oddiyāņa, Pūrņagiri and Kāmarūpa, the extra 
transmission has been linked to Jālandhara. The Skyfarers are the eighteen that 
make up the Divine Current (divyaugha) of teachers” absorbed in the higher, inner 
states of the goddess and so is said to be ‘divine’ (divya) Once attained, one 
achieves liberation.* Generally, however, we find, as we would expect, that the 
Divine Current is associated with the Point in the centre of the Triangle that 
represents Oddiyāna. But conversely, Oddiyāna is normally the home of the 
lineage of the Eldest. Even when only three seats are projected into the Triangle, 
this location is maintained. The Middle lineage is in the southern and northern 
corners represented by just Pūrņagiri while that of the Child is associated with 
Kāmarūpa, which is in the front one.” 

That Jālandhara is an additional 'empty' place that needs to be filled is 
suggested by the name of the Siddha who is said to reside here, namely 
Caryanatha. Of all the names of the Siddhas of these seats this is the only one that 
is both specific and generic. The name of the Siddha in Jālandhara, as the texts 
themselves say, is more an epithet than a proper name, derived from his assiduous 
Tantric practice (caryā). The other three Siddhas could also be called Caryanatha. 
The title is given, for example, to the original teacher, the First (adi) Natha. The 
development from three to four Siddhas suggests that they were not originally 
linked to the sacred seats. They became four in order to accommodate them into 
the triangle, which requires three for the corners and one in the centre. Note that 
the extra one is not in the centre — which is another indication that this is not an 
original, basic projection. 

The triangle with its sacred seats is well known to the KMT. Even so, the 
close — indeed, virtually invariable — connection between the seats and the 
standard three or four Siddhas, seen we see repeatedly in the KuKh and other 
Kubjika Tantras after the KMT, has not been established. This is particularly 
apparent in chapter two of the KMT. Kubjikā goes to places that are linked to the 
sacred seats of the Triangle and even establishes lineages (lit. generates 'sons' and 
'daughters') but the Siddhas there are not the standard ones, although there names 
do appear here and there in the KMT. Thus, for example, in one place, Sasthisana, 
usually linked with the sacred seat of Pūrņagiri, makes an appearance as Kubjika's 
consort but with no mention of any sacred seat) A less recondite example is 
Mitranatha. This is the name Bhairava is given when he receives initiation from 


! See KuKh 6/190cd-191ab. 
? KuKh 57/28. 

* KuKh 3/11. 

^ KuKh 57/105cd-106ab. 

* KuKh 7/93-95ab. 

5 KMT 19/26c. 
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the goddess. Subsequently, although he retains his status as the First Siddha, he is 
linked to Kāmarūpa, rather than Oddiyana, which is generally recognised to be the 
first seat. As if conscious that this is a novel development, the apparent 
contradiction is resolved by making this the main seat in this cosmic age and 
investing Mitranatha with the title of the First Siddha of this age. 

The four seats are described in chapter 11 of the KMT as the core of the 

(Sixteen vocalic energies of the sphere of Purity (visuddhi). The Lords of these are 
the four Siddhas but they are tenuous, nondescript figures, although the KMT 
seeks to establish the importance of these places as primary symbols for the most 
elevated metaphysical principles. We shall see that these projections prefigure 
many that reappear in numerous variant forms in the Kubjika Tantras. 
Subsequently, similar equations are formulated in the Srividya tradition; and so, 
by the time of its emergence, the model of four sacred seats and their residents is 
fully established. And as the Srividya tradition survived and still enjoys an 
extensive spread and prestige all over India, the four sacred seats became the most 
universal and standard set. 

The later Kubjikā Tantras developed at a time (probably between the 10^ 
and 12" centuries) when these seats were also progressively gaining prestige in 
the textual tradition. This development in the texts probably does not reflect an 
analogous one in the outer world. The colophon of the KMT (which may belong 
to the 9" or 10^ century) claims that Oddiyāna is the place where the Kubjikā 
tradition originated. While the claim may reflect a North Indian origin of the 
KMT, the ascription may well be ideal. By the beginning of the 11" century the 
Swat Valley where Oddiyāna was located was overrun by Muslim invaders led by 
Mahmud of Ghazni.' Although the population took its time to convert to Islam, 
Buddhism there was clearly declining and with it, no doubt Saivism, even though 
Tibetan pilgrims in the 13" century did find a few surviving remains of Buddhism 
and maybe also its Hindu counterparts.” 

An indication that this decay had already set in earlier is the perplexing 
confusion we find in the KMT and in the later sources that directly or indirectly 


' The last great pre-Muslim empire to rule this region was that of the Kusanas up to the end of the 
4" century CE. The following four centuries saw Sasanid rule, then that of the Hephtalites, and the 
Turkish Shahis. These were followed by the Hindu Shahis who ruled first from Kabul and then 
Hind on the Indus. By this time there had already been a few Arab incursions that further 
weakened this divided Afghan empire. In 962 CE the Turk Alp Tegin, a Samamid general, 
descended from Bukhara followed by his slave Subuk Tegin. They managed to establish 
themselves in Ghazni and founded an empire that covered most of Afghanistan and reached into 
Iran. Subuk Tegin was succeeded by his son Mahmud of Ghazni who reigned from 998 to 1030. In 
the course of establishing his vast empire Mahmud overcome the Hindu Shahis, who had been left 
to face him without support, and so the Swat Valley fell into his hands. See Tucci 1978: 93-54. 

* Tucci 1978: 94. 
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drew from it, between Oddiyāna and Orissa — Odra. According to the KMT, after 
her tour, the goddess finally reunites with the god in a place called Udu. 
According to the edited text of the KMT the god is called, the "Great Lord of Odra' 
(odramahešāna).' At first sight it seems that Odra i.e. Orissa is meant here. But 
unfortunately the readings in these places and elsewhere in the corpus are so 
varied and numerous that it is not possible to be sure that this reading or place is 
in fact intended. There may very well have been a close connection between 
Orissa and the early development of the Kubjikā cult. It is well known that Orissa 
was, in the period we are considering, a major centre of Saivism not only Pasupata 
and Siddhanta but also Kāpālika and Kaula. But, taking the evidence as whole — 
especially the fact that clear references to Odra are very few, and that these too are 
subject to confusing variant readings — it would be hazardous to maintain that 
Orissa is treated as a special region of importance in the KMT in the same way 
Konkana is treated in the later sources. 

Let us examine a few sample references. The KuKh refers to the place 
where the teachings were originally propagated as Udapītha-- Here the three 
Siddhas, received knowledge. As the 
first of these Siddhas presides over Oddiyana this may be taken to mean that 
Udapitha is a separate place. But the texts imply that the first of these three 
Siddhas remained where the original transmission took place, whereas 

n where they founded 
separate seats. Again, we find that the first sacred seat, which is normally said to 
b 
According to the system of eight seats described in the YKh presented at the end 
of this chapter, the ‘original sacred seat' (adipitha) is called both Ornkāra and 
Udupitha. Moreover, the account in the YKh does not list Oddiyana separately. 
The other three main sacred follow in the normal serial order after Udu, implying 
that Oddiyana and Udu are the same. The first seat described in the beginning of 
chapter six of our text is Oddiyana but it is called Udri in all but three 
manuscripts. The reading of the remaining MSs is Udi, which is the one that has 
been accepted." However, the Siddha of this place is called Odīša.* The variety of 
spellings of this place name add to the confusion. Even so, there can be little 
doubt that we should not distinguish between an original seat and Oddiyāna. The 


' See KMT 2/121cd quoted above, chapter 1, p. 61 note 2. This line is reproduced in KuKh 
6/223cd-224ab where the reading is of this name is Oddumahešāna. Cf. KMT 11/50d where the 
name is Šrīmadodrakulešvara. In SSS 18/66ab Odamahešvara is said to be the lord of Oddiyana. 

? KuKh 7/58cd-59ab. 

> The first spelling is in YKh (1) 14/16a and the second is a variant in YKh(2) 5/18a where the 
same lines appears. 

1 See the Sanskrit text of KuKh 6/6. 

? KuKh 6/9 and cf. ibid. 6/31. 
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range of spellings is probably not just the result of copyist errors, although this is 
a factor. It may well be an indication of some confusion in the tradition itself, 
which was prone to a degree to consider the land of Odra, that is, Orissa, to be an 
important, if not the original, site of the spread of the teachings. 

One could reasonably speculate that this confusion was related to the 
uncertainty of the location of Oddiyana. Unknown to the Brahmayamala — which 
stood on the threshold of the development of the Kaula cults — and of lesser 
importance in the initial stages, it became one of the most prestigious of all sacred 
seats (pitha) for the Kaula cults and those of the Anuttarayoga that developed in 
parallel to them amongst Vajrayana Buddhists. We have already noted that the 
Kashmiri Kalikrama is associated with the Uttarapitha (the Northern Seat) and, 
identified with Oddiyana, is also called Omkarapitha. The last two associations 
are repeatedly stressed in the Kubika Tantras and a connection is tacitly 
maintained with the Kālīkrama by worshiping Kalasarhkarsini in Udu / Odīpītha,!' 
which is clearly Oddiyana — located, according to these Kalikrama sources, in the 
north-west of India. The strange variation in the name of the First Seat persisted in 
the Srividya tradition, which adopted the pitha system from the Kubjika cult 


although it made various additions and changes to it to suit its own lineages. 
There he First Seat isthe Seat of the Command (A Bapt an apt name, we also 
find it in the Kubjikā sources.” According to the Sarnketapaddhati quoted by 


Vidyānanda in his commentary on the NSA, the Artharatnāvali, the 'Seat of the 
Command" is Odupitha and the cognate Siddha is called Oddu or Odunātha.* 

It is not impossible that Oddiyana had nothing more than a symbolic 
existence when the redactors mentioned it as the place of the revelation of the 
KMT in its concluding colophon. If the Kubjika cult did originate there, one 
wonders why it was hardly known in Kashmir in the 10th and 11th century, as the 
near absence of references from Kubjika Tantras in Kashmiri Saiva sources leads 
one to suppose. The evident shift to the Deccan in general and Konkana in 


' See YKh (1) 14/17. 

? For example, “the Pervasion of the Sacred Seat of the Command (Ājiiāpītha)' is the name of 
chapter six of the KuKh. 

> Vidyānanda (NSA p. 220) explains that Paramašiva in the form of Caryānātha presides in the 
First Seat with his consort Kāmešvarī. She selects the three Siddhas — Oddu, Sastha and Mitra — 
and places them in authority in the three seats of Pūrņagiri, Jālandhara and Kamarüpa, 
respectively. These skewed correspondences are the result of same problem that arises by trying to 
accommodate three Siddhas into four seats. Moreover, in this case also the difficulty is 
compounded by the ambiguous identity of the First Seat. Although Caryanatha is linked to first 
seat, it is clear that this is the seat of Oddu. We shall have occasion to discuss this configuration in 
greater detail in chapter six which is dedicated to the teachers and lineages of the Kubjika 
tradition. 
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particular in the later Kubjikā Tantras presumes that they came from elsewhere.' 
This may have been the north of India, but it may well also have been the eastern 
Deccan. This possibility is suggested by the prominent status attributed to Šrīšaila 
in Andhra in the original form of the goddess’s myth and, to a lesser extent, to the 
Sahya forest in central Maharashtra where the goddess projected Pūrņagiri. 
Perhaps the shift of emphasis from Oddiyana to Kāmarūpa, where the teaching is 
said to be propagated in this cosmic age, is indicative of the former’s decline. Just 
as the Kubjika and Kali Kulas are associated with Oddiyana, Kāmarūpa is 
associated with Matsyendranatha and the propagation of the Kula modality. 
Conversely, Jalandhara, which like Kāmarūpa is still functional, figures in the 
Kubjika sources as a site of developing importance. 

Despite all these uncertainties, the Kubjikā sources consistently maintain 
that Oddiyana is the original place where the scriptures were brought down into 
the world. This is stated repeatedly in the long colophons of the KuKh where the 
scripture is said to be ādyapīthāvatārita, which means both 'brought down into the 
first sacred seat' and 'brought down from the first sacred seat'. Both translations 
are correct and, no doubt, both are intended. The scripture originates from the 
Command, symbolized by the Point in the centre of the Triangle into which 
Oddiyana is projected. From there it is ‘brought down' into its outer counterpart. 
Whether its outer location was known or not to the redactors of the texts, 
Oddiyana remained throughout the development of the Kubjikā cult, 
unambiguously the First Seat (ādipītha).” This remains the case even when 
Kāmarūpa is mentioned first in the series of the main sacred seats’ and is 
promoted as the seat of this, the Age of Strife (kaliyuga), in contrast to Oddiyana, 
which was the seat in the First Age. 

Accordingly, Oddiyana enjoys pride of place at the centre of the goddess's 
triangle. Here the energy of bliss rests on the plane of repose (visramabhümi)." 
This is the Sambhava plane? Beyond even the cessation of suffering attained by 
the realisation of Nirvana,’ it is the ultimate end of all bondage. As the Point in 
the centre of the goddess's Triangle, the First Seat contains all that is most 
essential of the entire mandala. It is where the seed-syllable of the goddess is 
located,’ as is the goddess's Vidya, which, by extension, is itself said to be the first 


! The shift of the Kubjikā Tantras to Konkana and the Deccan will be discussed in detail in a 
following chapter. 

? See e.g. KuKh 38/6b. 

3 See, for example, charts 7 and 9 below on, p. 628 and 631. 

^ KuKh 1/1a, 1/4a. 

* KuKh 68/125-126ab. 

$ KuKh 21/47. 

1 KuKh 8/71cd-73ab. 
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of the sacred seats.' Other important mantras come from it, including the ‘terrible 
weapon’ (ghorāstra) of the Five Pranavas. It is said to be the repository of all the 
seed-syllables.* Similarly, the entire series of letters and their sacred counterparts 
represented in the Assembly of Sounds (sabdarāši) are collectively identified with 
the First Seat. The essence (sadbhāva) of the Krama is said to be 'sealed' or 
'stamped' (mudrita) here. Accordingly, the worship of the Krama (kramārcana) 
in the mandala starts from here? and so it is the 'first seat' also in the sense that it 
is the first to be worshipped. Similarly, just as it contains in a potential form the 
Krama that spreads out from it, in the same way the deities of all the sacred sites 


are contained within it.’ Encompassing all things within itself, the First Seat is the 
Void said to be he womb of Bhairava © 
| Pha = 


In order to understand how this sacred seat and the others are charged with 
such powerful symbolic significance let us first turn our attention to the original 
meanings and evolution of the term pītha. Although the term 'pitha' in the early 
Siddhantagamas denotes the location of a deity, sacred person or entity, it not 
generally used to denote a sacred site. A pitha is a part of the mandala where the 
deity sits." The NTS refers to the central square of its primary mandala as the pītha 
that is 'the best of seats'.'” Similarly, the term pitha may denote the pedestal on which 
a Linga is placed and bathed (snānapītha) in a pavilion erected for that purpose.'' 
The same word also denotes the part of the plinth on which a Linga is erected. It may 
be of various kinds and variously named according to its size, shape, layers and the 
like. Such pīthas are described in the Siddhantagamas." Pitha is also the seat that is 


! KuKh 8/120-121ab. 
? KuKh 15/30. 
* KuKh 58/4-5ab. 
^ KuKh 19/20. 
* KuKh 13/140ab. 
$ KuKh 8/114cd-116ab. 
7 See KuKh 16/99-100ab and note. 
8 KuKh 58/5cd-7ab. 
? Bhatta Narayanakantha commenting on Mrgendrāgama, Kriyāpāda 8/30 says that: Pitha is the lotus 
which is the Supreme Lord's seat. pitham iti paramesvarasanam padmam. 
See Brunner 1985: diagram 1 for a drawing of the mandala where the pitha and its other parts are 
noted. 
' caturasram bhavet pītham anantam hy āsanottamam | 
dharmajrianam ca vairāgyam aisvaryam ca catustayam | NTS MS Kh fl. 43a. 
! šakatenānayel [k: kakato-] lingam sthāpya tat snanamandape [k: srana-] | 
snānapīthe [k: srana-; kh: -pitha] sthite deve snapanam [k: * pana] ca [kh: *] * karayet [k: * 
rayet] | NTS MS Kh fl. 46a. 
12 See, for example, chapter 16 of the Kriyāpāda of the Ajitagama. 
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offered to the teacher along with other sacred, ritual implements.' In a more general 
sense pitha is the locus or place of a metaphysical principle set in relation to other 
principles similarly located in a mandala. 

The term has a number of other meanings conveying the general sense of a 
container, group or part. The Bhairava Tantras are classified in both the BY and the 
later JY into four pithas, that is, ‘groups’ or ‘containers’ of Tantras. The Vidyāpītha 
is said to be the group that contains the Tantras that teach Vidyās i.e. mantras of 
goddesses. The BY, which belongs to the Vidyāpītha, for example, claims that this 
and M ai va S re OM all represented in it.” Accordingly, 
the BY prescribes that the mandala should be drawn in four parts corresponding to 
these four groups.* The JY also retains the earlier technical sense of the term. Thus 
the JY refers to the place where the sacrificial jar is placed in the course of a rite as 
the 'bhadrapītha'. ^ The BY refers to the place where the seat is placed for the 
teacher to sit as the 'yogapitha'? The JY uses the same term to denote the seed- 
syllable OM and the innermost part of a mandala.’ The Kubjikā Tantras do the 
same both with reference to the external mandala and its internal counterpart in the 
End of the Twelve. Moreover, the Kubjika Tantras, like the Siddhantagamas, use the 
same term to denote the pedestal where the scripture is kept and worshipped. * 


J Having offered a seat (pitha), umbrella, turban and knife, (one should say): "You are the teacher, 
Siva's equal; exercise (your) grace in the world.” 


pitham [k: pitha] datvā tathā chatram usnisam [k: chatram-; -sa] kartaritn [k: kertarin] tathā || 
Sivatulyas [k: sivantulya-] tvam ācāryo loke canugraham kuru | NTS MS Kh fl. 22b. 

? mudramandalamantrani vidyāpīthopalaksitam | 

sahasrani dašadve ca catuhpitham tu bhairavam | BY 1/2cd-3ab. 

? catuspīthavibhāgena ālikhet mandalottamam | BY 57/60ab. 

* krtvā pürvoktavad yagam kalasam tatra rājatam II 

šatābhimantritarh krtvā bhadrapīthopavešitam | JY 3/14/226cd-227ab. 

* mūlāsanam tato nyasya āsanasyopari [k: āsanabhyo] priye | 

yogapitham tato püjyam [k, kh: pūjya] vidyayā [kh: vidyeyā + tu] sadhakottamaih [k, kh: -mah] || 
upavišya gurum tatra candanena vilepayet | BY 34/360-361ab. 

5 pranavam yogapitham tu | JY 1/11/42a. 

7 granthibhir granthir [k, kh: granthi] vai viro yogapithasamanvitam | 
antahkosthārdhabhāgena yogapitham vivarjayet [k, kh: vivartayet] || JY 1/18/35cd-36ab. 

* The KMT (25/193cd-194ab) declares with respect to itself: 


The town of one who possesses (this scripture) is equal to a sacred seat (pitha) and the 
house (in which it is present) should be considered by those possess the tradition to be a 
Yogapītha. 


The scripture may be worshipped in the triangular core of the Kramamaņdala of the 
goddess Kubjika. Hence one of the names of the Yoni, which represents it is ‘Yogapitha’, 
implying thereby that it is not only the repository of the scripture but also its source. We shall 
discuss the worship of the Agama in the last chapter of this introduction and in the course of the 


adept 
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That the body is the abode of deities is an ancient Indian intuition. One of the 
first references to this view goes as far back as the Atharvaveda, where it is said that 
the gods reside in the body like cows in a cow-pen. As a pitha is the residence of 
deities, the body or parts of it may be referred to as a pitha. Thus we find the 
expression kdyapitha, which literally means 'seat of the body' but denotes 
specifically the head as the epitome of the body and seat of the deities worshipped on 
it.' The term pitha has a special sense in the BY as another part of the body. Also 
called Šaktipītha, it is the sacred sexual organ of Šakti, the ritual consort. There the 
‘places’, that is, performs his own sacrificial rite (svayāga) of union, which 


produces the sacrificial substances offered to the deity: 


exposition of chapter thirty of the KuKh, which is dedicated to the rites and other matters relating 


Having placed Sakti in front, wearing the five insignia (of the 
wandering ascetic), standing (ūrdhvarūpā) naked, hair dishevelled and 
firm in the observance of her vow, clean her sacred seat (pitha). (Then) 
having smeared it with perfumes and holy water (astrodaka), fashion 
there the place (asana of union). [. . .] Once the excellent adept has 
cleaned the sacred seat with holy water, he places his own sacrifice there 
beginning with the (formation of the) place (of union) and the rest. Once 
done that, O fair lady, he kisses and embraces the sacred seat (pita) and 
having caused the male organ to enter, preceded by the (formation of 
the) place (of union) and the rest, he then conjoins the omnipresent 
(sarvagata) (i.e. sperm), along with flowers, scent and the rest, to it. 
Then, having aroused the Šakti and collected the sacrificial substance 
(i.e. sexual fluid) generated from that and then having eaten (some of 


to the transcription and worship of the scripture. 


"TĀ 29/15c. Jayaratha explains: the kayapitha is one's own head or that of another. That is said 


(in the 


following): "the head is considered to be the foundation of all the deities. 


? The BY (45/276cd-277ab) directs: 


Then having offered libation in the saktipītha and kissed (it), the one who recites mantra 


should place the penis there and begin to wash (it) mentally. 


šaktipīthe tato ‘rgham tu datvā krtvā tu cumbanam || 
lingam tatra ksipet mantri manahksalanam [k: mano-; kh: manā-] arabhet | 


Again: 


Having deposited (the mantras) on the saktipitha, place that (Sakti) on a seat (asana). Having 


kissed and embraced (her), place the penis there. 


šaktipīthe nyasam krtvā asane sthapayet [k, kh: -ye] tu tam [k: ma] M 
cumbanalinganam krtvā lingam tatra viniksipet | BY 40/10cd-11ab. 
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that) substance and offered libation, he should then offer it (to the 
deity).' 


Along with their distinctive sacred geographies, the Tantras developed 
their own terms to denote their sacred sites. The early usages of the term pītha 
paved the way for its later application to what were considered to be the most 
important sites where deities, especially, but not exclusively, goddesses and 
Yoginīs reside. A basic feature of these sites is that they were also all internal. We 
have noted some examples of projections of the sacred seats into the body. Before 
we go on to examine others found in the KuKh and the Kubjikā Tantras in 
general, we may discuss deeper projections. The constituents of the goddess's 
mandala are explained in chapter two of the KuKh to be those of the 
psychophysical organism, the senses, mind and its basic states. In the centre of the 
mandala is the pure energy of the Transmental radiating into the sacred seats in 
the Triangle representing thus the core energies of consciousness. Symbolic 
projections of sacred space into the Divine Core of reality are common in other 
schools as well. According to the Kalikrama, for example, the supreme power of 
the deity’s divine consciousness is simultaneously both the source and the sacred 
seat — pitha — of its energies: 


O Mother! This, the great sacred seat (pitha) born from you, is 
the energized vitality (of consciousness) which pours forth when Siva 
becomes one with you by virtue of your perpetually expanding body 
of energy. 

And this, the (divine) intellect, the supreme vitality (of 
consciousness) is you, O (goddess) Siva, whose body of light abides 
within the five elements beginning with Earth and who generates the 
Wheel of the Sacred Seat (pithacakra) (corresponding to them). You, 
who alone possess all the powers of the Wheel of the Sacred Seat, 
abide always and everywhere. Perceived, O Mother, by the wise who 


! agratah saktim āropya [k: -māņapa] ardhvarapam digambaram [k: dišām-; k, kh: -rara] M 
mudrapancakasamyuktam [k, kh: -yuktam] muktakesim [k, kh: -šī] drdhavratam | 

pīthar tu mārjayet [k, kh: mārcayet] tasyā [k: tasma] astrodakasamanvitaih [k: -tam; kh: -tah] M 
vilepayitvā gandhais tu [k: gandhraistu] asanam tatra kalpayet | 

yagam pūrvavidhānena asesam tatra vinyaset || [. . .] 

astrodakena sarimājya pitham vai sādhakottamaļ | 

svayagam tatra vinyasya āsanādipurahsaram || 

cumbanaLinganam krtvā pithasyapi varānane | 

lingam pravešayitvā tu āsanādipurahsaram [k: punah-] || 

sarvagatam [k: sarvaga] tato yojya puspagandhadibhis tathā | 

ksobhayitvā tatah Saktim dravyam grhya tadudbhavam || 

prāšayitvā [k, kh: prasa-] tato dravyam arghyayitvà tato 'rpayet | BY 45/197cd-199, 247-250ab. 
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are at one with the force (of pure consciousness) (udyama), you are 
the unobscured dawning (of enlightenment).' 


From this perspective, the Great Reality — Mahartha — taught in the 
Kālīkrama is itself Pitha. Indeed, it is the entire tradition of the Great Reality and 
so is consciousness, the inner dimension of the body in the form of the Five 
Currents (paficavaha) of the cycles of the goddesses of consciousness? as 
explained in the following passage from chapter two of the Mahānayaprakāša (3). 
Notice that all the spheres of reality are included in this one, great sacred seat 
identified with the syllable OM (pranava) that externally is Oddiyana. This ranges 
from the gross elements through to the body, senses, and mind. All the major 
elements associated with an outer sacred site are incorporated into it: a cremation 
ground, guardian, the union between Siddhas and Yoginīs that takes place there 
and the sacrificial rite. Moreover, just as the sacred seat is considered to be the 
outer foundation of the tradition, for it is there that it is revealed and there that the 
rites and Yoga are performed with success, so too the Pithakrama — the 
Transmission of the Sacred Seat — is the foundation of the Kālīkrama, and with it 
all of reality: 


First comes the exposition the nature of the transmission of the 
sacred seat (pithakrama), having bowed to it, the supreme secret * * * 
and true seed of the tradition that comes from the mouth of the most 
excellent teachers. The ground (samsthana) of the Pithakrama, 
pleasing to the heart (hrdayangama), will now be explained in relation 
to the universe of living beings and (insentient) phenomena (bhāva). 

(1-2) 

The unfolding (sphara) of the sphere of the (five) goddesses 
(devicakra) takes place as the Pīthakrama in form of the sequence 
beginning with the (inner) sacrifice (yāga), the knowledge of which is 
explained by the teacher. (3) 

Daily life (vyavahara) in the world is predominantly of the 
nature of action; accordingly, knowledge of the Pīthakrama is 
explained in terms of that. With this intention, the teacher makes the 
fettered (disciple) (pasu) a recipient of the tradition once he has eaten 
the sacrificial pap (caru). (4-5) 

Here the Pīthakrama consists of the Sacred Seat (pītha), the 
Cremation Ground (smasana), the Lord of the Field (ksetresa), Union 
(mela), and the Sacrifice (yaga). (It arises from) from the sacred seats 


! CGC 76-78. 
? MP (1) p. 56. 
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as (the five) beginning with Vyome$vari,' in due order. (6) 

(This group of five) consists of the Void (šūnya), vital breath 
(prdna), intellect (dhī), and the senses of knowledge and action. 
(These together are) the body (kāya), which as an insentient, external 
object of the senses consists of the (five gross elements) starting with 
Space and ending with Earth. It is attended by perfected yogis whose 
foundation (ādhāra) is the experience of the infinite (anantanubhava). 

Located in this, the meeting place (samketasthana), the rays of 
consciousness are clearly visible, due to which this Pīthakrama is 
thereby (experienced). Thus (the Pīthakrama) ranges from the 
Sacrifice which is the (aggregate of) the organs of action 
(karmendriya) up to the Void and the sequence beginning with 
'exertion' (udyoga)” in the body and externally as (the gross elements) 
beginning with Earth in due order. (7-10) 

The great pervasion of each previous one (in the subsequent) 
takes place everywhere and, (related one to the other as) the support 
and the supported, abides undivided. (11) 


! Vyome$vari, also called Vyomavāmešvarī or just Vāmešvarī, presides ^c CNN 
(consciousness; that, together with her, constitute the Five Currents (paficavaha) of the Process o 
Consciousness (saravitkrama). Sanderson (1995: 69-70) explains: 


... in Ksemarajas Krama, Vāmešvarī is identified with the power of consciousness in its 
absolute, uncontracted state and is said to give rise to four circuits of subordinate deities: the 
hese are the same power of consciousness 


but projected towards and into plurality on the levels of 


(1) the subject, emmena ppan 
(antahkaranam), (8) tlie facies of sense perception buddhindriyam) and action (karmendryam) 
and (4) the sense elements (tanmātra). 


See Singh 1982: 81-82; Dyczkowski 1992 (b): 69-70 and Gnoli 1985: 287-289. In this text the 


— five are call MR MR. taitcar, samhārabhkgiņ | Raudrest. 
? "Exertion' (udyoga) is the first of four moments in the act of perception in which, as Dupuche (2003: 


59-60) explains: 


“consciousness emits the object. The second stage is avabhāsa, the manifestation of reality. The 
‘third is the absorption, the relishing or savouring (carvana) of reality. The final stage is dissolution - 


whe or example, 
.at first there is will to perceive a jar (udyoga), then there is actual perception of the jar 
(avabhasa), i and finally assimilating the perceptive 


experience of the jar to the essential nature of the Self. 


The reference is from Singh 1988: 197-198, note 7. See also Padoux 1990: 238, note 37. In one 
place, the MP (3) (3/1) lists these four as 1) udaya — ‘arising’, 2) avabhāsa = manifestation" 3) 
 kālagrāsa — ‘assimilation of time (into non-temporal consciousness). 4) svarüpavisranti — ‘repose in 


one's own nature’. 
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The five phases of the Pithakrama are as follows: 


1) Sacred Seat / Vyomesi / Void: Vyomesi is the undisturbed > 


(anākulā) repose of all (these forms of) consciousness in the essential 
nature of the Sacred Seat because (her) nature is unobscured' and 
endless. She resides inwardly in the body as the Pitha, which is the 
Void (šūnya). The unfolding of consciousness up to the organs of 
action has as its support (āsraya) the insentient (body consisting of the 
gross elements) starting with Space and ending with Earth (which 
exists) because of its grounding in that (consciousness). (In this case) 
the energy of the sacred seat of Space is the (one that functions) 
externally. (12-14) 

2) Cremation Ground / Khecarī / vital breath / touch: The 
energy of consciousness (citi) that pulsates (spandamana) in the Void 


(vyoman) (of consciousness) undifferentiated by time which, by the 
:combustion-of time, is one, is said to be Khecari who is the Cremation 


Ground. Again, the Cremation Ground is said to be the vital breath 


(prāņa) within the body that, endowed with the power of the pulsation — 
«of-consciousness); devours time in those who are in objectless, deep 
sleep. The external Cremation Ground (smasdna) is the skin because it - 


cobjectivitys (15-17) 
3) Ksetrapala / Bhūcarī / intellect: That (conscious) nature is 


the supreme field (ksetra) present on the plane of the light and bliss (of 
consciousness) * * * ° (The Guardian of the Field) is within the body as 


the-subject corresponding to the intellect and, because he protects the 
field consisting of the Void and the vital breath, he is Lord of the Field 
(ksetrapāla) who is of that nature. He also protects the field in the outer 
sphere that consists of the aggregate of light (tejas), touch and space and 
so that (energy of consciousness) is of that nature. (18-20) 

4) Melapa / Sambharabhaksini: That same (energy of 
consciousness) is the (goddess) who  devours destruction — 
(sarnhārabhaksinī). She is the perception consisting of the manifestation 


of all things within supreme consciousness in a state of oneness 


! Read nirávaranarüpatvàd for nišāvaraņarūpatvād. 

? | suppose that what is meant here is that as touch is a pervasive, undifferentiated sensation, it is not 
"temporal becaus 

? There is a lacuna in the edited text here. Probably for this reason the name of the goddess of this 
phase is missing. However, the same series appears in a different context in MP (3) 7/104cd-118. 


There it is clear that the third goddess isBhücar. — 
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(21). 

The inner abiding state of the light (of consciousness) as a state 
of oneness is the withdrawal of (all) manifestations (ābhāsa) (brought 
about) when this same (energy) has turned in on itself in all respects 
(samantatah). (22) 

She is called Sarnhārabhaksiņī because she devours (all things) 
through inner touch.' It is where the knowledge consisting of the 
manifestation of the organs of knowledge, intensified by the wonder that 
is the experience (ābhoga) of sense objects, comes to rest. (23-24ab). 

Pleasing (snigdha) Union (mela) is brought about by the inner 
Self, which is in a potential state. *** Externally it is this (energy) that is 


capable of perceiving the reflection (of perceptions within the intellect). 
It is experienced as the Union” that is the taste of the inner universal | 
aesthetic delight (rasa) (of consciousness) (24cd-25) 


5) Yaga / Raudrešvarī: This (energy) is the Primordial Sacrifice 
'(ādyayāga), the (most) noble and profound plane (of reality). It is intent 
towards the plane of repose within one’s own nature, which is hard to 
grasp and free of obscuration. It is the wine of Kula (i.e. immanence) 
and ‘Akula (transcendence) consisting of the flow of the Great 
Resonance (of consciousness), which is internal and full. It is the abiding 
condition (sthiti) (of the energy of consciousness) as the unity 
"(sāmarasya) brought about by the purification of objectivity and the 
latent traces (of the previous phases) when (all) is being destroyed with 
great force in order to perform the supreme lustration (rarpana). Thus 


t teachers consider (this Sacrifice) to be 
6-28) 


This is the sequence of universal absorption (alamgrasakrama). 
The place where the Great Force (mahasahasa) originates. It is the 


Violent Union (hathamelāpa)* that takes place by the most pleasing 
union (adhikapriyamelapa) (29). 

All the aforementioned states (bhdva), including those in the 
inner body, are made clearly manifest by the organs of action. Here this 
Sacrifice, witnessed as it is by it own inherent nature (svasaksita), is 
clearly perceived to be in accord with this goddess's nature. It is the 
inner repose that is the forgetting of those (previous states and 


' Inner touch’ is the contact the dynamism of individual consciousness, along with its instruments and 
content, makes with the Process (krama) of universal consciousness which thereby assimilates it and 
brings it to rest. 

? Read -melāpā- for -melava-. 

? Read -melüpalaksanah for -melopalaksanah. 
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manifestations) that takes place in that moment because all desire (for 
them) has ceased. (30-3 lab) 

(The supreme reality is) perceived externally by means of that 
(energy) due to the cessation the activity of each (of the phases of 
consciousness). That is the Sacrifice where (all) states subsequently 
repose. (31cd-32) 

Having by means of the Pithakrama entered in this way into 
objectivity, the nature of which is the insentient (objective world) 
consisting of consciousness in (its most gross) condensed form 
(sarhstyānatārūpa), the Wheel of the Goddesses unfolds. (33) 

It pervades all things and is directly perceived. It is the 
foundation of all things from (their) beginning to the end. It is the best 
of all and bears all things. It is the cause of gracing others and is 
nothing but the most excellent form of worship. (Thus for all these 
reasons) it is the Sacred Seat called Pranava. (34-5) 


The inveterate love for classification in India has generated from ancient 
times numerous sets of categories. One of the most common and exemplary is the 
set of five that corresponds, for example, to the five gross elements, five subtle 
objects of sense, and the five senses that perceive them. They can correspond to 
the four directions with the fifth in the centre. Similarly, eight corresponds to the 
eight directions primary and secondary. We get ten by adding the nadir and zenith 
and eleven with the centre. Examples could be multiplied at great length. In view 
of the India love of symbolic representation and exegesis, it is surprising that we 
do not find works in India on Numerology, that is, the occult symbolism of 
numbers. But this is not really so. Numbers are manipulated in an analogous way 
through sacred geometries. Mandalas in this perspective are visual representations 
of sets of categories whose interrelationship is depicted by the successive layers of 
geometric forms inserted into one another to form them. Geometric figures serve 
as empty shelves upon which the archetypical contents of reality can be arranged, 
for ease of comprehension, manipulation and worship. In this perspective the seats 
are just that — open sites in which realities may be accommodated. 

Indeed, the seats are such open categories that they can contain, in one 
way or another, most if not all the realities distributed in the micro-and 
macrocosms. They are not just convenient receptacles, but are themselves sacred 
in a special way. The worship of the seats is the apogee of all the means to the 
attainment of accomplishments, even the greatest of them — the Accomplishment 


' Read samstydnata- for smāšyānatā-. 
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of Speech which is liberation itself. In relation to the contemplation of the goddess 
ho is essentially Sarasvati, the goddess of Speech and learning -the 
KMT teaches: 


Intent in this way on (her) visualization (dhyana), he becomes 
the Lord of Speech. He speaks in Sanskrit and Prakrt and utters the 


profound (secret of) the Vedas and Siddhānta according to the texts 
and (their) meaning. This happens by practicing in the middle of the 
sacred seats or by means of them.” 


In the following pages we will examine a few examples. There is no point 
in presenting all the many variants we find in the sources; we shall try instead to 
analyse the kind of permutations that take place by means of these examples. The 
seats can be treated as 'concrete' mythical sites. They have a history and a 
geography. The goddess and the Siddha of the place and a range of beings inhabit 
them. They are also the locations' of metaphysical principles of various types. As 
such they are their symbolic representations and are variously manipulated in 
relation to these principles and each other in accord with the configurations they 
may assume. To facilitate this process in the KuKh we find that there may be 
three, four, five or six seats.? 

As new forms are added, the old are variously recapitulated in the context 
of the new. In this way nothing is abandoned from the past, nor does it drag on the 
present. Just as an extra sacred seat has been added to the four to make five, we 
find that the texts add up to four more to make eight — a configuration we find 
exclusively in both recensions of the YKh.* The fifth seat is invariably Tisra, also 
calle s we find in the KMT. The sixth is either Konkana or) 
(Candra) which may be implicitly identified with Candrapura. The extra two in the 


YKh are the sacred seat of Sound (nadapitha) and the Unmanifest (avyaktapitha), | 


! The form of Parāparā described in the KMT is virtually that of Sarasvati which would be more 
appropriate for the goddess Para (see Sanderson 1990: 37ff.): 

Contemplate Parāparā, beautifully white, in the middle of the Wheel. She holds a book 
and makes the Gesture of Knowledge along with a necklace of crystal. She is adorned with all the 
ornaments. A garland hangs from (her) neck and she is adorned with a radiant halo. She has two 
arms and one face. Her light is like that of ten million moons. She utters in a great stream 
countless scriptures. KMT 6/30cd-33ab. 

? KMT 6/33cd-35ab. The expression ‘pithadvare’ can mean either ‘by means of the sacred seats? 
or ‘at the door of the sacred seats’. 

> The five sacred seats are described in chapter 46 of the KuKh and the six seats in chapter 61. 

^ See chapter nine for a summary of the contents of the main Kubjikā Tantras including the two 
recensions of the Yogakhanda of the Manthanabhairavatantra. The latter are labelled YKh (1) and 
YKh (2). In some cases, such as this one, where the contents of the two recensions are the same, I 
refer to them together as the YKh. 
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which, although treated the same way as the other as geographical places, have 
only an internal, symbolic identity. The most elaborate description of the sacred 
seats in the Kubjikā corpus is found in this section of the YKh where 64 + 7 
constituents for each of the eight sacred seats are listed. The same YKh presents a 
less elaborate version with just the basic four seats of which there are sixteen 
constituents. This makes sixty-four units. This modality of worshipping the seats 
is there said to be the ‘division of sixty-four'.' The YKh refers to this set 
collectively as the Sripitha.? The set of six seats is also presented in YKh (1) and 
is carried over into the KuKh. The re in th the six in the 
‘Hexagram and the eight in the surroundi onsistent with this 
progression, YKh does not expound a system of five seats in any great detail, 
although the seat called Tisra is the fifth in the groups of six and eight seats. For 
convenience and clarity these will be presented as they appear in the YKh 
together.” 

Although according to the KMT the goddess transforms five places into 
her primary seats, the fifth is distinguished from the other four; it is the seat of the 
future. So the actual seats are four and the KMT maintains the same configuration 
consistently. However, although the SSS and SM generally follow the KMT 
closely, we find that in a few instances they add the fifth seat. The fifth seat 
serves as a marker of elevation rising towards transcendence and so is significant. 
Moreover, in terms of the projection onto the body it fits with the general pattern 
of distinguishing the trunk from the head. Similarly, we shall see in the following 
pages that the SM adds the extra seat to the basic four described in the KMT as 


' Similarly, sixteen constituents of each sacred seat are worshipped in two sets of mantras 
presented in the SKh as those of the four sacred seats that make up the first of the six groups that 
constitute the Krama. 

? The concluding colophon of the exposition of the contents of the four seats says: iti 
šrīpīthacatuhsastibhedabhinnapīthacatuskam | Y Kh (1) after 13/9. 

? See below, p. 702. 

^ For example in one place in the SSS the fifth seat, Matanga, is placed above the square mandala 
of the Earth which contains the four seats. The latter are projected into four parts of the body and 
the fifth seat into the head. The goddess explains: 


I will (now) tell (you) about the external deposition, as it is, in due order. (The adept) 
should wander carefree once he has recollected the teacher's feet after having deposited the Ages 
and the sacred seats in the four directions of Earth and th 


(antyaja i.e. Matanga the "Sweeper) (above) on the upper path. — — 


bāhyanyāsari pravaksyāmi yathāvad anupürvasah |l 

bhūmer yugān tu [k: bhūmairyugastu; kh: bhūmaiyugastu] vinyasya pitháfi caiva caturdisi | 
paficamam ūrdhvamārge tu yat tad antyajasamjfiakam [k kh: padarntyaja-] M 

gurupddam smaritvā tu paryated avišankitah | SSS 34/15cd-17ab. 
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part of the centre in body called the Self-supported (svādhisthāna) located 


between the genitals and the navel. 

While the addition of the fifth seat — already prefigured in the myth of the 
goddess narrated in the KMT — makes sense, we notice that, nonetheless, the 
complex system expounded in the KMT actively avoids increasing the number of 
seats beyond four. Thus, for example, in Place of the Jar (ghatasthana) located in 
the throat, the four sacred seats are configured in a complex relation to one 
another so as to occupy six places. But while one could understand the need to do 
this in a system that does not accept six seats as we find in the later sources, one 
wonders why the group of four is maintained even in cases when seats are 
projected into a pentad. In one place, for example, the five faces of Sadāšiva are 
the loci of projection of the sacred seats.' But instead of making use of the 'extra' 
fifth, the four are projected into the faces set in the four directions and the fifth 
upper face of ĪSāna is treated as the pervasive abode of all sacred sites.” This is all 
the more surprising as th nd with 
them a series of pentads which in the latter sources, including the KuKh, are 
commonly equated with the five sacred seats." Groups and cycles of five are 


! Actually in this particular instance two more faces have been added to make seven. Nonetheless, 
the example holds good as far as the basic five are concerned. 


? The face Sadyojata is the supreme sacred seat Udyanaka. The sacred seat which is said to be 


' Vamadeva is Pūrņagiri. Jalandhara is the sacred seat of Aghora and its light is (like that of) the 
—Fire-of- Time. One should know that the sacred seat called 


'Tatpurusā. The abode of all the primary and secondary seats, the meeting grounds (sandoha), 
primary and secondary sacred fields and the rest is said to be the omnipresent Iéana. 


sadyojatam tu yad vaktram tat pithodyanakam param || 

vāmadevasvarūpākhyam pitham pürnagirih [k kh: -rim] smrtam | 

jalandharam aghoram [k kh: jalamdhara-] tu pitham kalanalaprabham || 

kamakhyam nama yat pitham jrieyam tatpurusam vibhuh [k kh: vibhum] | 

pīthopapīthasandohaksetropaksetrakādinām [k kh: — samdoha-; -mam] I 

Glayah sarvam etesām īšānari sarvagam smrtam | SSS 42/58cd-61ab. 

> These five are called Siddhas and they are Šiva's five currents (of scripture). The gross 

elements are together with these-five-and-these-five-are-said-to-be-the-pranavas»=They are the (five) 

subtle elements, sound and the rest, the vowels, lunar mansions and planets. The entire universe is 

pervaded by these Five Siddhas from-Brahmà to Siva right up to the sphere of the Unmanifest 
(avyakta). — 


pancaite kathitah siddhah paficasrotah [k kh: -Srotah] šivasya ca |1 
pancabhis tair mahadbhūtāh paficaite pranavah [k kh: pranava] smrtah | 
šabdādyās te ca tanmātrās te svarās tithayo grahāh [k kh: graha] \| 
paūcabhis tair mahāsiddhair yair vyaptam akhilam jagat | 
ābrahmādišivāntarm tad yavad avyaktagocaram || SSS 42/52cd-54. 
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important in the Kubjika system, as they are generally in the Indian tradition. 
Thus, as the sacred seats are essentially repositories of sacred and metaphysical 
principles, we find that the early sources try to accommodate pentads into the 
sacred seats. But instead of following the simple route of just accepting the extra 
fifth seat, they are variously adjusted into the four main seats or into other 
configurations such as thesixteen'seats of the vowels.' Although the SSS and SM 
do on one or two occasions incorporate a fifth seat into their expansion of the 
system expounded in the KMT, the groupings into six seats we find in later texts, 
including the KuKh, is unknown to these sources. Thus a section dedicated to six 
groups of six in the KMT does not include the six seats.” This is a strikingly 
significant omission in view of the extensive symbolic development of this 
configuration in the later sources.’ 

Examples of the various configurations of four, five, and six seats are 
presented below. They have been selected as typical examples of what we find in 
the texts. Before we begin to analyse particular examples we should first deal with 
one of the major universal principles operating in the many homologies, namely 
that the seats are in a special way receptacles of sonic energies. We have observed 
already that the goddess's Triangle is a matrix of sonic energies. As the origin and 
ground of all of them, it is the first and foremost of all the seats (ādipītha).* 
Accordingly, the tradition that originates from there is the 'transmission of the 
sacred seat of Yoga'? The Triangle of the goddess becomes, according to the SSS, 
the inner epitome of field, village, town, city and the sacred seats. But these are 
unnamed, open-ended categories destined to be filled out with fifty sacred seats 
each with a specific geographic location. Ultimately, all the letters are ascribed to 
their own sacred seat? but in the first formulations just the main four seats are 
fused with the letters in the corners and centre of the triangle. It is their presence 


See below, p. 652 for a table (no. 20) drawn from KuKh 21/33ab-34cd ff. in which the five 
sacred seats are equated with the five elements, pranavas, Wheels in the subtle body and states of 
consciousness. Also, see below, p. 631 concerning the Five Siddhas. 

! The wise know that the (thirty-four) Islands (representing the consonants) are sustained 
by the energies (kala) and the (sixteen) sacred seats (representing the vowels) by the Islands. The 
principles within the (sixteen) sacred seats are the Five Elements. 


kalāvadhisthitān [k kh: -tam] dvīpān dvīpaih pīthān [k kh: pitho] vidur budhah || 

pithantasthani tattvāni pafica bhūtāni tesu vai | SSS 35/11cd-12ab. 

? See KMT 10/63cd ff. 

? Numerous permutations of this configuration are presented in chapters 28 and 29 of YKh (1). 
These are reproduced with the usual variants, additions and omissions, as chapters 58, 59, 60 and 
61 of the KuKh. 

^ KuKh 8/87. 

? KuKh 10/33. See note to KuKh 2/18 and 7/47. 

$ See KuKh 6/212cd-219 and notes. 
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there that transforms the triangular Yoni into a sacred grid of letters (gahvara, 
prastāra), which serves as the source of the phonemic energies of mantras. 
Although there are just four seats, they encompass the energies on all sides and 
sustain them. At the same time all the letters are distributed within them and the 
seats are considered to be present in them.’ They may also be arranged in other 
ways within them and used to generate the syllables of mantras. The seats are 
charged with the phonemic energies of Speech through which mantras, deities and 
the orders of reality to which they correspond are emanated. Thus the seats 
possess the power of mantras and so can, for example, purify from sin, as does the 


t O goddess, I will tell (you what is to be done next) once the letters have been placed in 


the grid (gahvara). One should know the locations of the sacred seats in the grid by means of the 
letters in the grid (gāha lit. “innermost recess) (placed there in due order) according to the 
sequence KA (Kàmarüpa), PU (Pūrņagiri), JĀ (Jālandhara) and O (Oddiyāna). The letters that 
denote (the sacred seats) within the sacred seats beginning with Kamakhya are the ones beginning 
with A, O, Jha and Pha. 


Commentary: Which are the sacred seats one should know in the Gahvara, that is, the grid? 
How are they characterized? They are the four — Kāmarūpa, Pürnagiri, Jalandhara and Oddiyāna. 
The four letters that denote them are the letters A R Ga and Ha. (These) letters should be deposited 
(n the grid). How? The letter A in the east. The letter R in the southwest. The letter Ga in the 
northwest. The letter Ha in the middle. What are the letters that denote Kamarüpa, Pürnagiri, 
Jalandhara and Odyāna? (The ones in) Kamarüpa are AAIIU Ū R Ř I Ļ E Ai (12). (The letters 
in) the sacred seat of Pürnagiri are O AU AM AH Ka Kha Ga Gha Na Ca Cha Ja (12). (The letters 
in) the sacred seat of Jalandhara are Jha Na Ta Tha Da Dha Na Ta Tha Da Dha Na Pa (12). (The 
letters in) the sacred seat of Odyana are Pha Ba Bha Ma Ya Ra La Va Sa Sa Sa Ha (12). 


varņanyāse krte devi gahvare kathayamy aham || 

antagāhasthitair varnaih kā-pū-jā-okrameņa [k kh: -jā *kramena] tu | 

pīthasthānāni caitāni jūātavyāni tu gahvare || 

akārokāramādya [k kh: akārokaracādyā] vai jhadyah [k kh: šadya] phadyas [k kh: madyam] tu 
gahvare | 

kāmākhyādisu pithesu ete vai [k kh: etad vai] vācakāksarāh [k kh: -rā] M 


(vyākhyā): gahvare prastāre jfiatavyani kāni pithani kim višisthāni kāmarūpa — pürnagiri — 
jālandhara — odyānāni [kh: -jalamdhara-] iti catvāri || etadvācakāh [k, kh: -kāni] aksarāh [k: 
aksarani] catvārah [k: catvāri] akāra [k: -rah] — rkāra [k: -rah] — gakāra [kh: -rah] — hakāra [k: 
-rah; kh: -ram] -varnàni nyaset || katham || parve akārah [k, kh: -ram] || nairrtye rkārah [k: - 
ram; kh: r * *] || vāyavye gakārah [k: -ram; kh: ga * *] | madhye hakarah [k: -ram; kh: ha * *] || 
kāmarūpa — pūrņagiri — jālandhara — odyānavācakāh [k: kāmarū *-] aksarāh ke te | (kh 17b) 
kāmarūpe a āiīuūr RI Leai(12) || purnagiripithe o au am ah ka kha ga gha na ca cha ja (12) 
Il jālandharapīthe [kh: jalamdhara-] jha ña [kh: * *] ta tha da dha na ta tha da dha na pa (12) II 
odyanapithe pha ba bha ma ya ra la va ša sa sa ha (12) || SSS 8/38cd-40 and commentary. 


Cf. SSS 34/2-3ab and the commentary. The latter explains that, by projecting the four seats into 
this diagram, ‘instead of a triangle, it is called a Gahvara’. 
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repetition of the goddess's Vidya.’ Indeed, pilgrimage to the seats, whether 
external, inwardly projected or otherwise represented is invariably coupled with 
the repetition of the Vidya. The seats surround the goddess of Speech in which 
she abides as the energies of Sound. They are the doors through which one has 
access to higher levels of consciousness and the goddess. Through them the yogi 
attains the empowered state and the grace of the Command.” 

The mantra of a deity is the 'sonic body' in which it resides. In this 
perspective it is its sacred seat. Again, as the mantra is the deity in sonic form, 
like the iconic form, it may reside in one or more sacred seats. Accordingly, the 
seats may be projected into mantras and mantras into the seats. In particular, this 
dual relationship between the container and the contained, reminiscent of that 
between the goddess’s Triangle and the Point, is a primary feature of the 
goddess’s Vidya in all its forms and parts. Although, surprisingly, this equation is 
not made in the KMT and its expansions, the later Kubjika Tantras stress that the 

here the adept achieves the liberated 

condition of Flight.* Just as the goddess of each of the sacred seats (pithesvari) is 
a Vidya,’ the Vidya is the one deity of all the sacred seats. The goddess in the 
form of her Vidya is distributed in the seats. This may take place wholly or in 
parts. Thus, the three parts of the mantra called Trikhanda, which is considered to 
be the extensive form of the goddess’s main (sarmayā) Vidya, are housed in the 
j Divided into six limbs; as are all major mantras and 

Vidyās in general, Kubjikā's Vidya is projected into the six seats on the corners of 


! (Even one) who drinks blood is purified if he goes (on pilgrimage) to the sacred fields 


and seats. 


raktāšī [k kh: -st] Suddhim āpnoti ksetrapīthān bhramed yadi || SSS 8/148cd. 

? See above, p. 586 with reference to KMT 6/30cd-35ab. 

? KuKh 8/120cd-122. 

^ See, for example, KuKh 23/21 ff. where the Vidya of Pīthešvarī is described. This is a 


lengthened n which the goddess is invoked as 
where, as we shall see, much if not all of the MBT was 

probably redacted. 

? The Samaya-(Vidyà)-is-in-the-four-sacred-seats. They have all come from there. It is 


accomplished (easily) without reflection by the (practice of) the Yoga of Stillness (nirācāra). 


catuspīthe tu samayā tatra sarve vinirgatāh | 
nirācāreņa yogena siddhyate hy avicaratah || SSS 13/7. 
5 tato vai samayàm vidyām trisu pīthesv anukramāt [g: pithesva-] M 
stutikhandam tu kāmākhye matrkhandam tu pūrņake [kh: mürtake] | 
mantrakhaņdam tathodyāņe [k: tatho prane]........ I 
SKh 5/99cd-110. See note to KuKh 48/85cd-86. 
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the hexagram.' Again, just as the goddess is in the sacred seats, they are also 
within her. Thus four syllables of her Vidyā are identified in a special way with 
the four seats.” Indeed all thirty-two syllables of the Vidya are considered to be 
sacred seats in the later Kubjika Tantras.* Moreover, this was seen to be true of 
every mantra extracted from the grid of letters as each letter within it came to be 
located in a sacred site. Thus in the final stage of this development in the 
Ambāmatasamhitā, these inner sites supply the code names for the letters of a 
mantra presented in a hidden form.* Similarly the seats came to be understood as 
loci of the energies of the letters that make up the goddess in the form of her seed- 
syllable. Six seats correspond to the letters of the seed-syllable HSKHPHREM” 
Later sources also project six seats into the triangular syllable AIM.° 

Let us return now to the seats in relation to the energies of the letters, 
especially as they are presented in the KMT and its expansions. Although in some 
set-ups in the KMT, the seats are associated with all the letters, more often they 
are especially linked with the gimteenmomeis. According to one representation, the 
vowels are called g ij 
inhabited by Yoginis and their lords. Note that although the Islands are 
specifically identified, the seats remain anonymous in keeping with the general 
principle in the early tradition of keeping to just four seats. Similarly sixteen 
Yoginis reside in the sixteen seats of the vowels. These are, as one would expect, 
lunar (somātmikā) and correspond to the sixteen energies of the Moon.* One is 
reminded of the goddess who, as Mālinī, is the New Moon (amākalā). She is the 


' The six limbs of the Vidya are listed in KuKh 11/42cd-44. See table there and diagram for 
projection of the seats and limbs into the hexagram. 

? These are the four nasals Na, Na, Na and Na. See KuKh 8/59cd-60ab. The goddess's Vidyā, its 
parts and permutations will be discussed in detail in chapters 8 to 12 of our text. 

* KuKh 8/85cd-86 and note. 

* See note to KuKh 6/212cd-219ab. The Srimatasára (2) uses a similar code. But instead of sacred 


‘seats (pītha), the fields (ksetra) of the Mothers (mātrkā) correspond to certain letters. - 
? See KuKh 8/77cd-79ab. Their colours, deity and location in the body are taught in KuKh 9/8-11. 
See table 22 below (p. 657) in which the ascriptions made there and in KuKh 11/19-21 ab are 
compared. 
$ ^ See below, p. 654. 

epresenting aspects of the energies of the/consonants combined with the twelve 
vowels (not counting the 'neuter R R | and L) reside on each of the Islands along with one 
guardian (adhipa lit. ‘lord’). The name of the Islands and their inhabitants and related matters are 
taught in chapters 20 and 21 of the KMT and 31 and 32 of the SSS. In chapter four of the KRU the 
number of Islands is expanded to fifty by adding sixteen Islands for the vowels. Like the other 
Islands each of these is the residence of a guardian and twelve Yoginis, the names of which 
generally begin with the vowel of that Island. 
* sodasaitah samākhyātāh kalah somātmikāh [k kh: — kā] priye | SSS 15/22ab. 


SACRED PLACE AND INNER SPACE 591 


sacred seat of the Moon' surrounded by the vowels, the sacred seats of her sixteen 
lunar energies: 


(The goddess who is) omniscient and the bestower of all 
things, is accompanied by the sacred seats and their lords. She is the 
mother of the awakening of the Command, she who perfects (the 
yogi's) divine nature.’ 


Especially important are the lords of the sixteen sacred seats of the vowels. 
Their conjunction with the Lords of the Islands of the consonants empowers the 
latter, transforming them into the components of a series of seed-syllables.? 
Indeed, in this way every name not only denotes an object, it is also charged with 
the spiritual energy of sacred place. In this way the initiate manages to adhere to 
the essential core of his practice, that is, the worship of the sacred seats, although 
they are not specific places. 

The sixteen seats of the vowels and the thirty-four Islands of the 
consonants can be projected into the head and the trunk of the body, respectively. 
The latter represents the insentient constituents of the body that require the 
vitalizing energies of the 'head' to make it sentient, just as the consonants require 
vowels to be articulated. The body as the repository of the phonemic energies is 


commonly analysed into these two parts. The (ES JS 
qingapand the|body as the prha- its pedestal. The former is the energy o 


ion, because the sense organs (jūānendriya) are 
located in the head and the organs of action (karmendriya) in the body.* The KMT 
teaches a projection of the four seats into the heart, navel, and right and left parts 
of the body. Projecting the same seats onto the ears, mouth and nose then 
completes this projection onto the truck of the body.” They are arranged in two 


! amākalā candrapitham ucyate | Comm. on SSS 28/50. 

? pīthapīthādhipair yuktā sarvajňā sarvadāyikā | 

ajfiavabodhajanani divyarūpaprasādhanī || SSS 28/51. 

* This is done by forming a series of seed-syllables composed of the consonants on the model of 
KRAUM followed by KHRAUM and so on. See SSS 31/105cd-106ab and commentary. 

^ See MP (1) p. 50-5. Ultimately, this distinction relates to the Self — which is the Linga — and the 
body which is the Pītha. Thus Sitikantha teaches the practice related to these two as follows: 


Just as the Self, which is pure consciousness, presides over one's own body, in the same way 
there is just one Self, which is pure consciousness within all bodies. One should think that it is one 
only and present in all living beings like the reflection of the sun in (many) pots of water. MP (1) p. 51. 
? KMT 17/7ff. We find a similar projection in the CMSS (7/23-26), which attributes it to the 
Siddhayogešvarīmata, but this is very unlikely. The four sacred seats, pleasing to the Yoginīs, are 
each associated with a gesture and are located in the head as follows: 
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downward-facing triangles, one in the body and the other in the head. The heart is 
in the middle of the triangle of the body. The navel is in the lower corner. The left 
and right parts of the body are probably represented by the respective shoulders 
which are thus in those corners of the triangle. Similarly, on the face, the nose is 
in the middle, the mouth is in the lower corner and ears in the upper two. Thus: 


Head Pürnagiri Jalandhara 
Left ear Oddiyana Right ear 


o 
Nose 


Kāmarūpa 
Mouth 


Trunk Pūrņagiri Jālandhara 
Left shoulder Right shoulder 

Oddiyana 

Heart 


Kāmarūpa 
Navel 


1) Ornkāra — the mouth. The fists are clenched and the thumbs are extended. This gesture is 
practiced by Siddhas and Yoginis. 
2) Jala — right ear. The hands are extended and the fingers are spread. The Yoginīs are pleased by 
this gesture. 
3) Pūrņa - left ear. The hands, together with the thumbs, are folded together in the form of a pot. 
This gesture burns away sin. 
4) Kamarüpa - tip of the nose. First one makes the hands into the shape of a triangle with two 
fingers extended in front. This gesture is pleasing to passionate young women. 

A fifth gesture is then described which is for the goddess (devisamketa) and is made whenever 
the Skyfaring goddesses reveal themselves (khecarīsamadaršana). The index finger is extended 
upwards and the back of the hand is bent slightly (ibid. 7/29cd-34>>). 
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Another projection of the seats into the two parts of the body takes into 
account the phonemic energies the seats contain. As in the previous example, the 
head is the location of the sixteen vowels and the trunk of the body that of the 

nd two sets of four seats are associated with them. The 
four seats Oddiyana, Jalandhara, Pūrņagiri and Kamarüpa are in the head, on the 
face as a whole, the top of the cranium, the eyes and the teeth, respectively.' The 
four seats in the head are followed by the four gestures. These are the four gross 
elements represented by the four semi-vowels.” The four Ages in which the 
teachings of the seats were revealed correspond to the navel, stomach, heart and 
throat in the truck of the body and the series of remaining consonants.’ Projecting 
the seats into the body in this way transforms it into that of Siva. 


i Ornkāra is the great sacred seat within the face as a whole. The sky (ka) is the head there 


and is (the sacred seat) called Jala. The one called Pürna is in the (group of four) called the eye. 
The one called Kama is within the teeth. [. . .] 

The four groups of four are said to be, the one which begins with the first (letters) (A to 
I), the fifth (letters) (U to R), the ninth (letters) (1 to AD, and the thirteenth (O to AH). 

The first group of four on the face is, along with the two cheeks, on the forehead and 
chin. Your second (group of four) is on the left, right, west, and east. The third deposition, that of 
the vowels, is at the beginning and end with the two eyes. The fourth set of four is in the row of 
teeth (below) and above. 


Omkaram tumahapitham samaste mukhamandale || 

kam širas tatra jalakhyam netrākhye pürnasamjfiakam | 

damstrantare [k kh: drstantare] tu kāmākhyam........ [...]M 

ādyādi [k kh: -dau] paficamadyara ca navamadyarn tathaiva ca | 

trayodašādi catvāri catuskam parikirtitam |1 

gandabhyam bhālacibuke catuskamādi sanmukhe | 

vāme [k kh: vàma] dakse ‘pare pūrve dvittyam te [k, kh: ke] vyavasthitam || 

ādyante netrayugmabhyam svaranyasam [k: svarānyāsya; kh: svaranyasya] trttyakam [k kh: -ke] | 
dantapanktidharas cordhve catuskam ca caturthakam || SSS 19/122cd-123c, 126-128. 

* According to the commentary on SSS 19/123 the four gestures are: 1) La — Earth 2) Va — Water 
3) Ra - Fire 4) Ya — Air. 

> The denotators within the (four) gestures and the rest are located within (the four semi-vowels) 
La Va Ra Ya. The group of four Yoginīs is (in them and) in the four Ages and four sacred seats. 
The eight, six, twelve, and eight (consonants) born from the letters Krodha (Ka) onwards 
(correspond to the four) Ages. I will explain (this) as it truly is both externally and internally. (The 
four Ages) Krta, Treta, Dvapara and Kali are in the navel, stomach, heart and throat, respectively. 
Oddiyana and the rest, that is, O (Oddiyāna), Jā (Jalandhara), Pu (Pürnagiri and Kama 
(Kamarüpa) are located there. This is said to be the group of four, both internally and externally. O 
goddess, I have explained that group of four in the domain of Kula. The yogis who are on the 
plane of Stillness (nirācāra) should know this. 


mudrādau vācakās tatra lavarayesv avasthitāh | 

caturyuge catuspīthe yogininam catustayam || 

asta sad dvādāšāstau ca yugāh [k kh: yugaih] krodhādikāksajāh [k kh: -kakajaih] | 
sabāhyābhyantarenaiva kathayāmi yathārthatah M 
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In another similar example, the main four seats are projected into the same 
places along the trunk of the body, which in this case is understood to represent 
the square mandala of the Earth. Matanga, the fifth seat, is the head.” The same 
distinction may be maintained in a triadic arrangement. The four seats are 
worshipped as a group in three areas of the body arranged on the four extremities 
of a cross. The triad corresponds to the three Transmissions (krama). The sacred 
seats are worshipped according to the Transmission of the Child (bālakrama) 
below the navel in the genitals. They are worshipped in the Middle Transmission 
(madhyakrama) within the heart. They are worshipped in four places of the head — 
ears, mouth, nose and above the eyebrows — in the Transmission of the Aged 
(vrddhakrama). These three regions — the genitals, heart and head — correspond to 
the extension of three areas that cover the thirty-six principles of existence. These 
are 1) the Self (ātmatattva) that extends from Earth to Maya; 2) Knowledge 
(vidyātattva) that extends from Pure Knowledge (suddhavidya) to Sakti, and 3) 
Siva (sivatattva), which is just that one principle.? Towards the beginning of most, 
if not all, Kaula rituals and, indeed, those of the Siddhānta, these three principles 
are saluted by the officiant as he rinses his mouth out three times to purify himself 


nabhyudarahrtkanthe ca kr-tre-dvā-kam anukramāt | 
0-jā-pū-kāmarūpiņya oddi-āņādisarnsthitāh |I 
sabāhyābhyantarenaiva catuskam parikīrtitam | 

etat te kathitam devi catuskam kulagocare || 

nirācārapadasthānām jndtavyam caiva yoginām | SSS 19/129-133ab. 


The commentary explains that: 


1) The first sacred seat contains the eight letters Ka to Jha. This belongs to the Krta Age and is 
located in the navel. 

2) The second sacred seat contains six letters from Jha to Dha. This belongs to the Treta Age and 
is located in the stomach. 

3) The third sacred seat contains the twelve letters from Na to Ya. It belongs to the Dvapara Age 
and is located in the Heart. 

4) The fourth sacred seat contains the eight letters from Ra to KSa. This belongs to the Age of 
Strife and is located in the throat. 

: (Yoginis serve) the adept wherever he may wander, whether in sacred seat, town, (or) 
village, below the navel, belly, heart, and throat, (corresponding to the) Krta, Treta, Dvapara, and 
Kali (Age), respectively. These four, namely, O (Oddiyana), Ja (Jalandhara), Pū (Pürnagiri) and 
Kama (Kāmarūpa), are located in the square (which represents the Earth). 


pīthe và pattane grāme paryated yatra sādhakah | 
nabhyadhodarahrtakanthe kr-tre-dva-kam [k, kh: kr-tri-] anukramat |l 
0-jà-pü-kamarüpinyas caturasre [k kh: -riipinyas-] caturas tah [k, kh: caturasre] | 
SSS 34/14-15ab. 
The commentary adds that ‘the fifth seat is in the head’ (paficamapitham Sirasi). 
? See note to KuKh 2/40-41. 


SACRED PLACE AND INNER SPACE 595 


and, in particular, his speech which he is about to use to recite the sacrificial 
mantras. Accordingly, they are collectively called the ‘triple purification’ 
(trisuddhi) because the flames of the purifying fire that burns in the midst of the 
sacred seats purify them.' They are experienced collectively in the Sambhava 
state. The SSS teaches: 


(This is) the Sambhava Krama which, omniscient, is the place 
(sthāna) beyond (immanent) Kula and (transcendent) Akula and is, by 
virtue of the Yoga of the Doomsday Fire, in accord with the teaching 
of the Lord of the Abyss (gahvareša). Endowed with the pervasion of 
all things, (the adept) should worship it with the flowers of the 
Command.” 


Entry and movement through the seats projected into the yogic body is 
thus entry and movement through the goddess herself. The yogi is led from the 
Self in the heart, which is the core of the yogic body, up into the summit of it 
where the seats are located and the goddess resides who leads him up into the 
plane of the supreme deity.” 


i I will tell you how (this group of four) abides in its pervasive state. (The sacred seats) 


Oddiyāna, Jālandhara, Pūrņagiri, and Kāmarūpa that are in the middle are (situated) on the left, 
right, in front, and above, respectively. One should worship all this, including the Siddhas, in 
(their) pervasive state from below the navel (upwards). What is located in the seguence of the 
sacred seats is in the midst of Daksa and the rest (in the heart) above the navel.* One should know 
(this), the Sambhava state, by means of the teaching from the teacher's mouth. One should worship 
(the sacred seats in the order listed above) in the same way, in the ear, mouth, nose, and above the 
eyebrows (respectively). 

(The four sacred seats) have the aforementioned flames (arci) and the hosts of Siddhas. It 
is part of the (Sequences of) the Child, the Youth, and the Aged which are is located in the three 
pure (places — trisuddhi — the genitals, heart, and head) and are associated with the Triple Principle 
(of the Self, Vidya, and Siva, respectively). 


etat te kathayisyami vyaptibhitam yathasthitam || 

0-jā-pū-kāš ca [k, kh: -nya] madhye [k kh: madhyā] ye vamadaksagratordhvatah | 
vyaptibhutam yajet sarvam nābhyadhah siddhapūrvakam |l 

0-jà-pü-kakramantastham [k: .ojā-] daksādau vāmanābhigam | 

upadesena jānīyād guruvaktrat tu šāmbhavam || 

evam karņāsyanāsāsu [k kh: -sāstu] bhruvordhve [k kh: — rdhvam] pūrvavat yajet [k kh: tyajet] | 
pūrvoktārcisamāyuktam [k kh: -yukta] siddhavrndaih samanvitam |1 
bālakaumāravrddhasthari tris$uddhistham tritattvagam | SSS 26/13cd-17ab. 

* The commentary explains: vāmanābhigam iti hrtsthāne. 

? vādavānālayogena gahvarešopadešatah [k kh: gahvareso- || 

kulakulaparam [k kh: -kulepare] sthanam [k kh: -ne] sarvajfíam Sambhavam kramam | 


> See KMT 4/17-21 quoted above, p. 211 ff. and p. 287. 
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The close symbolic connection between the four seats and the sixteen 
lunar energies embodied in the vowels and the cycle of time is expressed in a 
series of manipulations of the names of the seats. All four names are made of four 
syllables, corresponding to as many 'Knots'.' The syllables are divided into four 
groups consisting of the first, second, third and fourth syllable of each name, thus: 
1) O JA PU KA, 2) DILA RNA MA, 3) A NDHA GI RU, and 4) NA RA RI PA. 
The Tantra teaches how to assimilate them into metaphysical principles that make 
up the body of the goddess, and project them both into a geometric figure and 
into parts of one's own body. They are linked to mantric sounds and enveloped by 
them in encompassing circles in the figure so as to both reinforce and tap their 
lunar energy. Projected into the breathing cycle, the sacred seats are also linked 
with differentiations of time distributed within them to represent the temporal 
macrocosm.” The sixteen syllables correspond to the sixteen phases of the Moon, 
symbolized, as usual, by the sixteen vowels. The former are the means by which 
gross time is measured and the latter the means by which the cosmogenic Speech 
is articulated that generates the cycles of creation. Flowing within the supreme 
principle, they are phases of its supreme and ultimate energy. Projected into the 
current of the vital breath, they measure subtle time. 

The Kubjikā Tantras teach, in common with those of other schools that 
developed in the same period, that thé cycles of time = day and night, bright and 
dark lunar fortnight, the two halves of the year etc. — are represented in the 
microcosm by the-cycle-of the breath; This is imagined to consist of two paths. 
'One is the Northern Path, which is that of entry of the breath, the Moon and life. 
The other is the Southern Path, which is that of the exit of the breath, the Sun and" 
death: In accord with the holistic logic of the identity of the container and the 
contained, just as the four seats are projected into the Yoni, similarly each group 
of four is itself a Yoni. They represent the first four gross elements and the Yoni 
that contains them, which is Space. Contained in the original Yoni, each gives rise 
to an aspect of the attainment achieved by penetrating the Yoni and its sacred 
seats. The SSS explains: 


(The fourfold grouping of the sixteen parts of the sacred 
seats) differentiate (kalanti) the whole of time according to whether it 


' The following teachings concerning the Sixteen Knots are found in chapter 17 of the KMT 
(verses 60 ff.) and chapter 27 of the SSS. 

? SSS 4:5/143-150 and Schoterman 1981: 175-176. 

> One of many versions of this projection is constructed to a large extent on the basis of the SvT by 
Abhinavagupta in chapter six of his Tantrāloka. 
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is gross or subtle. Gross, subtle, an rail esenci 
(nādānti), established in the essential nature o 
They arise within the first digit of the moon (tithi) (and 


continue to arise in the succeeding digits) up to the end of the left 
(current of vitality to) then again (enter) the right. (In this way) life” 


which symbolize the inhaled and exhaled breath, respectively). [...] 
There is a Knot in each (of these) syllables. (Thus) there is a 
each seat. The Yoni consists of the four sacred 
seats and the entire (universe) consists of the four Yonis. The Knot of 
the fifth and supreme Yoni is in each part (pada).” 
All this is (right) in the centre of the causal Fire (karananala) 
and is pervaded by (the Yoni). That is said to be the supreme part 
(pada 1.e. syllable) within which all the parts are present. That part is 


clearly attained by Mee eed 
The first group of four generates the unfailing Command. The 


second group of four leads to Kubjinī's abode. The third one is called 


! kalanti sakalam kālam sthūlasūksmavibhāgašah | 

nādanti [k kh: nadamti] kalarüpasthah sthūlāh [k kh: sthūla] sūksmāh [k kh: -krha-] tathāntimāh M 
tithyadye [k kh: tithyaya] udayam yānti vāmānte daksine [k kh: -nàm] punah | 
candrasūryavibhāgena jivitam maranam bhavet | SSS 27/5-6. 


The commentary explains: Beginning from the first digit, that is the first day (of the first 
lunar fortnight), up to the first day of the second (lunar fortnight), there are sixteen (nights). 
Beginning with the first day of the second (fortnight), (the moon) wanes until the first day of the 
first (fortnight). Thus there are sixteen (lunar days). This is the movement of the Moon and that of © 

‘the Sun. These are the vowels hese are also the parts 
(pada) that are located in the syllables of the sacred seats. 


tithyadye pratipadārabhya [k kh: -bho] yāvad dvitiyapratipadam iti sodasa [k, kh: -$ah] (16) II 
dvittyapratipadarabhya astamanam yāvat prathamapratipadam iti sodaša [k, kh: -sah] (16) iti 
candragatih suryagatis ca || iti ta eva svarāh || gatidvayam jivitam maranam ca (2) || eta [k kh: 
etad] eva pīthāksarasthānīyāh padāh || 

? There is an important play of words here. The word ‘pada’ may mean a syllabic unit. It denotes 
the metric units into which a line of verse or metrical prose is divided. In the case of mantras the 
same word denotes the units into which it is divided. In this case each ‘part’ corresponds to one 
syllable and so there are sixteen parts. These originate from the four ‘Yonis’. There is a fifth Yoni. 
This corresponds to Om ^ is similarly said to pervade the other four seats, just as 
in this case it pervades all the ‘parts’. It is the sound itself of the other parts understood to be 
grounded in the spiritual reality that pervades them all and thus contains them as their essential 
sonic nature here understood to be the energy — ‘Fire’ — which is their ultimate cause and source 
(yoni). The word 'pada' may also mean a plane or state of being. Thus the expression with 
reference to this fifth ‘part’, namely padam paramam means both ‘supreme part’ and ‘supreme 
plane (of being)'. 
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the Vidya of Power (Sakti)' and leads to that most excellent abode. 
The fourth attains the abode which is the Divine Current (divyaugha) 
and (this cannot be attained) in any other way.” 


The inhaled breath produces the sound SA and the exhaled HA. Together 
they make HAMSA, said to be the Self of every being that breathes. This is to be 
conjoined to these sixteen parts, represented by the sixteen lunar vowels. As the 
word ‘hamsa’ in Sanskrit is the name of a type of wild gander, this is the Division 
of the Gander, which the Siddhas of Pūrņagiri are said to illumine in the KMT. 


The four sacred seats consist of four groups of (four vowels) 
beginning with the letter A. One should conjoin this group of four 
seats with HAMSA. The four sacred seats and the four groups of four 
(make up) these sixteen parts and the (sixteenfold) Knot which 
consists of the letters SA and HA. (These) two (letters) should be 
conjoined to the (sixteen) vowels. (Thus) (all this) resonates in the 
form of the (sixteen energies of) the digits (of the moon represented 
by the vowels). 

The (lunar) energies within the first lunar day in the beginning 
(and those energies of the subsequent days), the waxing and waning 


! The Vidya of Power is the seed-syllable mantra AIM that is, as we have seen, the sonic form of 
the Yoni and one of the two seed-syllables of the main mantra — Samaya Vidya — of the goddess. 
? aksare aksare [k kh: -ram] granthih [k kh: gramthi] pīthe [k, kh: pitha] granthicatustayam | 
catuspīthamayā [k kh: -nayā] yonis caturyonimayo 'khilah [k kh: yoni- -mayam khilam] |l 
paficami ya para yonis [k, kh: yoni-] tasyā granthih pade pade | 

tayā vyaptam idari sarvam kāraņānalamadhyagam || 

tat padam paramam proktam yatra sarve pada gatāh [k kh: gata] | 

sodasaksarabhedena tat padam labhate sphuțam n 

dvittyarn [k, kh: -ye] yac catuskam tu niyate kubjinīpadam II 

trttyam [k, kh: -ye] Saktividyakhyam nayet [k kh: naye] tat padam uttamam | 

caturtham [k, kh: -ye] caiva divyaughapadam prāpnoti nānyathā || SSS 27/9-13. 


The commentary explains: The Knot of the fifth Yoni possesses sixteen Knots. They 


should be placed within it, each in (their own) place as everything is pervaded by that (Yoni). That 
is the supreme plane (pada), which is attained as the sixteen syllables of the sacred seats. There 
they are the fourfold Yoni. What do they do? The first (Yoni) accomplishes the unfailing 


Command, the second, Kübjini's abode; the -third-what-is-called-the- Vidyà-of-Power, and the 
fourth, the Divine Current. 


paficami yonih tasyāh grantheh sodašagranthayah | tās tasyam [k kh: -tasya] sthāne 
sthāne kartavyāh yatah tayā sarvam vyāptam | tat padam paramam sodasaksara-pithaksaratvena 
labhyate [k kh: labhyante] ity [k kh: tya] arthah || tatra caturdhā [kh: caturddhā] yonayah [k kh: 


yonih] santi || tah kim kurvanti | prathamā amoghajiiam [k kh: -jūā] sadhayati || dvitīyā 
kubjinipadam sādhayati || trtīyā Saktividyakhyam sadhayati || caturthī divyaugham sadhayati || 
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(of the moon) and are (all) here. And (here) the lunar days and the rest 
reach the (supreme) plane (pada). It is said that the entry (of the 


breath) is the left and the exit is the right, (corresponding) to the 
division of the Moon and Sun. One shoild ow that death resides in 
nd that life is in the entry. Exit and entry are 


(brought about) by these sixteen parts. He who knows this with effort 
is a yogi who (truly) knows Yoga.' 


The Yoni of Space (vyoman) is the 
[. . .]. Once the division of the Peak (syllable) has been learned, 
the god Hathsa should be applied. That man, O lady praised by the 
heroes, is the destroyer of time (which he does in this) and no other 
way. 


There are four syllables for each syllable of the name of (each) 
seat. The Knots accord with the division (of the syllables of) the seats. 
(The wise) know that (this is) the arising of the seed-syllable 
HAMSA.’ 


! SSS 27/16cd-19ab. The commentary explains: 


Well then how does this take place in consonance with the movements of the Sun and Moon? 
When the (the breath) enters (bit by bit) in consonance with the sixteen energies (of the digits of 
the moon of which it is composed) that is then the Northern Path and emanation takes place. When 
it exits in consonance with the sixteen energies, it is then the Southern Path and 'death' takes place. 
Who is it that thus enters and exits? It is the Gander of the Breath (pranahamsa). The person 
(purusa) who knows how to fashion (kalpayitum) the part (bhāga) of the Gander (harnsa) of the 
inhaled or exhaled breath with sixteen limbs, as well as the movement of the Knots, which is the 
sign of the motion (of the breath and the energies) in each place, is a yogi who is without error. 


tarhi [kh: katharn] candrasūryagatyā katham || yathā sodašakalānugatyā pravisati tadā 
uttaramargah srstir bhavati || yadā nirgacchati sodasakalanugatya tadā daksinamargo [k kh: - 
rgah] maranam bhavati || ko ‘sau tāvat pravišati nirgacchati || pranahamsah yah punah [kh: 
missing] purusah pranahamsasya apánahamsasya [k: apānah-] và sodasangabhagam [k: -vam] 
kalpayitum jānāti tatha | granthisamcálanam sthane sthāne bhramanopalaksanam sa 
nirbhrāntayogī [k kh: nibhranta-] II 

? catuspithavibhedena akārādicatustayam | 

hamsayuktena kartvayam etat pithacatustayam || 

catuspīthāni yāni * [kh: ya * *] catuskāņi catus tathā [k kh: catuspatha] | 

padāni sodasa hy evam granthis caiva sahāksarau || 

svarair yuktau prakartavyau [k: ghakartavyau] kalārūpeņa šabdati | 

kalàh [k kh: kala] pratipadadau tu udayo [k, kh: udayā] 'stas ca atra vai |l 

tithyādyāšca padam yānti [k kh: yati] pravesam vāmam ucyate | 

daksinam caiva niskasam candrasüryavibhagasah |1 

niskāše maranam jneyam pravese caiva jīvitam | 

padaih sodašabhiš caite niska$am ca pravesakam || 


600 INTRODUCTION 


The KMT explains how syllables and mantras should be integrated into 


D S ik rā that is, the letters of the four seats — so that, projected into the 
body and the breath, the yogi who practices this may destroy time. The Knots are 


in the following places in the body: 


IES AE) iss HAMSA} should be placed 
(on the body). It 1s at the middle toe of the sixteen parts (of the body). 
Again, (2) the/Knot of Time is below the ankle. (3) Raudri's Knot is in 
the channel. (4) Jyesthā's Knot is below the hip and (5) Vama's Knot 


is (above) on the other side. (6) The Kaula Knot is in the foundation of 
the anus. (7) The (Knot) called Pingā is in the fraenum of the. prepuce 


CDe (The Kor) o1 RD 
and (9) the Knot of the Moon (soma) 1s 1n the stomach. (10) The Knot 


of the Sun is in the navel and (11) the one called the Vital Breath is in 
its own place (that is, in the breath). (12) The Knot of the Living 
Being is in the place of the heart, while (13) the one calle in 
the throat. Know that (14) the one calle 15) 


| lévari is in the cavity (between) thegeyelsewssand (16) the one called 
Sadāšiva Glas inghkesomdnmadaye A nd 
above theiiinimieniommanmiaminið 


yo jānāti prayatnena sa yogi yogavedakah | 

0-jā-pū-kā [k: .o-] prthivyādi [k: -pi] vyomayonis tu paficami M [. . .] 

kütabhede parijfiate hamsadevam [k kh: -devo] niyojayet |I 

sa pumān kālahantā ca nānyathā viravandite | 

yathā pīthanāmāksarasyaiva ekaikasya catus catuh |I 

pithabhedena granthis tu hamsabijodayam viduh | SSS 27/14-22ab. 

! The noun 'granthi' is normally masculine but is treated here as feminine presumably because each 
Knot is an energy or aspect of the goddess. 

? nyasanīyā anantākhyā [k: samantakhyam; kh samantakhyam] granthir [k kh: granthi] 
harnsasvārūpiņī | 

kālagranthiš ca gulphādho raudrīgranthir [k kh: raudra-] nalāntare M 

jyesthāgranthir [k kh: -gramthi] nitambādho vāmāgranthis tathopari [k kh: tathapare] | 
kaulagranthir [k kh: -grarhthi] gudādhāre stvanyam [k kh: — nya] pingasamjnika [k kh: -kamı] M 
svādhisthāne ca brahmākhyā somagranthis tathodare [k, kh: tat-] | 

sūryagranthis tathā nābhau prāņākhyā ca prāņe [k kh: pade] tathā |l 

Jīvagranthir [k kh: -gramthi] hrdi sthāne kanthe vai visnusamjnikd | 

rudrākhyā tāluke viddhi i$varo [k kh: -rī] bhrübilantare |1 

sādākhyā nādagā caiva trikotyás cordhve [k kh: trikotyo cordhva] vagbhavam | SSS 27/23-27ab. 


The commentary explains that the syllables that make up the names of the sacred seats can be 
arranged in two different sequences. The first is the normal serial order (which the commentary 
terms GENIS. with the grain’), that is, O DI A NAM, JA LA NDHA RAM, PU RNA GI 
RIH, KA MA RU PAM. Each syllable has a corresponding Knot and location where it is placed on 
the body. This is the order in which the Tantra lists them. The second sequence (which the 
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The sixteen Knots are parts of the goddess’s body. Accordingly, they are 
projected into the adept’s body to transform it into the Triple Fort, that is, the 
triangular body of the goddess replete with the energies of the sacred seats. She is 
both with form, consisting of the letters and mantras, and without form as the 
Transmental (manonmani) energy of the god. Just as the goddess is now within it 
in her differentiated (sakala) immanent aspect, she is also above it in her 
undifferentiated (niskala) transcendental aspect. In her immanent aspect she is 
differentiated into her full mantric form. In her transcendent aspect she is her 
seed-syllable: 


In this way, the energy of Maya is above (the sixteen Knots) 
flooded with the nectar of the bliss of (the deity's) will. The goddess 
who has sixteen limbs is the Skyfarer, (indeed she is) the goddess of 
the Skyfarers (khecarīšvarī). She resides in (each of the syllabic) parts 
and in the middle of (each) part. She (both) resides in the breath 
(hamsa) and transports the breath (hamsavahini). The goddess is both 
with parts (sakalā) and without parts (niskalā). Her body is the Wheel 
(of the sixteen lunar energies) and she is the Transmental 
(manonmani). Situated in the midst of the sequence of the parts, she 
shines brilliantly with the ornaments of the parts that are (her) limbs. 
She is the (supreme) plane (pada) attained by (this) mantra of the 
parts. The goddess, born of the sixteen syllables, playfully attains the 
eight yogic accomplishments (animdstaka)' by (her) power (mahat).’ 


The text goes on to deal with a series of manipulations of the Knots to 
form a series of mantras. These consists of four Knots each and so, full of the 
energy of the four seats, they are projected into the body where the Knots are 
located. The text concludes: 


Linked to the Siddhakrama (i. the vowels) and possessing the 


commentary terms "pratiloma' lit. “against the grain') follows the serial rearrangement of the order 
of the syllables as described previously (in SSS 27/8), that is, O JA PU KA, DI LA RNA MA, A 
NDHA GI RU, NA RA RI PU. The commentary lists the corresponding Knots and their location 
on the body in full in this order. 

' Concerning these eight yogic powers (gunas or siddhis) see KuKh 8/122cd-124ab. 

? māyāšaktis tathā cordhve icchānandāmrtaplutā |I 

sodašāvayavā devi khecarā khecarešvarī | 

padasthā [k, kh: padma-] padamadhyasthā [k, kh: padma-] hamsastha hamsavahini | 

niskalā sakala devi cakradehā manonmani | 

padakramasya [k kh: padakrama * ] madhyasthā padāngābharanojjvālā [k, kh: -nojvala]ll 
padamantrapadā [k kh: -mantram-] labdhā līlayā hy animdastakam | 

sādhayen mahatā devi sodasaksarasambhava | SSS 27/27cd-30. 
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line of teachers (gurupankti), one should deposit this group of four by 
means of the vision of knowledge. This is the Kulākula body, supreme 
and common to all things. It is said to be the body of the parts 
(padadeha) of the planes (pada) of the enjoyment of the parts 
(padabhuktipada).' 


The seats may also be the receptacles of states of consciousness. Their 
progressive development from one to the other marks the stages of the unfolding of 
these states related to one another, as are the sacred seats. The four seats projected 
into the triangle thus represent the states and their corresponding energies that are 
configured and work together to bring about emanation on the one hand and lead 
to the liberated condition on the other. We will find several examples of how this 
works in relation to the six seats in chapters 59 to 61 of our text. The energies and 
states are represented by letters and symbols set in geometric figures that may be 
projected along the axis of the body. Each a complex unit, they are juxtaposed to 
represent the complex layers of networks of states, energies, vital forces, 
metaphysical principles and phonemic energies. 

One example is th escribed in the KMT 
and its related sources.” A complete, detailed explanation of this complex 
configuration would lead us too far astray. Here we mention just a few details to 
illustrate our point. Associated with the elemental Wind, the Wheel of Purity is 
the centre of the faculty of Speech. There are several modalities of this Wheel, but 
essentially it consists of the four seats from which emanate the energies of the 
lunar vowels distributed within them. They are contemplated in the centre of the 
Wheel of Purity, which consists of the sixteen energies of the vowels each of 
which corresponds to one of following sixteen principles that together make up 
the body of the Pure God'(Višuddhadeva):* They constitute two parallel 'paths', 
Southern and Northern, that correspond to aspects or forms of it. The end of each 
of these ‘paths’ is the End of the Sixteen. The one on the ‘Southern path’ is below 


! siddhakramasamdayuktam gurupanktisamanvitam || 
jūānadrstyā [k: jūānam drstvā; kh: jfíanadrstva] nyaset tam tu catuskedam kulākulam | 
etat kulakulam deham sarvasādhāraņam param |l 
padabhaktipadanam [k kh: -bhukti-] tu padadeham [k kh: pade-] prakirtitam | 

SSS 27/63cd-65ab. 
? See KMT chapter 11, SSS chapter 18 and SM chapter 16 (16/71ff). The term in the KMT for this 
and the other centres in this series is ‘padartha’ — ‘category of reality’, not ‘cakra? — ‘Wheel’. 
However, as the latter term became the common one and the former one was dropped, in order not 
to confuse the reader I use the latter. 
> KMT 11/93cd = SSS 18/118cd. 
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inthe throats the 
The Northern Path is linked to the power of the will (icchasakti) and 

corresponds to thagsggymandsentuygoíathenvitaisborentimimtestiesibosy The Southern 

hich brings about the (upwardyexityof the 


The former takes place by means of Siva and the latter by means of 
Sakti, who thus operate together. The phonemic counterparts of both Paths are the 
sixteen vowels representing the sixteen parts of the Self, which is linked in 
particular with the Southern Path. The sixteen realities corresponding to the 
sixteen vowels on the two Paths are similar. Both begin with the Transmental. The 
first eight members of the series on the Southern Path are levels in the higher 
development of mantric sound. The following five concern th 

organism, while the last three are mantra and the supreme principles of Siva and 
Sakti, as follows: 

1) The Transmental (unmanā), 2) the Equal One (samana), 3) the 
Pervasive One (vyāpinī), 4) the Point (bindu), 5) Sound (nada), 6) the End of 
Sound (nādānta), 7) the Obstructress (nirodhinī), 8) the Half Moon 
(ardhacandra), 9) the Self (atman), 10) mind (manas), 11) the vital breath (vāyu), 
12) the channels of the vital breath (nādī), 13) the body (pinda), 14) Mantra, 15) 
Siva, and 16) Sakti. 

While the Southern Path ends with Sakti) th 
who is, in this case, the End of the Sixteen.” Power (Sakti) (which should not be 
confused with the sixteenth entry in the first list) is inserted as an extra stage in 
the development of mantric sound and so there are not eight but nine members in 
this series. Again, the Gander (hamsa), which is, amongst other things, the 
‘unstruck’ sound of the vital breath, is between mind and the breath. These two 
extra realities account for the elimination of mantra and Sakti that are on the 
Southern Path. 

The SSS manipulates these two Paths in a variety of ways, juxtaposing 
them in complimentary polarities, analysing and grouping the phases of each one. 
The vocalic energies contained in the sacred seats that correspond to the two Paths 
are understood to be their counterparts in such a way that they are the northern 
path with respect to the southern one when that is dominant and the southern 
when the northern polarity is the focus of attention. Thus: 


£ (The Wheel of) Purity (visuddhi) is the mother of awakened consciousness (bodha). It is 


the End of the Sixteen above (the head on the Northern Path) and below (in the throat on the — 


visuddhir bodhajananī sodašānta-m-adhordvatah | KMT 11/17ab. 
> SSS 18/25cd. 
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The Northern (path is as follows): 1) Kula: this is the group of 
‘four, namely, the Transmental (unmana), the Equal One (samanā), the 


Pervasive, and Power (Sakti, i.e. Kundalini). ps is the 
«group of five, namely, the Point (bindu), the End of Sound (nadanta), 
Sound (nada), the Obstructress (nirodhi), and the Half Moon. 3) 
this is the group of six, namely, the Self (atman), mind 
(manas), the ‘Gander (hamsa), the vital breath (vayu), the channels 
(nādī), and the body (pinda). 4) Thus Kula, Akula and Kulakula, the 
groups of four, five and six (respectively), make fifteen. Then (there 
is) Siva who is (all-) pervasive. Both together make sixteen. 
The southern one consists of the sixteen vowels. In this way 
(how the Pure Wheel consists of) sixteen vowels (distributed) in the 
groups of four, five, and six has been explained in terms of the four 
sacred seats. Thus, (there are) four vowels in the four sacred seats, 
(the next) five vowels are in the four sacred seats and in space (ākāša), 
the (following) six vowels are in the four sacred seats, in space and in 
the middle. Thus there are fifteen vowels. Here (in this case) the letter 
H is pervasive and completes (the set of sixteen). This is the 
description of the vowels in terms of the southern path. (Moreover) 


there are sixteen clear signs of purity (visuddhi), which are the states 
of the plane of the Pure (Wheel) such as horripilation and the shedding 


of tears.' This (concludes the exposition of) the Wheel of Purity.? 


' These sixteen are: 1) horripilation, 2) shedding of tears, 3) the vision of the Moon during an 
equinox, 4) a tactile sensation like that of an ant crawling on the skin, 5) a vision of the sun at 
night, 6) one flies upward with the clouds of the sky, 7) one makes terrible sounds, 8) one attains 
mastery over speech (vaágisatva), 9) one speaks nonesense, 10) arousal, 11) conquest of hunger, 
12) sleep, 13) the Transmental state from moment to moment, 14) a pleasing body odour, 15) 
brilliance, and 16) the Accomplishment of Speech (vācāsiddhi). 

The KMT (at the end of 11/95-99ab) concludes by saying that: If one experiences these sixteen 
great states (;nahāvasthā) directly, one becomes the beloved of the Kula of the Skyfaring Energies 
with this body. 

Note that the last and presumably highest of these states is the Accomplishment of Speech 

(vācāsiddhi), which we have seen is understood to be the attainment of liberation. 
: yathā uttaram || kulam [kh: nasti] unmanā 1 || samanā [k: samana] 2 M vyāpinī [k: -ini] 3 |l 
Saktih [k: -Sakti] 4 || akulam [kh: nàsti] binduh 1 || nādāntah [k: -nta; kh: -ntam] 2 M nādah [k: 
nāda] 3 || nirodhī 4 || ardhacandrah [k: -ndram] 5 || kulakulam [kh: nāsti] ātmā I || manah [k: 
mana] 2 || hamsah [k: hamsa] 3 || vāyuh [k: vayu] 4 || nādī 5 || pindam 6 || evam [kh: + 6] kulam 
[k: -la; kh: missing] 1 akulam [kh: akula] 2 kulākulam [k: -la; kh: kulakulakulam] 3 iti trayara 
[kh: traye] catuskapaficakasatkam [kh: -satke] paficadasa [k: 15] | tato vyapakah [k: kam] Sivah 
1 M ubhau sodasa [k: missing] 16 |I 

daksinam yathā aáivuürRlL eai o au am ah || evam catuspīthagatyā sodasasvaratvam 
[kh: -svaram *] catuskapaficakasatkatvena [k kh: -tve*] pratipáditam yathā catuh svaras 
catuspithe paūcasvarāš catuspīthe [kh: + ca] tathākāše ca [k: ya 2; kh: + 5] sat svarāš catuspīthe 
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The commentary on the SSS goes on to explain that the sixteen parts are 
arranged in a hierarchy such that the higher is sustained by the lower starting with 
Siva who is supported by the Transmental and the latter by the Equal One and so 
on. The first three of the four groups relate to each other, as do the means to the 
goal or as what is indicated in relation to what indicates it. Thus the ascending 
series, explained in the following summary of a passage in the commentary on the 
SSS, is a journey through the sacred seats leading to Siva who, in the highest seat, 
encompasses it all: 


In this way successively (there are three teachings) concerning 
these sixteen parts. The succeeding one serves as the object of 
knowledge (prāmānya) that is (established) with the three indications 
(uddeša). . . . Thus, the first group of four possesses the means of 
knowledge, which is devoid of indication (niruddesapramana). The 
sequence beginning with the Transmental (i.e. the Transmental, the 
Equal One, the Pervasive, and Power) is not indicated (by anything) 
(anuddista) as it is (the group) which perceives (the others) (tasya 
grahanam). The second, which is the group of five, does have an 
indication (uddeša). (This is) the object of the means of knowledge 
(prāmāņya) (in relation to the preceding group of four)... . 

In the same way (there are) groups of four, five and six. (These 
three groups make a whole consisting of) fifteen (parts) and there is 
Siva's mantra with its foundation (sādhāra) in the wheel, (thus making 
the whole) with sixteen parts.” 


This subtle representation of the Wheel of Purity runs in parallel with a 
grosser, more 'concrete' modality. In this one also the contents of the four seats are 


ākāše madhye ca M evam svarāh [k: -rā; kh: -ra] paficadasa [k kh: + 15] M atra sarvavyapakah 
sivabhūtah [k: siddhini-; kh: Sivibhittah] ahkāra [k: akāra; kh: ah * *] iti svaranam [k: -nà] 
daksiņagatyā vyavarnanam || visuddhisthanasya padāvasthā [k: pašcādadhastho; kh: pascat 
avastha] romāūicam ašrupātam [k: ašrupata] ity adi sodaša sphutāh [k: -ta] visuddhyupalaksaņā 
[k: visuddhopalaksaņād; kh: -ņāt] bhavanti || iti visuddhicakram || Commentary on SSS 18/114 ff. 
! uttaramargam sarvam ādhārādheyarūpam [this sentance is missing in k] \\katham M yada [k: 
yathā] Siva [kh: šivah] ādheyas [kh: adheyah] tadā unmana ādhārabhūtā || yada unmanā 
ādheyarūpā tadā [k: tatha] samanā ādhārabhūtā [k: -rūpā] || Comm. on SSS 18/23ab. 

? evarh kramena [kh: sarvvatra + evam] sodasavayavasya [kh: vayavatvasya] uttarotthitasya 
trayoddesaih [kh: -ddeša] pramanyam [k: pra-] M yathā niruddešo [kh: -šah] dvittyoddesas ca 
trttyoddesah [k kh: nasti] || katham || yathā prathamacatuskasya niruddesapramanam [kh: -nam] 
yathà unmanādikramam anuddistam [kh: -amtaddistam] || tasya grahanam yathā unmanā [kh: 
unmani] samanā vyāpinī saktis ca || dvitīyasya paficakasya uddesam [kh: uddesa] pramanyan | 
Ibid. 

? evam [k kh: + nava. kh: + 9] catuskam paficakam satkam || evan paficadasakam tathā 
Sivamantram [kh: -matra] sādhārar cakre [kh: sarvvatrā] iti sodasavayavam M Ibid. 
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the entire reality, but of another dimension of existence. The former ranges 
through the stages of emanation, initially through planes of consciousness down 
into the psychophysical organism and its vitalizing principles. It runs parallel to 
the progressive emanation of the lunar vowels, the phonemic energies that 
generate them. In this modality the four seats are the repositories of the 
archetypical essences of the primary components of the ‘concrete’, 'physical' 
dimension of existence. These are the principles of the four gross elements. The 
fifth element — Space (ākāša) — is not directly represented. However, the KMT and 
SSS describe two modalities of Kāmarūpa that contain the element Air. One is this 
one in the End of the Twelve; the other is above it in the End of the Sixteen. 
Although the texts do not say so specifically we may assume that the second 
modality represents Space.’ 

Thus the Wheel of Purity is a complete system in itself that covers the full 
extent of the micro- and macrocosms displayed in and through the four sacred 
seats. In their most elevated modality in this scheme they correspond to the four 
highest principles — the Transmental, Equal One, the Pervasive and Resonance | 

^. (dhvani), which is more commonly known a ? They generate the 
other principles and with them all the letters and hence the entire range of existing 
things. The KMT and its expansions then proceed to evolve a complex series of 
stages of emanation based, as usual, on the phases of the energies of Sound. These 
are described and related to the sacred seats as follows: 


Sound (nada) has arisen from Resonance (dhvani) and is said 
to be of five kinds as 1) subtle (sūksma), 2) very subtle (susūksma), 3) 
manifest (vyakta), 4) unmanifest (avyakta), and 5) artificial (krtrima). 
It is placed within the half-portion of the Self, in the lower place. 
From there it brings about emanation, which is of many forms. The 
subtle bliss is in Udyāna.* That which is within the very subtle is in 


ala * Similarly, the unmanifest is in Purnakhya, the manifest is in 
> The artificial (sound) is (brought about) by the 


' Here is another example of how the older tradition, even though it did allow for the possibility of a 
—fifth seat, limited the number to four, even at the cost of complex adjustments. 

? KMT 11/78cd-79ab. 
3 MS Kh reads: The subtle bliss is in the vital breath. 
^ The KMT (11/81cd) reads: sūksmanādo guhāvāsī kālāgnau tu susüksmagah | 

Subtle Sound is (the goddess) who resides in the Cave. That which is within the very 
subtle is in th 
> The KMT (11/82ab) reads: svasthānasthas tu avyaktah padānte vyakta-m-àsritah | 

The unmanifest is in its own place and the manifest is at the end of a syllable (pada). 

Note that the SSS has modified the readings of its source, the KMT, so as to include a reference 

to the four seats. The SSS departs from the KMT according to which the Transmental, the Equal 
One, the Pervasive and Resonance (dhvani) constitute the group of four sacred seats (KMT 
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conjunction (of objects) and is located in space (akasa). 

From that the series of letters which is the play (vildsa) of 
Speech comes into being. Once the Self, both manifest and 
unmanifest, has been aroused by that, this Sambhava (state) of subtle 
being is confined (nirodhita) by it. 1) Thus (the principle) called the 
Confiner (nairodhika)' arose first in the form of a ball (golākāra). 2) 
The second form (pratimūrti) is that aspect (svarūpa) that is linked to 
the Self (ātmālagna). 3) Having aroused the Self with that, the Half 
Moon was made. Oozing divine nectar, it is of benefit to the whole 
universe. In order to flood it (completely), the three have been 
intensified with 4) Emission (visargodirita). The Sun has risen there. 
He is the lord of the letters. The Lord of the Universe is in the form of 
a (dimensionless) Point (binduriipa) beyond action, time, and the 
qualities (of Nature). He, radiant with energy (suvarcasa), shines 
intensely and emanates the letters. This fourfold energy (catuskala) of 
the quaternary beginning with the Transmental has arisen (thus). It is 
disturbed by (this) Krama Yoga and is the pure Sambhava body which 
has sixteen divisions (formed) by (each) group of four individually.” 


11/79abc). This passage concerns the four forms of Resonance to which ‘artificial’ sound — i.e. 
articulated, audible speech is added as a fifth. These five should all be related to just one seat, that 
is, Kāmarūpa, not all four. The KMT is therefore more consistent than the SSS. While this 
unwarranted modification may be simply understood as a mistake, it nonetheless illustrates the 
increasing prominence accorded to the projection the sacred seats. 

' Read with the KMT ‘nairodhikam’ in place of ‘nirodhitam’. 

? dhvaner nādah [k kh: dhvanir-] samutpannah sa ca paficavidhah smrtah (KMT: cānekavidhah 
sthitah) | 

sūksmaš caiva susūksmas ca vyaktavyaktas ca krtrimah | 

ātmano hy ardhakotyante [kh: hyarddhah-] hy adhahsthane [k kh: hyadha-] nivešitah |l 

tasmāc ca kurute srstim anekakararüpinim [k: -nim; kh: — nī] | 

sūksmānandas tathodyane [k: -tathoprane] (KMT guhāvāsī) jālākhye ca (KMT: kālāgnau tu) 
susūksmagah |l 

pūrņākhye caivam (KMT: svasthānasthas) avyaktah [k kh: -kta] kāmākhye (KMT: padānte) vyakta 
asritah | 

krtrimaš caiva samyogat [k kh: -gà] sa cākāše vyavasthitah M 

tasmād aksarasantāno vāgvilāsah pravartate | 

tena samksobhya catmanam [k, kh: mā-] vyaktāvyaktasvarūpiņam || 

nirodhitam tu tenedam sūksmabhāvasya sambhavam | 

tena nirodhitam [k kh: nairo-] (KMT: nairodhikam) nama golakaram [k kh: -ra] puroditam 
(KMT: vyavasthitam) |l 

ātmālagnasvarūpeņa pratimürti dvittyakam [k, kh: -ka] | 

tena samksobhya cātmānam ardhacandram (KMT: -candra) vinirmitam |1 

sravantam amrtam divyam sarvasya jagato hitam (KMT: sthitam) | 

tasya samplavanarthaya (KMT: -ndtyartham) visargodiritas trayah [k: visargāngiritastu yah; kh: 
visargebhiratastu yah] (KMT visargābhiratastu yah) || 


608 INTRODUCTION 


This Wheel of Purity is thus portrayed as the configuration of energies 
within the pure states of being epitomized by the four sacred seats. But although 
these are abstract states of consciousness, it 1s nonetheless essential for the seats to 
have some form of 'concrete' physical existence to 'perceive' them inwardly and 
represent them concretely in the outer mandala. Each seat is the world of the deity 
who resides there and belongs to the sphere of its corresponding metaphysical 
principle, experienced in its own part of the yogic body. The four seats are 
arranged on the three peaks and in the centre of Kailasa. Each of them contains 
four vowels distributed in the usual alphabetical order.' Each containing a gross 
element, each possesses the colour associated with it, its geometric form and seed- 
syllable supplied by the SM in code. The variables may be tabulated as follows. 


4. Table of the Four Sacred Seats in the Wheel of Purity 


Seats Elements Colours Shapes Directions | seed-syllables 
Oddiyana Earth Yellow Square Centre VMLRYUM 
Jalandhara Water White Half Moon South JLUM 
Pūrņagiri Fire Brown Triangle North RMRYŪM 
Kāmarūpa Air Grey Hexagram Front KMLVRYŪM 


The venerable great lord of Odra” resides in the cavity in the 
Middle Land. It is (Oddiyāna) the first (sacred seat) and, yellow in 
colour, it has mountains, forests, and groves, large and small, and is 
adorned with golden walls. It has rivers and rivulets and many (other) 
things. It is full of all the seeds and is sguare all around. It has 


tatrādityah [k kh: -tya] samutpanno varņāņārm prabhur īšvarah | 

bindurūpam jagannatham [k, kh: -natha] kriyakalagunottaram || 

varnasya [k: varna] srstes [k kh: -stas] tu kartaram dedipyantam suvarcasam | 
unmanādicatuskasya samjatedam catuskalam |1 

ksubhitam kramayogena [k, kh: šrama-] visuddhatanu [k kh: visuddham] sambhavam | 

sthitam sodašabhir bhedais catuskena prthak prthak || SSS 18/104cd-114 = KMT 11/79cd-89. 

i (The sacred seats located) in the south, north and centre are triangular, semicircular, and 
square (respectively). There is a hexagram in the front part (of Kailāśa). Know the energies (to be 
as follows). The four, the letters A and the others, are in the middle of the sacred seat of the Earth. 
There are four in the triangle, four belong to the Half Moon, (and four are) in Kāmarūpa. The four 
seed-syllables of the sacred seats are below, above, to the left and the right. 


daksine vamamadhye tu tryasrārdhenducaturmukham |I 

agrabhāge ca satkonam kalāš caiva nibodhatah | 

dharāpīthasya madhye tu akārādicatustayam || 

tryasre catvāri cārdhendoš catvārah [k kh: mardhenducatvārah] kāmarūpake | 
caturnam pīthabījānām adhordhve vamadaksine || SSS 18/87cd-89. 

? KMT: the venerable Kulesvara of Odra. 
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thunderbolts as door chains and Malini (who resides there) holds a 
thunderbolt (vajra) in her hand. Endowed with the sovereignty of the 
Wheels, it is the sacred seat (Udyana) attended by the mistress of the 
sacred seat.' 
(Jālandhara) is in the southern comer of (Kailāša). It shines 
(like) the moon and has the moon's radiant lustre. Its form is that of 
the city of the Half Moon. It has deep lakes and rivers full of waves. It 
contains the ocean of the six planes (satpada), and is fearsome (with 
the many great) waves that wash against its shores. That city of the 
Supreme Lord is on top of the lord of the principles. It is adorned with 
and varied enclosing walls, 
archways, and palaces (attāla).* It possesses many qualities and 
wonders. There the god is the lord of the (Water) principle and his 
form is sustained (adhisthita) by the goddess. He is dark blue and, 
possessing great power (sutejas), he holds a noose and has beautiful 
eyes. It is the foundation of all creation and is on top of the great 
sacred seat. Full of many (divine) qualities, one should mark the 
sacred seat of Jalandhara there on Kailāša's southern peak.’ 


! madhyadeše tu randhrastham $rimadodramahesvaram [k, kh: šrīmadoda-] (KMT: 
srimadodrakulesvaram) | 
prathamam pītavarņam [k, kh: pitha-] tu sašailavanakānanam [k, kh: sašailā-] || 
vanopavanasambhütam (KMT: -samayuktam) hemaprakaramanditam | 
nadinadasamakirnam anekārthasamākulam [k, kh: anekarcih-] |l 
sarvabijasamakirnam caturasrarh samantatah | 
vajrargalasamopetam vajrahastā [k, kh: sasya-] ca malint || 
cakradhipatyayogena (KMT: tatrā-) pitham pithesvartyutam | 
SSS 18/66cd-69 = KMT 11/50cd-53. 
? I suppose that the *six planes' are the six divisions of the Krama. Groups of six appear in the 
following two seats. also. In Pūrņagiri, CMS EE In Kāmarūpa, the maņdala has six 
spokes. 
> The 'attāla' are the upper apartments of a temple or palace. Note that these are all parts of 
monumental temples. 
* tasyaiva daksine kone candrabham candravarcasam | 
ardhacandrapurākāram saritsarasamavrtam [kh: -ta] || 
jalakallolagambhiram satpadarnavasamkulam | 
vīcītarangakallolatatāsphālanabhīsanam || 
tattvanathoparistham tu puram tat pāramešvaram | 
himacandrasilabhis ca samantāt nicitam [k kh: tuvitam] tu tam |l 
prākāreņa [k: -krarena] vicitreņa gopurāttālašobhitam | 
anekagunasamcchannam anekascaryasamkulam |I 
tatra tattvesvaram devam devyādhisthitavigraham | 
Syamavarnam sutejadhyam pasahastam sulocanam || 
adharam sarvasrstes [k kh: -stis] tu mahāpīthoparisthitam | 
kailāsadaksiņe šrnge anekagunasamkulam || 
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(Pūrņagiri) is on the northern peak of Kaila$a and is full of 
countless flames. Brilliant like ten million suns, it is as if devouring 
the Three Worlds. It is brown and burning. Licking things up and 
destroying them, it is very terrible. O goddess, it is difficult for me to 
see it — what to say for others! It stands in the middle of the triangular 
city and is adorned with walls of lightning flashes. That divine city of 
the supreme Lord is made of pillars of adamantine. It is surrounded by 
temple arches and palaces of the Fire of Time. It is filled with many 
forms and adorned with knowledge (vidya) and (divine) qualities. 
Possessing many wonders, it is life itself (jīvabhūta) in the triple 
universe. (All) this is filled by it and so it is called 'Full' (parna i.e. 
Purnagiri). (The Fire of Time) has seven tongues (of flame; his) form 
is Time and has six faces. Possessing the Full Moon, (he) is beautiful. 
(He is) the Great Vitality (mahāvīrya), holds a spear (Saktihasta)' and 
brings about creation and destruction. ? 

(Kāmarūpa) is the Neuter (napumsaka) (absolute) within the 
qualities. It has emerged as the pervasion (of consciousness) and, in 
front of the middle seat, is located on the peak in front. (Pleasing and 
delicate) like a lotus petal, it is radiant (with energy) (suvarcasa) and 
grey (dhūmra) in colour.’ It shakes with mighty and fierce currents (of 
energy) engaged in striking against (it) and rocking (it) all around as it 
dries up (the entire) universe. The all-pervasive Lord of Kula resides 
within (this), the mandala of six spokes. There is nothing devoid of 
that within the sphere of emanation and withdrawal. 

[. . .] O goddess, I will (now) tell you about the god of 
Kāmarūpa. (His) city is fashioned all around with pillars of sapphire. 


Srimajjalandharam pitham tatrastham laksayet priye | SSS 18/70-76ab = KMT 11/54-60ab. 

' The meaning may also be that the god of this seat is the bearer of the power (Sakti). 

? kailāsasyottare Srnge anekārcisamākulam [k kh: -kulah] | 

grasantam iva trailokyam sūryakotisamaprabham || 

pingalam dahanavastham lelihanara sudarunam | 

mamapi devi duspreksyam [kh: duhpreksyam] kim punas tv itarair janaih [k, kh: itaresu ca] M 
trikonapuramadhyastham vajraprakaramanditam | 

vajrastambhamayam divyam puram tat pāramešvaram || 

kālāgnigopurāttālam [k kh: -la] samantāt parivestitam | 

bahurūpasamākīrņam [k kh: -rūparn-] vidyagunavibhüsitam | 

anekáscaryasampannam jivabhütam jagattraye | 

āpūritam idam yena tenedam pitrnasamjnakam | 

saptajihvasamopetam kalarupam sadānanam | 

purnimayah [k, kh: -māyā] samopetam samjatam [k: sajāna *; kh: sajatam] (KMT: safijanam) 
cārurūpiņam |l 

šaktihastarh mahaviryam srstisamharakarakam | SSS 18/76cd-82 = KMT 11/60cd-66. 

> The KMT says: like smoke (it has) the lustre of copper. 
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It has palaces, mansions, arches, banners, goads, and bows. The god 
holds five arrows and is accompanied by Kāmešvarī. Without a body! 
and in the form of light, he melts away the entire universe. He is the 


lord of the fourteen worlds and holds the staff (of authority). 


Everything, including passion and the rest, takes place impelled by his 
will. Thus, it is located in the foremost portion, above Mind Beyond 
Mind (manonmana). O Parvati, one should meditate on it above the 


Cavity of Brahma” within the End of the Twelve." 


We have seen that the four seats are also set in the Yoni in the Wheel of the 
Foundation (adharacakra), which serves as the pedestal for Kule$vara's Linga in the 
Wheel of the Self-supported above it.* Thus the seats are both set in the base of the 
ascent as its supports and at the summit as the doors to the transcendental unity of 
the liberated Sambhava state, of which they represent the immanent cosmogenic 
aspects. When the seats are internalised in this way and contemplated, they bestow 
magical and yogic powers just as visiting their outer equivalents is said to do. As in 
other contexts, these powers are graded and culminate in the supreme 
accomplishments — mastery of Speech and the liberated condition of flight. The 
centre of the Command between the eyebrows is an exception. No mention is made 
of any magical accomplishments attained when one reaches it and so, presumably, 
it leads solely to liberation. 


' This is the reading in the KMT. The SSS says: within the body. 
? Note that there are two Cavities of Brahma in the upper part of the yogic bodys this leads, at 
times, to some confusion «Onesuwthewrowmofitheveaedsand theses 


* napumsakam gundntastham vyaptibhitam vinirgatam || 
madhyapithasya [k, kh: -$rhgasya] purvena agrasrnge vyavasthitam | 
padminidalasamkasam dhimravarnam suvarcasam (KMT dhūmravat tamravarcasam) || 
mahāpracandadaņdograsphālanollolalālasaih (KMT: -dandaughaih-) | 
dhūyamānar samantāt tu Sosayanatam [k kh: šosayesa] carācaram |l 
sadasramandalantastham sarvavyāpikulešvaram | 
na tena rahitam kincit srstisamharagocare [k kh: -ram] || [...] 
kāmarūpasya yad devam tava devi kathamy aham || (Missing in the KMT) 
indranīlamayaih (KMT: -nibhaih] stambhaih samantād racitam (KMT: nicitam) puram | 
prāsādatoraņāttāladhvajānkušadhanurdharam (KMT: prākāragopurāttālam-) || 
paficabanadharam devarh kāmešvaryā (KMT: kāmadevyā) samanvitam | 
dravayantam jagat sarvam jyotirupam (KMT: šrutirūpam) tanūjjhitam [k, kh: tanusthitam] || 
caturdasabhuvananam [k kh: caturdasam-] (KMT: caturdašavidhasyāpi) nāyako dandadharakah | 
tasyecchāpreritarh sarvarh kamadyam sampravartate || 
tenedam cagrakotistham manonmanyordhvasamsthitam [k, kh: manonmanordhva- ] | 
brahmarandhordhvagam dhyāyed dvādašānte tu pārvati | (Missing in the KMT) 

SSS 18/83-86ab, 90-94ab = KMT 11/67-73. 
^ See above, chapter 2, p. 263 ff.. 
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Thus we witness exemplified three principles. Firstly, although the 
projection of these 'realities' (padārtha) or "Wheels along the axis of the body 
suggests that they are arranged in an ascending hierarchy, nonetheless they may each 
lead to the supreme state independently. Secondly, although liberation is 
acknowledged to be a primary and separate concern, here, as in other contexts, it is 
also understood to be an accomplishment (siddhi) amongst others, albeit the highest 
one. Thirdly, when the sacred seats are contemplated as the repositories of these 
configurations of forces within the subtle body, they are activated. Thus the adept 
becomes not only an accomplished yogi and powerful magician, he also attains 
liberation. 


The Four Sacred Seats and the Krama 


The scripture is revealed secretly by the power of the goddess’s Command 
in each of the(four Ages in one of the sacred seats. The essential teaching of 
‘Kubjika's scripture is the Krama. In the oldest source — the KMT - there is just 
one. In the subsequent Tantras the forms of the Krama proliferate. But although 
we find numerous varieties of the Krama, they all invariably consists of a series — 
krama — of six groups of mantras that invoke and laud the divine beings and 
realities worshipped in the Krama. 

As the seats are the sources of the Krama, the mantras invoking them and 
the beings who inhabit them are almost invariably the first group to be 
worshipped.' Moreover, despite the variety of the forms of the Krama, they are 

^ virtually always four. It would be tedious and of little use to examine all of the 
many variants here; one example will suffice. I have selected the description of the 
| four seats in the commentary on the first verse of the KMT found in the ŠM. There 
we read: 
What is the other group of four? One should know that it is the 
progressive arising, externally and internally, of the sacred seats. In 
the (regular forward) order the sequence is O (Oddiyana) JA 
(Jalandhara) PU (Pürnagiri) KA (Kamarüpa), and KA PU JA O in the 


reverse order in the cavity 
,in the espectively. Pervading one's 


own body, they are located in the Linga, Foundation, the Self- — 
"supported and the navel. They should be known to be within one's 
n (subtle) body in the reverse order.” 


OW 


' The Krama taught in chapters two and three of the KRU is the most striking exception in this 
respect. 

* anyac [kh: anyas] catuskam kim M pīthodayam [kh: pithadayam] kramena sabahyabhyantarena 
jfiatavyam iti || o — jā — pū — keti [kh: -püka] kramāt kā — pū — jā — o iti [kh: missing] vyatikramāt 
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Oddiyana: The sacred seat of Oddiyana is i 

t illumines (the surroundings) like a jewel and rotates in 
the shape of a wheel that shines like the rays of the sun in the form of 
all things. The venerable and great lord of Odu, surrounded by the 
troupe of Yoginis, is the emperor (of this seat). a 
abides as the essential nature (of all things) within the eel as the 
lordship of the sacred seat.' In (this), the first sacred seat, there is a 
tree, creeper, guardian, cremation ground, monastery (matha), gesture 
(mudrā), cave and the rest (associated with them). Within one's own 
body it is located between the eyebrows and in accord with the 
sequence of emanation. One should know (this) the first sacred seat by 
means of the essential nature of (the deity’s) energy.” 

2) Jalandhara: The venerable sacred seat of Jalandhara is in 
the locus of the cavity (of the mouth). It is adorned with flames of Fire 
and shines brilliantly and burns with the Doomsday Fire (vadavāgni) 
in the form of a (radiant) spark (of light). The venerable Cakrisanatha 
is the emperor in the middle of the wheel (located here) and is 
mounted on the power of his knowledge surrounded by many troupes 
of Yoginis and is adorned with sixteen energies. (This is the) second 
sacred seat should be known by means of (the deity’s) energy (to be) 
within the locus of the cavity shining (there) surrounded by a tree, 


[g: vyakti-] || bhrü-randhra-kanthahrtsthah kramena svatanu [kh: -tanum] vyapya sthita 
lingadharasvadhisthananabhistha [kh, g: limgama-] vyatikramena [kh, g: iti kramena] jfiatavyah 
svadehasthah [kh: -stha] || 


The forward order is the one in the physical body into which the four seats are projected in a 
descending sequence, thus: 2) Jālandhara — throat, 3) 
nd 4) Kāmarūpa — navel. The seats are projected in the reverse order into the 
inner subtle body and so are set in an ascending sequence thus: 1) Kamarüpa — Linga. 2) Purnagiri | 
- Wheel of the Foundation. 3) Jālandhara — Wheel of the Self-Supported. 4) Oddiyāna — the Wheel _ 
_ of the City of Gems (manipura) which is in the navel. - 
Note that, as in numerous other instances, Kāmarūpa — the seat of the present Age and 


' bhrūmadhye oddi — Gnapitham [g: udyāna-] manir iva dyotamanam cakrākāram [kh, g: -ra] 
bhramati ca [kh: bhramanniva] ravirasmir iva dipyantam visvakarasvarüpena | 
yoginīvyūhaparivrtacakravartī [g: -parivrte-; kh g: -vartti] šrī — odumahešāna [g: -odumadasara-] 
icchāšaktih [kh, g: -Sakti] svarupena [kh: svarüpita] cakrānte [g: -nta] sthita [kh, g: sthite; kh: + 
svarūpini; g: + svarüpini] 

pīthādhipatyarūpena | 

? prathamapithe [kh: pithena] vrksa-vallī-pālaka-šmašana-matha-mudrā-guhādayah [kh: -smasāna-; 
g: -yālaka- -guhādayī] | svadehe bhrūmadhye srstikrameņa śaktyāh [kh, g: srjantya] svarūpeņa 
prathamapitham jnatavyam iti || 
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creeper, guardian, cremation ground, monastery, gesture and cave.! 

3) Purnagiri: (The third sacred seat) is located in the throat 
and it illumines as do the rays of the full moon. Moonlight by nature, 
its purpose is to delight by the currents of nectar (that stream from it 
into the body) and to (bring about) many forms of emanation. The 
emperor (who governs from this seat) is the venerable Sasthīšanātha 
who resides in the middle of the wheel surrounded by sixteen 
energies. He is mounted on the energy of action and is surrounded by 
many troupes of Yoginis. 

(This) the third sacred seat, with (its) many diverse modalities 
(namely) the tree, creeper, cremation ground, guardian, creeper, 
monastery, gesture, and cave, should be worshipped, contemplated 
and known by means of (the deity’s) energy, in accord with the Kula 
liturgy (krama) along with him (the lord who is) mounted on the 
wheel of the aggregate of all the energies.” 

4) Kamarupa: Then (after that comes the fourth sacred seat 
which) is in the locus of the heart and is surrounded by eight energies, 
namely Mohā, Āvrtā, Prakāšyā, Kiraņā, Ragavati, Hrstā, Pustī, and 
Krodhā. One should know that it is located in the Wheel of the Heart 
surrounded by (this) group of energies set around it anticlockwise.’ 
(Brilliant) like the rising sun, its purpose is the emanation of the 
(many) diverse and true Yoginis by means of (the energy) who (is full 
of the) attachment and passion (kama) that comes from the joy of the 
heart (generated) by the countless energies of (the divine) will 


randhrasthane Ssrijalandharapittham [kh: -jālarundha-] | vahnijvalopasobhitam dedipyantam 
vadavanalaprajvalantam [g: -lanta + vadavānalaprajvalanta] visphulingākārasvarūpeņa | [kh: 
-limnga-;] | Srīcakrīsanāthacakravartī [kh: -cakrīša * * cakravartti; g: -vartti] cakramadhye 
svajūānasya  jfianasaktyarüdho [g: — svajfíanasvasaktya-] nānāyoginīvyūhaparivrtiena sodaša- 
kalālankrto | vrksa-vali-palaka-$masana-matha-mudra-guhaparivrtam [kh: -smasanamathamüdra-] 
dedipyantam [kh: * dipyantam] | randhrasthane [kh: -sthanam] dvittyam [kh: dvittya] pitham [kh: 
pitha] šaktyā [kh: missingi] jūātavyam iti || 
? kaņthasthāne [g: -sthana] pürnendurasmisamkasa [kh g: -rasmi-] prakāšayati jyotsnà svarüpena 
amrtapravāhāhlādanārtham [kh: amrtahladanartham; g: amrto- -rtha] nānāsrstihetvarthe [kh: - 
hetverthe] sodasakalaparivrtena | šrīsasthīšanāthacakravartī [kh: -ša * * cakravartti; g: -cakravartti] 
cakramadhye [kh: -mava] sthitah [kh: sthitam; g: sthita] kriyāšaktyārūdho [kh: krīyā-; g: -rūdhā] 
nānāyoginīvyūhaparivrtah [kh, g: -vrtena] | tena [missing in all MSs] vrksa-smašāna-pālaka- 
valli-matha-mudraguhananabhedaprakarena šaktyā [all MSs: srjantyā] sakalakalāvyūhacakrā- 
rūdheņa [kh: -rūdhye; g: -dhe *] yastavyam [kh, g: yastavya] dhyatavyam [kh, g: -vyā] kulakramena 
jnatavyam [kh: -vyam; g: -vya] trttyam [kh, g: trttya] pītham [ch: pipam] iti || 
> tato hrdayasthane [kh: hrtsthāne] cāstakalāparivrtam [g: costa-] iti || mohāvrtā [kh: namocyutā; 
gh: māhovrtā] prakasya [kh: prakasya] kiraņā rāgavatī [kh: -vati] hrstā pustī [kh: pusti] krodhā ceti 
[kh: -vanti] M iti kalavyuhaparivrtam [kh: -vrtā; g: -vrto] hrccakre [c: -cakre] vamavartakramena 
[kh: * * * kramena] jfíatavyam | 


SACRED PLACE AND INNER SPACE 615 


(kāmakalā) in order to (emanate) the many and diverse forms of 
creation (racanā).' The venerable Kāmānanda is the emperor in the 
middle of the Wheel; sustained by the venerable Kamavati (the energy 
of passion) as (his) lordship, in the midst of all the troupes of Yoginis, 
(he) generates light with a yellow and red lustre like that of (a freshly) 
cut sapphire (vaidurya). (The seat) is surrounded by the tree, creeper, 
monastery, gesture and cave. One should know (this), the fourth 
sacred seat, as emanation by means of the (energy of the deity that) 
emanates in many ways (the creatures) born of eggs, sweat, seeds and 
wombs.” 


Now we have cleared the ground by selectively examining some examples 
of the descriptions of the sacred seats and their function as receptacles of 
symbolic ascriptions in the practice and doctrine of the early Kubjikā tradition, we 
move on to our own text. The Kumārikākhaņda displays most of the many new 
developments that took place after the revelation of the KMT including those 
concerning the sacred seats. Nonetheless, it maintains a link with the early 
tradition. This is most evident in chapters three to six of our text, which deal with 
how the main sacred seats and the other sacred sites were established. But 
although the seats are the same five described in the KMT and its expansions, 
their contents and the beings who inhabit them are quite different. 

We may conveniently begin our overview of the role of the sacred seats in 
the complex Tantric system of the KuKh with an analysis of their contents 
presented in chapter six of the KuKh.* These are summarized in the following 
table. 


! udayādityasannibhari anekakāmakalāhrdayāhlādakāmarāgavatyā [kh: -kāmārāga-] prabhinna- 
sadyoginisrjanartham [kh: sadyoni- -rtha; g: satyogini-] nānāvicitraracanārthahetave [kh: 
-rthamhetau; g: -rtham-] 

> srīkāmānandas [kh, g: -nanda*] cakramadhye cakravartī [all MSs: -varti] prabhutvena 
Srikamavatyadhisthitena [kh: $rikamavatyádhistitena] sakalayoginīvyūhamadhyasthitena pītāruņa- 
cchavim [all MSs: -vi] bhinnavaidūryam [kh: vaidūryyabhinnam; g: — vaiduryabhinnam] iva 
prakāšam utpādayati [kh g: prakāšotpādayanti] | vrksa-vallī-matha-mudrā-guhāparivrta- 
nānāprakāreņa srjantyā srstirupena [g: + šrībhairavabharayāmutpādayanti] andaja-svedaja— udbhij- 
jarāyujān [kh: -svedaja — udbhīja; g: — udbhujarh; all MSs: -jasceti] iti [g: nāsti] caturthapitham [ch: 
-pitha] jūātavyam iti || 


The locations of the sacred seats in the body noted elsewhere in the $M are different. They are: 
1) heart, 2) navel, 3) the two breasts, and 4) the pit of the throat. This discrepancy is one of several 
signs that the commentary on theanvartasiira was inserted into the text of the $M after its 
initial redaction. 
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5. Table of the Sacred Seats according to Chapter Six of the Kumārikākhaņda — 


Sacred Oddiyāna Jālandhara Pūrņagiri Kāmarūpa Tisra 
Seats (OM) 
Goddesses Kubjikā/ Cāmuņdā/ Samarī/ Mangalāvv Mātangī 
Khagešī Jālā/ Aksacificini a 
Siddha-yoginī 
Gods Khageša Savara ? ? Mātangīša 
Siddhas Odīša Caryādeva Sasthadeva Mitradeva * 
Colours ? Red Yellow White * 
Secret ? Puspa Gupta Ucchusma/ jā 
Seats Kornkaņā 
Sacred Oddiyāna Jālandhara Pūrņagiri Kāmarūpa Tisra 
Seats (OM) 
Trees 3 Trees — Bilva ? Kadamba * 
Vellaka the 
third 
Gestures! Khecari Karala Padma Yoni Kadambini 
Cremation Karavira Lakuta Uddāmara Atavīmukh * 
Grounds a 
Guardians | Yogesvara ? Vikrtanana Sankhapala i 
of the 
Cremation 
Grounds 
Fields ? Viraksetra ? Kulakaula * 
50 Rudras Viras Bhairavas Rasasiddha * 
Attendants s 
Female Khararā Vešyā Khattikī Silpini * 
Servants Gararā Mundini Kanduki Cakriņī 
Rarā Kaivartī Rajakī Mātanginī 
Maids Lolā Vijayā Sunandinī * 
(cellaka) - Vicitrā Damanā Bhadrā 
Bhābhūtī Mahimā Cchificcha 
Male Kubera, Kallola Vikrama Tāra * 
Servants Khagama, Krkara Dobika Vajradhara 
Karbura Kāmešvara Sadya Kula 


hrnnābhau [kh g: -nabhi] stanayoš [kh: stanayā; g: stanaye] cobhau kaņthakūpāntimam [kh g: - 
kupamtimam|] priye || 
jūātavyar dehamadhye [kh: -madhyan] tu püjitarn bhuktimuktidam [kh: bhuktida padam] | 


> KuKh 6/6-212ab. 


' These gestures are also listed in KuKh 46/14cd-15. They are the same except Khecarī is replaced 
by Ghatamudra. See table 12 below p. 633 where the additional features of the sacred seats 


described in KuKh 46/2-26 are noted. 


SM 4/118cd-119ab. 
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Rsis Twenty Twelve Ten Eight i 
Ages! Krta Tretā Dvāpara Kali Middle or 
End of 
Kali 
Measures 3 2 1 Ya ķi 
Locations Middle Right Left Front End of the 
in Triangle Twelve 


We notice a number of features of this configuration. First of all we 
observe that the goddess in each seat is a Savarr and the god a Savara. The 
Savaras are one of a number of tribes who are commonly associated with the 
deities, major and minor, in many Tantric traditions of this so 

-Buddhist. Implicit in these associations is that these deities, in this case those of 
the sacred seats, are related to tribal ones. However, the relationship is 
typological, not direct, as would be the case if they had been simply directly 
assimilated from tribal religions. Even so, it is a notable fact that in the outer 
world many of the sites the Tantras consider to be sacred in which goddesses and 
Tantric deities are worshipped are, in fact, located in tribal areas.” 

The implicit, idealized representation of tribal culture in this way is set in 
apposition to the Vedic by the presence of Vedic Rsis in the goddess's retinue in 
each seat. Rsis are commonly part of the Kaula assemblies just as they commonly 
said to be in both Tantras and Puranas a part of Siva’s or Bhairava’s retinue on 
mountain Kailasa along with numerous other saints, supernatural beings and 
deities, great and small. In one description of an assembly of Yoginis 
(yoginicakra), they are portrayed as singing the Kulagama, just as they did the 
Vedas: 


The Kaulika assembly (cakra), made up of (initiates) born into 
the Kula, is worshipped in this way. It is done with the power (of a 
state of consciousness) free of thought constructs and so one should 
not reflect (on whether one is making pure or impure offerings). 
Brahma and the other Rsis are there intent on spiritual practice 
(paricaryā). Some of them dance and sing, some of them desire sex, 
some play, some are delighted with the fun, some who are experts in 
the Kulagama recite (it) sweetly.” 


' Trisrota, the sacred sea of the future, is said to appear at the end of the Age of Strife (KuKh 
6/68cd-69ab, 183cd-184ab). This implies that Kāmarūpa and the teachings that come from it 
appeared in the beginning of the Age. However, in one place, at least, we are told that the seats 
appeared in the world at the end of their respective Ages (ibid. 28/136). Cf. note to KuKh 1/2. 

* We shall have occasion to discuss these matters in another publication. 

? tena tam püjitam cakram kaulikam [k, kh, gh: kaulikah] kulajātmakam |I 

nirvikalpaprabhāvena [k, kh, gh: nirvikalpah-] vicaram [kh: viccaram] naiva kārayet | 
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The link the Kubjikā tradition seeks to maintain with the Vedic is 
exemplified in other actualisations of the paradigm. For example, the four seats 
are associated with the four Vedas,' implying that they also originated from them. 
Thus, the goddess who descends into each seat is portrayed as singing one of the 
Vedas.” The image, even if evidently only an ideal one, is nonetheless striking. 
Here we have Vedic Rsis worshipping tribal gods! However strange this may 
seem, it is not totally out of consonance with reality. In villages all over India 
Brahmins participate actively in their own way, in local folk cults, and must have 
also done so in the past. 

The other attendants of the goddess reinforce this composite image belying 
sharp distinctions between 'sanskritic' and 'non-sanskritic'. In this presentation of 
the sacred seats, we find several other types of attendants apart from the 
Rsis. There are fifty Rudras, Viras, Bhairavas and Rasasiddhas. The first three are 
generic names of the gods who preside over the letters of the alphabet. 
Concretely, the names of the first group - that of the Rudras — correspond to those 
of the fifty gods who govern the letters of the 'male' alphabet technically called 
Sabdarasi — the Assembly of Sounds? We may assume, therefore, that they are all 
alphabet deities replicated in each seat: Nine of the twelve female servants (three 
in each of the first four seats), are low-caste women who we find, in other 
contexts, embody the Mothers (mātrkā). The maids (cellaka) are Yoginīs and the 
servants their male counterparts. These replace the spiritual 'sons' and 'daughters' 
the goddess generates and the guardians she appoints in the sacred seats listed in 
the KMT. According to the SSS the sons of the goddess each have a Sakti. These 
Saktis are the goddesses who govern the letters of the 'female' alphabet called 
Mālinī.* Thus the setup in the KuKh seems to have been partly inspired by the 
idea of mirroring the earlier one. At any rate, the sacred sonic dimension of the 
seats is evident. The seats are not only located in the goddess's Triangle, they also 
correspond to 'measures' (matrà) of the utterance of mantra which extends from 
the audible sound up through to the higher spheres of the energies of Speech to 
the End of the Twelve where the seat Tisra is located. 

The eight seats described in the YKh? include male servants (there called 
cestakas, not praticarakas as here) and female attendants. In the YKh the latter 


kecin [k, kh, gh: kerci] nrtyanti gayanti kecin maithunalālasāh |l 

kecit [k, kh, gh: kecim] kridanti tatrasthah [k, kh, gh: -stha] kecid vinodaharsitāh | 
pathanti kecin madhuram [k, kh, gh: maradhurara] kulagamavisaradah |1 

brahmādyā rsayas tatra paricaryāparāh [k, kh, gh: -ra] sthitah | YKh (1) 5/51cd-54ab. 
' KuKh 44/17cd-19ab. 

* See note to KuKh 44/17cd-19ab. 

? Chapter 19 of the KuKh deals with Sabdarāši. 

* These are listed below in appendix II. 

? See below, p. 697 ff.. 
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are called 'dūtīs' — the name also given to the partner in rites of union. In other set- 
ups such attendants are not normally listed. Another unusual feature of this setup 
is the addition of secret seats,' but this has not been done very systematically. One 
‘secret’ seat is missing and only one 'secret' Siddha is mentioned. The purpose of 
this addition seems to be to integrate Konkana into the scheme, not an entire set of 
alternative seats. The centre of the later development of the Kubjikā tradition, 
Konkana is linked in this way with Kamaripa, the seat in which the teachings are 
propagated in this Age. 

The presence of a ksetrapāla — ‘Guardian of the Field’ — is standard in 
sacred sites in general. He is a kind of Bhairava. He is often accompanied by 


Skanda, is intimately related to the Mothers who are the original leaders (nāyikā) 
of the hosts of Yoginīs. These two, along with Yoginis and ghosts (bhūta), are 
regularly worshipped in Kaula rites with animal sacrifice (bali) or a substitute. In 
this case, the guardian of the seat is linked to the cremation ground in each seat. 
More often in the Kubjikā sources he is not. The Kubjika cult, which is relatively 
more domesticated with respect to its forerunners, does not stress the importance 
of the cremation ground as a place to practice and encounter supernatural beings, 
as do its most closely related predecessors and fellow cults. This is especially the 
case in the early phase of its development. Thus the absence of any reference to 
cremation grounds in the sacred seats described in the KMT and in the early 
KRU. Subsequently, inevitably, the culture of the cremation ground re-affirms its 
presence, especially in the MBT and particularly in the YKh. In this case this is 
apparent by the presence of cremation grounds in the sacred seats. We have noted 
that the Kālīkrama sources invariably associate the cremation ground called 
Karavira with Oddiyana, the ‘northern seat’ (uttarapītha) where the Kalikrama is 
believed to have been originally revealed.* The same association echoed here is 
one of many signs of the considerable and growing influence the Kalikrama had 
on the Kubjika cult in the course of its development. 

Like the cremation ground, the remaining 'concrete' contents of the seats in 
this scheme are not mentioned in the KMT's presentation of the seats. Trees are 
associated with the first eight of a set of twenty-four places listed in chapter 
twenty-two of the KMT.* These are signs that the goddesses in these places are 


' Cf. table 5 below on p. 627 based on chapter 42 of the KuKh. 

? The visualized forms of ksetrapāla and Vatuka are described in KuKh 47/1-19. 

? See above, p. 572. 

^ KMT 22/23-46. See Goudriaan and Schoterman 1988: 125-126 for a table of the contents of the 
twenty-four seats. Note that the four main seats are not amongst them. The first eight places are 
those normally associated with the Eight Mothers. They are not mentioned in this context in the 
KMT. Moreover, the sequential order of these eight places is not the same as the one we find when 
these places are associated with the Mothers. Nonetheless, the presence of eight kinds of trees in 
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also vegetation spirits as were their popular folk precursors, the Yaksiņīs. Some 
trees are especially loaded with symbolic significance. Foremost are the Tamarind 
and the Kadamba trees in which Kubjikā herself resides. In the later tradition this 
is represented by identifying her seed-syllable, placed in the centre of the 
mandala, with these trees. The KuKh presents the Bilva, along with these two 
trees, as symbols of a triad of metaphysical principles and states and relates them 
to the Triangle.' 

In the broad, most common sense of the term, a ‘mudrd’ is a gesture made 
by placing the hands and fingers into various positions in the course of rituals. It 
normally accompanies a mantra, which is its vocalic equivalent (vācakī mudra), 
and sometimes a bodily posture (kāyāmudrā). One is reminded of the hand 
gestures that accompany the recitation of the Vedas.” The formation of these 
gestures is called *bandhana' in Sanskrit, which literally means ‘binding’. The 
‘binding’ of the fingers and hands together is their placement (racanā) in the 
required manner. At the same time these gestures serve to ‘bind’ or ‘fix’ the 
energy of the mantras to which they correspond, hence the application of the other 
meaning of the word ‘mudra’, namely ‘seal’ or ‘stamp’. ^ Although not all the 
mantras uttered in the course of a ritual are accompanied by a corresponding 
gesture, many are, and so are commonly formed (baddha lit. bound") in quick 
succession. In this context, the gestures are, like the other constituents of the seats, 
channels through which the deity's energy flows and operates. The goddess, as 
pure spiritual energy, is herself Mudra — Gesture. Her residence is the Hermitage 
or Mandala of Gesture, (mudrà — āšrama/maņdala).* As this pure energy, the 
goddess is Khecarī — the Skyfaring Bird Goddess — Khagešī, who, as the 
fundamental energy of all gestures, is the supreme one. Reflecting in the ultimate 
sense the outer concomitance of gesture and mantra, the goddess possesses these 
‘two aspects — dynamic and sonic. The KMT identifies the latter with Malini in the 
following passage drawn from the TS in which ‘mudra’ in this higher sense is 
defined: 


the first eight seats marks them off from the rest. It appears that this is an early, standard 
configuration of sacred sites that developed at a time when the standard associations of the first 
eight places with the Eight Mothers, although an early one, was not yet universally established. 
See above, p. 540 ff.. 

! See note to KuKh 20/31-32, and ibid. 46/20-21ab. 

? Vedic schools (Sākhā) place various degrees of emphasis on the use and importance of the 
movement of the hands to mark inflexion and intonation of the Vedic mantras. The followers of 
the Sukla Yajurveda, for example, who are much more numerous in the North than the South, 
gesticulate a great deal. Their southern counterparts who follow the Krsna Yajurveda consider this 
practice to be unessential and even deprecate it, although it is highly systematic and has a long 
tradition. 

* Concerning mudrā see notes to KuKh 3/11-12 and 3/48. 

^ See note to KuKh 3/57. 
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Gesture is said to be Power (Sakti). It will melt what has been 
sealed (mudrita).' Therefore, O Supreme Goddess, it is called and said 
to be 'mudra'. The 'sealed' is said to be what has been hidden by the 
power of consciousness which is both inferior and supreme. O fair 
lady, (from this point of view) Gesture is said to be that due to which 
one does not know (reality). As long as the soul is bound by the 
impurity of ignorance, he does not know the Supreme Self and Maya 
operates. When the darkness has been rent asunder and a man sees 
oneness, (that power) is then called 'supreme' and it brings about 
liberation from bondage. That supreme power is one and she exists by 
Siva's will. She frees from the (influence of malevolent) planets etc 
and she melts the currents of the fetters. The energies are called 
gestures (mudrā) because (they) release (mocana) and melt (dravana). 
Flight always (occurs) by means of the Path of the Skyfarers, which is 
the elevated state (ūrdhvabhāva). (That energy) is called the Skyfarer 
because she moves all living being (by this Path). In the supreme state 
she should be known to be one and she is also said to be threefold. - 


Assuming the form of letters, 
Divided into fifty (letters), omplete in all her 


limbs and parts, she abides in the form of (the alphabet) beginning 
with Na and ending with Pha, having threaded together (malayitva) 
the universe. Thus she is called Mālinī. O Supreme Goddess, the 

that are said to be immeasurable, (each) in their own 
Tantra (svatantrastha), are all sealed (with the Gesture). Thus she is 
called Gesture and bestows immediate realisation." 


The 'threefold' nature of mudrā is represented by the three main mudrās 
described in the TS, and in the KMT which draws from it. Each one being derived 
from Khecarīmudrā and aspects of it, they are called Yoni, Padma and Trišikhā, 


each of which also has their three aspects. One is the outer gesture. The second, 
subtle one, is related to the activity of the energy of the vital breath. The third, 
supreme one, is metaphysical. They need not be described here." It is sufficient in 
this context to note that the three gestures represent states of empowerment. 
Guided by the same notion, the Kashmiri Kalikrama similarly associates a series 


of ai of the unfolding dynamism (krama) of 


! mudrā Saktir iti adea abl dt kjātā E mudritam drāvayisyati KMT 6/76ab. 
? The expression *svatantrasthās may equally be an adjective qualifying mantras meaning 
‘independent’. 
> KMT 6/76-86ab = TS 8/76cd-86ab. 
* For an example, see note to KuKh 13/98cd-99 for a description of the third aspect of Yonimudra. 
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consciousness. In the Kubjikā tradition their association with the sacred seats 
implies this. Indeed, in this configuration we find three out of the four main ones 
related to separate seats. One wonders whether the odd one out = Kārālā, which is 
associated with Jalandhara — may not b 

The features of the seats presented in chapter six of our text are part of a 
more extensive model to which we may now turn our attention. We have seen that 
each of the seats described in the commentary on the Sarivartāsūtra in the first 
chapter of the SM are said to have a tree, creeper) cremation ground, guardian, 
monastery, and cave that are emanated together with the seats by the 
deity’s energy of which they are aspects. The contents of the seats are not 
elaborated in this way in the KMT, the SSS or the rest of the SM, which we may 
take to be one of several indications that this passage is an interpolation. The most 
elaborate form of this model is found in the YKh and is outlined further ahead. 
Perhaps this is where it appears for the first time. Such features are commonly 
transferred from one Tantra to another as a Tantric text develops in the hands of 
its redactors. 

If the scheme in the YKh is not the first example of this model, the other 
most likely candidate is found in chapter ten of the KRU, which is an early Tantra 
of the Kubjika corpus. There the seats constitute the penultimate group of a 
Krama, which although it consists, as usual, of six groups of mantras, is very 
unusual in that it is configured into groups of 5-6-7-5-4-1. The unit at the end 
consists solely of i symbolizes, as it normally does, the 
transcendent that is portrayed in this case as the condition of Stillness (nirācāra). 


It is appropriately worshipped in the western direction, the one that is emblematic 
of the Kubjika tradition and th j ich it i 

to which it leads. Beyond this world, this seat is governed directly by the goddess 
who assumes the form o ere along with 
her consort.' We may assume that the four sacred seats that make up the preceding 


! The venerable (sacred seat called nd should be 
worshipped on the head. It has one form and is associated wit It has the Seed 
of Power (AIM) and should be worshipped in uS It is associated with the Siddha called 

whose power is astonishing. 


šrīmātangar [g: -nga] niracaram mūrdhni [g: mürddhni] dese prapüjayet | 

ekākāreņa sampannam mātangīvīrasariyutam || 

püujyam varunadigbhage šaktibījasamanvitam | 

yuktam [g: muktam] vatapurakhyena [kh: -khye(ra)] siddhenadbhutatejasa | KRU 10/70-71. 


The presence here of Vatapura is interesting. A Siddha by this name is the fifth of the sixteen 


Siddhas who are considered to be the third generation of teachers after the Siddhas of the main > 
sacred seats. 


unit represent aspects of the condition that leads to this transcendent seat and the 
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liberated state it enshrines. 


In this set-up each of the four sacred seats corresponds to a cosmic age and 
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has a tree, creeper, cave, monastery (matha), goddess, Siddha, and guardian of the 


field. The layout can be tabulated as follows. 


6. The Four Sacred Seats according to Chapter Ten the Kularatnoddyota 


Pithas Oddiyana Jalandhara Purnagiri Kamartipa 
(locations) 
Pithas Mudra Mandala Mudra Vidya 
(types) 
Mothers Oddamba Jalamba Pürnamba Kāmešvarī 
Goddesses Bhattadevī Jayantikā Šakunī Kumārikā 
Siddhas Uddisa Caryadeva Sasthanatha Mitrananda 
Caves Kadamba Srīšilāšekhara Campakā Kāma 
Mudrās Kadamba Manthāna Campakā / Sankha Kamaguha / 
Siddha 
Kula Trees Kadamba Karafija Kaha Cificint 
Mathas Anādi Manthāna Sankha Siddha 
Vallis Anadimudra Devadalr Visnukranta Sakravarunt 
Guardians Oghambu Jatila Kulavatu Kambala 
Yugas Krta Tretā (Dvāpara) Kali 
Devas Ādhāra/ Mahānanda Cakrīša Kurangisa Madandha 
/Sasthanatha 
Devis Rakta/ Kuja ? Candaksi/ Kujā Kubjika 


In this presentation fourteen variables are linked to each seat. An omission 
we have noted already is the cremation ground. On the other hand we notice a few 
extra features with respect to the presentation in chapter six of the KuKh. One is 
the cave linked to each seat. The model for this is, no doubt, the cave in which the 
goddess assumed the form of a Linga and received the Command. Called the 

" Kadamba Cave in this scheme, as in others, it is appropriately linked to the First 
Seat. According to the YKh and other sources, * the cave in the First Seat is called 
Srigata — the Water Chestnut — that, due to its shape, is a common name for the 
goddess’s Triangle, which is commonly symbolized by a cave. 


' These seats are described in KRU 10/56cd-69. 

* Cf. above, p. 578. 

3 MS G reads Devadāru. 

* See below, p. 675 ff, for a table of the seats described in the YKh. 
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Another extra feature in this and other similar presentations is the presence 
of a monastery (matha) in the seats. The Tantras were studied, and probably a 
good many were redacted, in monasteries. It makes sense, therefore, that they are 
amongst the symbolic features of the main sacred seats where the original 
transmissions of the teachings are said to have taken place. The sacred creeper 
worshipped in the seats reinforces their vigorous vegetal symbolism represented 
by the presence of the sacred trees. This is more evident in the eight seats 
described in the YKh, which also include a sacred tendril, root and even a 
Yaksini, a female vegetal spirit. A more complete example of this model is found 
in the commentary on the SSS. On the basis of hardly more than a hint in the SSS, 
it outlines a scheme of sixteen parts for each seat, conscious, no doubt, that this is 
an ideal number.’ The commentary normally limits itself to do no more than 
explain what is presented in the text. This is one of the few instances it adds 
substantially to its contents. Presumably this is because when it was written the 
presentation of the features of the seats on this model was the accepted norm. 

The distinction made between the Mother (ambā) of the seat and the 
resident goddess (devi) and that between the Lord (natha) and the god (deva), 
reflects a historical development. The Mother and Lord derive their names simply 
from that of the seat they govern. The goddesses of the seats are those Kubjika 
meets there in the course of her tour described in the first chapters of the KMT. 
The names of their male counterparts are not the same as those listed there. But 
they do coincide with those in the version found in the SSS.* We notice that they 
occasionally appear, as the goddesses do, in the mantras invoking the sacred seats 
in some of the numerous forms of the Krama.* The goddesses are a carry-over 
from the cult of the BY in which they embody syllables of the mantra of 


' All the SSS says is: 
(One should worship) the sacred seats, the lords of the sacred seats, the Siddhas, and the 
mothers of the sacred seats associated with the Traditions (pīthāvvāmnāya). 
The commentary simply states that: '(this is what is meant by saying that they are) “associated 
with the Traditions’ and so there are sixteen parts (pada) for each sacred seat.' It then goes on to list 
these sixteen 'parts' (pada) in each seat. 


pīthāh [k kh: pitha] pithadhipah siddhah [k kh: siddha] pithavvamnayasamyutah [k: pithamva-; k 
kh: -ta] || SSS 29/64cd (= KMT 19/109ab). 

Commentary: ity àmnayasamyutah [kh: iti āmnāya-] || yena pratipithasya sodašapadā 
bhavanti. 
? Although not exactly the same, it is clear that the same set is meant. In SSS 1/53ff. they are: 


Schoterman suggests that these names, all of which end with '-ananda', may be the secret names 
(guptanama) of the four Siddhas most commonly associated with the first four secret seats. See 
below, table 28 on p. 722. 

? See below appendix VIII and IX to vol. 3 part 2 of the edition and translation, where various 
forms of the Krama are presented. 
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Ithough the names of the goddesses in the four seats according 
to the SSS differ, the commentary points out that these are only alternative names 
for these ones.” Did the redactor of the SSS understand these, as the commentator 
implicitly suggests, to be aspects o 
Finally we notice that this scheme, presented in the table below, relates the 
he Yuganathas are the teachers who are 
worshipped as the original propagators of Kaulism in the four Ages. As the seats 
are founded in the four Ages and the teachings of that Age are transmitted from 
there, their presence implies that the Kaulism they taught was essentially that of 
the Kubjikā tradition. Moreover, just as Matsyendranatha and his disciples 
propagated the previous Kaula tradition (pūrvāmnāya) with respect to the 
subsequent (pascima) one of the goddess Kubjikā in this Age, the same took place 
in the previous Ages in the same sacred seats. 


7. Table of the Contents of the Four Sacred Seats according to the Commentary on Chapter 


Sacred Seats Odiyana Jalandhara Pürnagiri Kāmarūpa 
Seats of Scripture Mudrāpītha Maņdala Mantra Vidyā 
Lords (nātha) Oddīša Jālīša Pūrņīša Kāmeša 
Mothers (ambā) Odāmbā Jvālāmbā Pūrņāmbā Kāmāmbā 
Gods Ādhārīša Cakrīša Kurangesa Šrīmadandhrīša 
Goddesses Raktā Karālī Candaksi Mahocchusma 
Monasteries Sankha Jyoti Yaksiņī Anāmaya 
(matha) 


' See Sanderson 1988: 672. 

One should (also) worship with effort the goddess in the middle of the sacred seats 
accompanied by the four goddesses and Siddhas. Worship the goddesses Caņdešī, Mahacanda, 
Candali, and Candika to the sides (of the goddess) ranging from the east to the north. 

Commentary: Who are those (four)? (They are) Ādhārīša and the rest along with the four, 
the goddess Raktā and the rest. They are present here with a different name, that is, as Caņdešī, 
Mahācaņdā, Candali, and Candika. These are the goddesses. Four directions pertain to these 
goddesses, namely, the east, south, west, and north. The reference to the directions (implies) a 
reference to the four sacred seats. 


pīthamadhyagatā devi catuhsiddhasamanvitā | 

caturdevīsamāyuktā pūjanīyā prayatnatah || 

caņdešī ca mahācaņdā candālī candika tathā | 

pūrvādi cottarāntā vai devyah pāršvagatā yajet || 

(vyākhyā) ke te M ādharīšādayah [kh: ādhārīšā-] catus [k kh: catuh] tatha raktadevyadayas 
catvarah || atra punah nāmāntareņa tisthanti yathā caņdešī [kh: caņdešā] 1 mahācaņdā 2 caņdālī 
3 caņdikā 4 iti devyah || tāsām [k kh: + tāsām] devīnām digas catvārah yathā 
pūrvadaksiņapašcimottarāh || iti disagrahanena [kh: -ne *] catuspithagrahanam || SSS 29/65-66 
and commentary. 
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Trees Kadamba Bilva Cifica Kataha 
Creepers Indravāriņī Devadāyī Cakrānkitā Aparājitā 
Gestures Khecarī Bhaga Trišikhā Hastamudrā 
Caves Kadamba Nirvāņa Siddha Manodbhava 
Cremation Karavira Laguda Dipa Bhayāvaha 
grounds 
Vatukas Simha Kapila Pingala Kršodara 
Guardians Agnimukha Agnimukha (?) Pūrņīša Kāmeša 
Ages Krta Tretā Dvāpara Kali 
Lords of the Ages Khagendra Kūrma Mesa Matsyendra 
(Yuganatha) 
Mothers of the Vijamba Mangalamba Kamamangala Konkanamba 
Lords of the Ages 


We find several examples of this model of the features of the seats in our 
sources, although none of them coincide exactly in every detail. One is the 
implicit presentation of the four seats in their mantras in one of the Kramas. This 
is an interesting example because we find many features are common with those 
of the first four seats in the system of eight seats taught in the YKh, which we 
shall have occasion to examine further ahead.’ 


Triads, Tetrads, and Groups of Six Pentads 


The triad is a prominent paradigm in the symbolic system of the Kubjikā 
Tantras. One of the main forms in which it appears is as the three Transmissions 
(krama) and the Siddhas who propagated them in their three sacred seats. We 
have seen that it is constantly liable to adjustment in order to produce a more 
stable fourfold one. Even so, the triadic model repeatedly re-emerges, echoing the 
presence of one of the major inputs into the Kubjikā cult, the triadic system of the 
Trika Tantras. This is clearly evident in chapter twenty of our text which deals 
with the Triple Vidya — Para, Parapara and Apara — the classic Trika triad of 
goddesses. The chapter concludes with a list of triads related to the three sacred 
seats, Oddiyāna, Purnagiri and Kāmarūpa, thus integrating Trika doctrine into that 
of the Kubjika Tantras.” 

The classic grouping into four seats is the one most commonly projected 
into the goddess's Triangle. Centred on a description of this Triangle, the three 
versions of the Root Sūtra in chapters 26, 38 and 42 outline its features. The 
reader is referred to the text and notes for a detailed account. Here we observe the 
manner the seats are presented in these three versions. The version in chapter 42 
refers to only four sacred seats with which the following simple equations are 
made. Note particularly the so-called ‘secret seats’; these correspond to the four 


' See below, table 23 on p. 673-674 where the two are compared. 
* See note to KuKh 20/31-32 and cf. ibid. 39/60cd-62. 
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categories of Bhairava Tantras,' implying that the sacred seats in Kubjikā's 
Triangle are their source. 


8. Table of the Four Sacred Seats according to Chapter Forty-two of the Kumarikakhanda 


Sacred seats Locations Meta- Secret Natures Accomplish- 
in the physical seats ments 
triangle locations 
Oddiyana Centre Energy Maya of Harhsa a 
Yogatantra 
Jalandhara South End of Vidyā Solar / tejas Knowledge 
Sound 
Pūrņagiri North Mantra Mantra Lunar Knowledge 
Kāmarūpa Front Drop Gesture Brahmātattva Body 
(pindasiddhi) 


The other two versions of the Root Sūtra present six sacred seats. Even so, 
we can still discern the initial, basic triadic and tetradic projections inspired by the 
Triangle described in the TS’, which tends towards the fifth, transcendental, seat. 
The following table presents the triads equated with the three seats in chapter 
twenty-six. 


9. Table of Three Sacred Seats according to Chapter Twenty-six of the Kumarikakhanda 


Corners | Letters Gods Devi Sacred | Places in | Bodily | Channels 
of the seats the body | fluids 
Triangle 
Right A Brahma Jyestha | Jalandhara | Forehead | Semen Ida 
Left K Visnu Vama Pürnagiri Heart Blood Pingala 
Below TH Mahešvara | Raudrī | Kāmarūpa Yoni Krechra | Susumņā 


These triads delineate the encompassing body of the goddess, which is 
wrapped around the Supreme Energy (parakalā) in the centre represented by the 
seat Oddiyana. The fifth seat, Tisra, is above the Triangle in the form of a Point 
(bindu) that contains all the energies of the Triangle of seats below. The Wisdom 
Sūtra, which follows the Root Sūtra in chapter 26 and comments on it, explains 
that these five correspond to: 1) Oddiyāna — Bliss (ananda), 2) Jalandhara — Drop 
of Bliss (ānandabindu), 3) Pūrņagiri — the Imperishable (aksara), 4) Kāmarūpa — 
the Supreme Energy (paramā), and 5) Tisra — (pure) Energy (kala). In order to 
reach the more stable grouping of six that can be related to the sixfold Krama, 
these five are understood to be Kula pervaded by Kaula, the sixth, which consists 


' See Dyczkowski 1988: 54-55 and 120. 
* These groupings epitomized by the energies, Vāmā, Jyesthā, Raudrī and Ambika are described in 
the first chapter of the TS, most of which is reproduced in chapters 40 and 41 of our text. 


628 INTRODUCTION 


of Siva and Sakti.! Beyond Tisra, this is the seat called Candra or Konkaņa.” This 
addition is, no doubt, the result of the movement of the tradition to this region of 
India where this version of the Root Sūtra was written. Indeed, we are told that 
this mandala — the Yogapītha — has been explained (ākhyāta) in Konkana.? 

The same shift from triad to quaternary can also be observed in the 
cosmogony outlined in chapter 35 of our text. The goddess who is the 
embodiment of Siva's will (iccha), the Divine Command, emerges out of her 
transcendental abode within the godhead. In this way the One becomes Siva and 
his Energy from which issues th When the goddess, as 
the text says, 'assumes three parts, the triple world is emitted in a moment'.* The 
creation of the world includes also that of all the sacred sites, which are emitted as 
are the hosts of living beings. Amongst them are the first three sacred seats 
Oddiyāna, Pürnagiri, and Kamarüpa along with a series of triads governed by 
Brahmā, Visnu and Mahešvara. Through them the goddess brings about 
emanation and withdrawal of *the triple universe, the most excellent City of the 
Triangle'? In the centre is Kaulinī. The centre in this case is represented by an 
Obscure seat named after the city of Ujjain. It seems that the intention was to 
avoid a fourth major seat in order to maintain the basic triad. The effort the 
redactor has put into this task illustrates the importance of the original triad and its 
instability. These and the correspondences discussed below can be tabulated as 
follows. 

10. The Four Sacred Seats according to Chapter Thirty-five of the Kumarikakhanda 


Sacred Seats Kāmarūpa Purnagiri Oddiyana Ujjain 
Sides Left Right Middle Centre 
Energies Will Action Knowledge bolo 
Wheels Self-supported Anāhata Command Point 
Parts of the Lower Middle Upper 
Body 
Yoginīs Rākinī, Dākinī Kākinī, Lākinī Hākinī, Sakint 
Devīs Vāmā Jyesthā Raudrī kka 
Gods Brahmā Visņu Mahešvara 
Channels Idā Pingalā Siva 
Qualities Sattva® Rajas Tamas 


' KuKh 26/12cd-15. 
? KuKh 38/2-3. 

? KuKh 38/29. 

^ KuKh 35/9-15. 

* KuKh 35/17. 


* According to KuKh 39/35cd-36 Kāmākhya is sattva, Pürnagiri is rajas and Jalandhara is tamas. 
Oddiyāna is there considered separately to be the 'mantric body' (pinda) in the triple universe 
which is, presumably, identified with the other three seats. 
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The main topic of chapter 35 is the projection of the seats into the Six — 
Wheels of the subtle body, each of which is governed by a Yogini. However, 
although placing them in pairs in each seat implies this simple linear development 
of the Wheels from the three seats, two by two from each one, the 
correspondences are soon skewed. Further ahead in chapter 35, the Wheels 
(cakra) in the body are again presented in relation to the sacred seats. But there, 
without any apparent reason, the seats have again become the standard four. 
Moreover, although the text names only four seats, it refers to them as six. 

The supreme state is symbolized in chapter 35 by the Island of the Moon, 
which is presumably in the End of the Twelve. It corresponds to the State Beyond 


the Fourth.' It oozes nectar and generates Oddiyana, which, M ra 
the Half Moon. Then the energy of the will that emerges from that travels down, 
opening a way for itself along the channel of Susumņā to the palate from which 
the nectar drips into the body. The text does not say so, but we may presume that 
these are three separate seats. They are followed in descending order by the Wheel 
of Unstruck Sound (anāhata) in the heart corresponding to Jālandhara. Then 
comes the City of Jewels (manipura) in the navel. This is followed by Kāmarūpa 
in which the entire Triangle is located, it seems, in the Wheel of the Foundation 
(ādhāra) at the base of the spine.” According to chapter 11 of the KuKh” the 
Wheels correspond to the seats as outlined in the following table. 


11. Table of the Six Sacred Seats according to Chapter Eleven of the Kumarikakhanda 


Sacred Seats Wheels Locations 

Odiyana Command Between the eyebrows 
Kamakhya Janmacakra (Between anus and genitals) 
Pürnagiri Svadhisthana (Belly) 
Jalandhara Manipura (Navel) 

Tisra Višuddhi (Throat) 
Candra Lambikā Palate 
Anāmā End of the Sixteen 


A glance at the above table is enough to see that the layout in chapter 11, 
although similar, is not the same as the one in chapter 35. In the latter, the systems 
of Wheels and sacred seats are simply juxtaposed. Just as the seats are described 
without reference to the Wheels, the Wheels are also treated independently of 
them. Thus, somewhat clumsily, after describing the seats essentially as Wheels 
(although it declares that they are seats) the text proceeds in chapter 35 to outline 


! Concerning this, the liberated state, in relation to the Wheels of the body, see note to KuKh 
3/113. 

? KuKh 35/35cd-47ab. 

? KuKh 11/19-21ab. 
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the Six Wheels.' Chapter 36 then describes these Wheels in some detail. Here too 
there is no reference to the sacred seats. In chapter 39 the two schemes are related 
'externally'. Four sacred seats are projected into the Triangle in the maņdala and 
the Six Wheels in the Hexagram that surrounds it.” This implies that the six parts 
of the Krama worshipped in the corners of the Hexagram can be projected into the 
Six Wheels. This is the most common scheme. The four sacred seats are linked to 
the progressive emanation of the parts of the Triangle associated with the 
goddess’s seed-syllable AIM, which is technically called the 'emergence of the 
Yoni’ (bhagodaya).’ 
Elsewhere th 


The later is the last of the Lords of 
the Ac" established Kaulism in each of the four Ages. These 
four Lords of the Ages are easily and naturally linked to the four seats, which are 
commonly related to the four Ages.” In this way the seats are understood to be the 
places where all Kaulism, not just the Kubjika tradition, originated. This scheme 
is found in the SSS (but not in the KMT or $M). The four Lords of the Ages are 
identified directly with the Siddhas in the four sacred seats by simply declaring 
them to be their alias. In this scheme, presented in the following table, we notice 
that, as in several other instances, Kamarüpa is given precedence. In this case this 
is done by presenting it as the seat of the first (krta) Age. Oddiyana (here spelt 
Odyana), which is normally privileged in this way, is displaced to the position of 
the seat of the present Age of Strife (kali), which is normally Kamarüpa.^ 


! KuKh 35/47cd-54. 

? KuKh 39/23. 

? See, for example, KuKh 39/46. Also, KuKh 5/74cd-75ab and note. 
^ KuKh 39/68-71ab. 

5 Cf. above table on p. 126-127. 

* Based on SSS 43/19-22ab and commentary. 
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12. Table of the Sacred Seats and the Lords of the Ages 


Sacred Seats Ages Yuganathas Siddhas Second Names of the 
Siddhas 
Kāmarūpa Krta Khagendra Mitranātha Caryānātha 
Jālandhara Tretā Kūrma Caryānatha Kurangīša 
Pūrņagiri Dvāpara Mesa Sasthanātha Kuņdalīša 
Odyāna Kali Macchendra Oddīša Ādhāranātha 


We find an interesting variant of this layout in chapter 43 of our text. Here 
the Siddhas of the four seats are identified with four of the Five Siddhas. The 
latter, according to the KMT, are aspects (arisa) Bhairava assumes when he enters 
the world to teach.' One would expect the Siddhas of the seats to be commonly 
identified in this way. Instead, the Five Siddhas usually figure as precursors of the 
Siddhas of the seats who taught before the seats were established. Possibly, then, 
the four Ages to which they are related in this scheme precede those of the current 
cycle. Another possibility is that each Age is understood to consist of four Ages. 
This would explain how all four Lords of the Ages are considered to be the 
disciples of Srikantha, the teacher in this Age of Strife. 

(Stikantha is an important and well known founder figure. He appears in 
the Mahabharata as the form of Siva who eaten ahh ie RN EN 
According to Abhinavagupta, this is th 
of Agamic Saivism originate.’ The colophons of the version of the SM called 
of the 
as brought down to earth by him.* Thus like the Siddhas of the 
previous Ages, Srikantha also had disciples. These were the Lords of the Ages 
who are said to be four aspects of the First Siddha who descend into the world in 
the last Age, each into a ‘particular division'? Related to one another and the 
sacred seats in this way, the first Kaula teachers are worshipped both in the inner 
Triangle of the mandala and projected into the axis of the body.^ 


! KMT 3/94-100ab. 

? See Dyczkowski 1988: 20. 
? TA 37/13cd-17. 

^ Ibid. p. 191, note 231. 

? KuKh 43/29-30. 

$ See KuKh 43/1-28. 
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13. Table of the Four Sacred Seats according to Chapter Forty-three of the Kumarikakhanda 


Sacred Ages Siddhas Types of Being Disciples 
Seats 

Oddiyana Krta Sadakhya Gods Amara, Ajara, Omkara, 
Amrtodbhava 

Jalandhara Dvāpara Sankara Siddhas Aruņa, Varuņa, Varada, 

Sacava 
Purnagiri Treta Pingala Celestial musicians Vijaya, Vindhyanatha 
(Gandharva) Martanda, Mesa 

Kāmarūpa Kali Šrīkaņtha Men Khagendra, Kūrma, Mīna, 

Macchendra 


One of the most basic associations with the sacred seats in general and the 
five seats in particular are the Five Elements. In the following passage from YKh 
(1) the Elements are also implicitly adapted to the Triangle: 


Earth, Water, and Fire as well as Wind and Space — these are 
the five great sacred seats that give rise to Day and Night. (The seat 
named after) the syllable OM is the Earth Principle. Water is the 
venerab C I he Fire Principle is called Jāla. Wind is the 
venerable Kāmarūpaka. Space is said to be Tisra. The seats that have 
arisen from the Kula (the matrix of energies) are five. [. . .] Fire is 


above. Water is below. Slanted (to the side) above is Wind. Earth, in 
the middle, is the immobile Vidya and Space is everywhere.’ 


The Elements, and hence in this context the sacred seats, are emblematic 
of a series of pentads well known to the Indian tradition as a whole. The five 
sensations linked to the Elements generate the five senses that perceive them to 


! prthivy āpas [k, kh: ayas] tathā tejo vàyur ākāšam eva ca | 

paūcaite * mahāpīthā udayanti divānišim [k, kh: -nisim] || 

.okaram [k, kh: umkaram; gh: ukaram] prthavitattvam āpah [k, gh: aya; kh: apa] 
Sripürnagiryakam | 

tejastattvam [k, kh, gh: stejas-] tu jalakhyam [k, kh, gh: -ksyam] vayuh [k, kh, gh: vayu] 
šrīkāmarūpakam || 

ākāšam tisram ity uktam [k, gh: ti$rim itkektam; kh: tišrīm ity uktam] pafica pīthāh [k, kh, gh: 
pīthā] kuloditah | [. . .] YKh (1) 5/24-26ab. 

ürdhve agnir adho [k, kh, gh: -dha] niras tiryag [k, kh, gh: nira tirya] ūrdhve prabhanjanah [k, 
kh, gh: -naih] | 

dharā madhye 'calà [k, kh: -calam; gh: -madhyacalam] vidya [k, kh, gh: -yan] nabhah sarvatra 
samsthitam [gh: -ta] || Ibid. 5/35. 
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which the five organs of action respond. The inner mental organ, that is, mind, 
ego and intellect, along with Nature (prakrti) and the individual soul (purusa), 
make another group of five.' These pentads are associated with the five seats in 
two places in our text. According to one scheme, outlined in the following table,” 


iniri iioi quate 


Sacred Seats Great Subtle Organs of Organs of | Mental Organs 
Elements | Elements Action Knowledge and the rest 
Kāmarūpa Earth Smell Speech Nose Intellect | 
Pūrņagiri Water Taste Anus Tongue Nature | 
Jālandhara Fire Form Genitals Eye Mind | 
OM Air Touch Body Skin Ego | 
Tisra (= Space Sound Feet Ear Person 

Candrapura) | 


Another scheme tabulated below is similar to this one but, as usual, the 
equivalences are not all the same. The principles of existence and the other 
entities, along with the sacred seats to which they correspond, constitute the 
goddess's mandala as follows.* 


15. Table of Five Seats according to Chapter Forty-six of the Kumarikakhanda 


Sacred Oddiyāna | Jalandhara | Pūrņagiri | Kāmarūpa Tisra Pervasive 
Seats (Omkara) 
Directions Middle South North In Front Above 
Elements Air Fire Water Earth Space 
Sensations Sound Form Taste Touch Smell 
Organs of Feet Genitals Hand Anus Speech 
Action 
Organs of Eye Ear Skin Tongue Nose 
Sense 
Ornaments Person Ego Intellect Mind Nature 
of Kula 


' Concerning the five seats and the 25 principles see KuKh 67/25ff and the chart in the notes of 
that section. 

? Based on KuKh 67/25-35. 

> KuKh 67/36. 

^ Based on KuKh 46/2-21ab. 
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Tamas Rajas Sattva 
Five Sadasiva Rudra Visnu Brahma Iávara 
Jewels! 
Secret Sadakhya Šrīkaņtha Ananta Sankara Pingala 
names” 
Gestures Ghata Karala Padminī Yoni Kadambinī 
Colours Dark blue Red Yellow White 
States Immobile Mobile Immobile Stable 
and 
mobile 
Ages Krta Treta Dvapara Kali 
Trees? Bilva Cifica Kadamba 


The most basic group of five is that of the gross elements that are 
accordingly equated with the sacred seats. In this perspective the elements are 
understood to be five forms or aspects of the fundamental energy of the goddess 
who emanates in a series of pentads in and through the sacred seats to assume 
through them concrete physical, corporeal, sensorial, mental and hence spatial and 
temporal forms. Emitted from the one source (yoni), they are themselves sources 
of their evolutes. Sharing in the sacred cosmogenic energy of the goddess, the 
pentads of which the Five Elements supply the basic paradigm are sacred and so, 
like the goddess herself, are their abodes, the sacred seats. As the residence of 
sacred entities and divine beings they are referred to as 'hermitages' (asrama).* 
Present in the microcosm, they are distributed in five centres or 'wheels' in the 
subtle body.? 

We have seen that the Five Elements are already equated with the sacred 
seats in the goddess's myth narrated in the KMT. There Matafiga, also called 

‘Tisra or Trisrota, is the extra seat that will be revealed in the future. It is not 
amongst the four in the world but as it represents the it 
pervades them. Even so, as we have noted, the KMT and its most closely related 
Tantras stick to a fourfold scheme. In the following example, drawn from the SSS, 
which presents the four seats (pīthacatuska) as the first group of four that 


constitutes the Krama of Twenty-eight, Earth is simply omitted. This 


configuration can be tabulated as follows: 


of which 


! Th 
" The secret names are those of the Five Siddhas who are commonly associated with the Five ` 


* Concerning these three trees, see KuKh 46/20-26. 

^ KuKh 21/37. Concerning this analogy, see note to KuKh 5/21. 
* KuKh 21/35-48. 

$ SSS 47/15cd-24. 
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16. Table of the Four Seats of the Krama according to the Satsahasrasamhita 


Sacred Seats | Elements Locations Goddesses Character of the 
Goddesses 
Oddiyana Space Cavity of the head Odamba Produces light at night. 
(karandhra) 
Jalandhara Fire Glottis (carvipura) Jalamba Like a firefly — seen all 
of a sudden 
Pūrņagiri Air Inhaled and exhaled Pürnamba Causes nectar to flow 
breath (jīvapura) from the head 
Kamarüpa Water Between Sun, Moon Kāmāmbā Inspires the ecstasy of 
and Fire the energy of passion 
(kāmakalā) 


In this scheme, the seguential order of the correspondences between the 
seats and the Elements with respect to the one in the first two chapters of the 
KMT has been reversed.' In that scheme Earth corresponds to Oddiyāna and so on 
in such a way that Space is naturally equated with the fifth seat that is 'pervasive' 
and so is not counted separately. By maintaining the same sequence of 
correspondences, the omission of the fifth element could have been tacitly 
explained in the same way. Presumably the reason why this was not done was to 
represent the pervasive, transcendent voidness of the First Seat, which is the 
source of the others and the original abode of the goddess who ‘wanders in the 
Void' (khecarī). 

Generally, the relationship of the Elements with the sacred seats is so 
fundamental that even when the seats are just the four worshipped in the central 
triangle, complex adjustments are made to accommodate all five into them. For 
example, in another configuration, governed by the pervasive deity of 
consciousness, the four sacred seats are projected into the five directions and so, 
implicitly, into the Five Elements to which they correspond.’ In this case the 
mandala is the Linga of Sadāšiva whose five faces view the directions and fill 
them with their energies so that the seats, identified with them, can be worshipped 
in a pervasive, directional modality. On the horizontal plane they are the four 
seats. As usual, the upper plane pervades and encompasses all the sacred sites. 
Thus colonized by the sacred seats and sites, the five-faced Sadāšiva of the 


' See below, table 28, p. 721. 
? See table 14 on p. 639. 
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The face Sadyojāta (in the west) is the supreme sacred seat 
Udyānaka.' The sacred seat which is said to be Vāmadeva (in the 
north) is Pürnagiri. Jalandhara is the sacred seat of Aghora (in the 
south) and its light is (like that of) the Fire of Time. One should know 
that the sacred seat called Kama is the all-pervasive lord Tatpurusa | 
(in the east). The abode of all the primary and secondary seats, the 
i primary and secondary sacred fields and 


the rest is said to be th 


despite its 
obvious difficulties, is occasionally maintained in the later sources probably in 
view of its precedents in the earlier ones. In the following example, drawn from 
the KuKh, the missing element not directly represented by a seat is Air. However, 
it is present in all of them as the lunar and solar breath with which the seats are 
‘marked’. The four seats, presumably projected into the Triangle, are understood 
as aspects of the goddess's Command contemplated in its Wheel in the head. 
Below in the body the same set is reproduced in an ascending sequence with 


And the five Great Elements are endowed with these four 
pervading (seats). Thus, (all the five) beginning with Space 
(vyomatattva) (correspond), in due order, to the sequence that begins 


with (the sacred seat of) OM. The (sacred seat of) OM is established — 


dssindWater hil gite MORIR PIEN) Place Energy (Sakti) 
below them by means of (Kundalini) the energy that resides in the 
lower limb. Below them (all) is the Earth, (then comes) Water, the 

Divided thus into the four sacred seats and 


marked with the Sun and Moon, this, the Command placed in the 
head, is said to be the four sacred seats? > 


' As the First Seat in which the teachings originated, it is appropriately located in the western 
quarter, which is that of the Kubjikā tradition. 

? sadyojātari tu yad vaktram tat pithodyanakam param || 

vamadevasvarüpakhyam pitham pürnagirih [k kh: -rim] smrtam | 

jalandharam aghoram [k kh: jalamdhara-] tu pitham kālānalaprabham || 

kamakhyam nama yat pitham jfieyam tatpurusam vibhu [k kh: vibhum] | 
pithopapithasandohaksetropaksetrakadinam [k kh: — sarndohā-; -mām] |1| 

ālayah sarvam etesām isànam sarvagam smrtam | SSS 42/58cd-61ab. 

> KuKh 28/5-8. 
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The pentadic template is reinforced by the association of five seed- 
syllables called the Five Pranavas with the Five Elements. These are the seed- 
syllables o - Brahma, Visņu, Rudra, 
I who are called the Five Brahmas» or 
. (karana). The Pranavas and the gods who preside over them,” 

'Siddhas? the Kubjikā Tantras associate with them, are called deu 

Chapter forty of our text, which is drawn from the first chapter of the TS, 
outlines a series of ascents. One of these is called the Abandonment of the 
Instruments We have seen in the previous chapter? that the same 
process is described in the SvT, which probably inspired the version in the TS. In 
the SvT the Instruments are assimilated, as are the Praņavas, to stages in the 
utterance of OM. The lower Instruments, progressively abandoned, merge into the 


higher ones sot to Siva who is beyond them. This state, which is the liberated 


conditio the TS call 
The 


which are their sacred 'abodes'. This chain of identifications is so common in the 
later sources that it becomes a fundamental feature of the five seats. Accordingly, 
the Sūtra of the Five Pranavas, which is chapter 54 of our text, is entirely 
dedicated to the Five Pranavas and their seats. They are considered to be such a 
powerful series of sacred sounds that the KMT enjoins: '(The name) Kubjika 
(should be uttered) along with the Five Praņavas. There is no utterance (of 
mantra) without them on the great path of Kujā's tradition' Although additions, 
they are also an essential part of the goddess's Vidyā. If the Vidyā is recited 
without the Five Pranavas at the beginning and end, it will not bear fruit." 
Accordingly, they are presented twice in our text,’ in both cases just after the 
extraction of the goddess's Vidya. The Five Pranavas that precede and conclude 
the recitation of the Vidyā and, indeed, are normally prefixed and, sometimes also 
suffixed in reverse order, to the mantras of the Kubjika cult, came to be 
represented by the five sacred seats. In this way the Five Pranavas that energize 


! KuKh 65/43cd-44ab. 

? KuKh 39/63. 

? KuKh 46/10cd-14ab. 

^ These Five Jewels should not be confused with a group of five mantras with the same name 
dedicated to the Yoginis of the five worlds. Concerning these mantras see chapter 62 of the KuKh. 
? See above, p. 394 ff. 

5 The Paficapranavasütra is section 48 of YKh (1). 

7 KMT 25/208. 

$ KuKh 9/53-55; see also ibid. 10/13. 

? In KuKh 8/93-105 and ibid. 9/20-22. 
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(dīpana) the mantra to which they are attached are, as the five sacred seats of the 
Vidya, the energizers (dīpaka) of the mantras of the Kaula liturgy (kulakrama).' 
Prefixed and suffixed by these five, the mantra is filled with the energy of the 
sacred seats from which it, like all other mantras of the Kubjikā tradition, 
originate. 

The goddess's Vidyā in particular came to be understood to be related in a 
special way to the primary sacred seats, which are considered to be the 'first 
sacred seats of the Vidyā.” Each of these syllables was originally taught in the 
corresponding seat and so the initiate is admonished to go to them and repeat the 
Five Pranavas there. In this way he attains the accomplishments (siddhis), 

of the seats. The most excellent amongst them is union with 
the goddess Khecarī, mystical flight (khecaratva) and the ‘accomplishment of 
Heroes’, that is, the expanded, liberated consciousness called the Great Pervasion 
(mahāvyāpti). In this way he attains the immortal abode and will be Rudra 
himself? and, reaching the Supreme Principle, never grieves.* 

As a standard group, the Five Pranavas are sometimes called the ‘group of 
five seats’ (pithapaficaka) or their ‘convention’ (pithasamketa),° that is, teaching. 
A good example of their special power is the goddess's own Vidya. 

“sonic form as the Vidya, enjoys pre-eminent authority amongst the mantras and, 

what amounts to the same thing, the deities of the Kubjika Tantras. Even so, she is 

i isthita i he Krama, consisting as it does of 

a series of mantras, is powerless devoid of the Five Pranavas. Understood as 

laudatory invocations, they are the means by which the Krama is worshipped. 

Devoid of them the Krama could not be worshipped and the adept has no hope of 
achieving liberation.* 

They are extracted in several places in the literature.” Although each is a 
separate seed-syllable, the five together can also be treated as a single unit called 
‘Paficapranava’ — ‘the (one called) Five Pranavas’, © ‘Paficarna’ — ‘the (one 


' KuKh 8/111-120ab. 

tatrādau pranavah [kh: pranavam] pañca mantrāņām ādidīpakāh [gh: -kah] | KRU 6/6ab. 
paficapranavam uddharam sarahasyam prakāšitam || 

mantrāņām dipanam hy etad yathakramam [k kh: -kamarn] niyojayet | SSS 7/268cd-269ab. See 
also KMT 5/4. 

* KuKh 8/111. 

> KuKh 8/117cd-124. 

^ KuKh 8/108cd-109ab. 

> KuKh 9/22. 

$ KuKh 9/31cd. 

7 KuKh 2/39. 

* KuKh 8/114cd-116ab. 

? See, for example, YKh (2) 14/95-105, KMT 5/34-40 and SSS 7/242-256. 

? For an example of this usage see KMT 5/42d. 


SACRED PLACE AND INNER SPACE 639 


called) Five Letters’ or simply ‘Paficaka’ — ‘the Group of Five'.' As such the five 
together are sometimes treated as a single mantra in its own right called 
*Paūicāksarī Vidya’ — ‘the Vidya of Five Syllables’. 

The Pranavas have several names. They also have a number of variant 
forms. Some of these names can be tabulated as follows. 


17. Table of Names and Correspondences of the Five Pranavas 


Elements Earth Water Fire Air Space 
Five Brahmās? Brahma Visnu Rudra Iávara Sadāšiva 
General Vāgbhava Māyā Laksmī/ 
Saktibija 
Tika Rudrašakti Māyā Mangala Kalipinda 
Secret Names Kāmarūpa Māyā / Rudrabīja Khecara Bhairava” 
KuKh 9* Tūsņikā / 
Mudrā/ 
Guhā 
KuKh 8° Kulešvarī/ Mahāmāyā Sānkarī/ Khecarī/ Bhairavī/ 
Bhagavatī/ Sribija Khecara Bhairava 
Vahnivāsinī/ 
Vāgbhava' 
YKh (2)* Vāgbhava Māyā/ Laksmī/ Khecarī Kaulīša 
Kāmešvarī Šānkarī 
Vidyā 
(Anākhyā) 
KuKh 24? Kaulinī / Raudrī / Sankarī / Khecarī / Bhairava / 
Unbroken Inferior Endless Imperishable Akula 


Although rooted in the originally male-oriented Saiva tradition, the Five 
Pranavas are commonly understood in the later sources to be female energies and 
are accordingly referred to collectively as the 'fivefold Kaulikī Vidyā'” and so is 
not part of the earliest presentations in the Kubjika Tantras, although it is an 


' Examples of this usage are found in KuKh 8/118-120ab and 18/19cd-20. 

? See, for example, KuKh 8/114cd-116ab, 8/125-126, 9/61-62ab and 11/26-28ab and T (MS K 5b), 
evam paficapranavena paiicāksarī vidya. They may also be called ‘the Five Letters’ (paficarnà 
paficavarnüh paficapranavás te T MS K fol. 7a). 

> See KuKh 65/43cd-46 where the Five Brahmas are treated independently. 

* KuKh 9/19cd-22. 

? Called Bhairavarāja in KuKh 54/11. 

6 KuKh 8/111-120ab. 

7 Called Brahmā's mantra in KuKh 3/103. 

* YKh (2) 14/95-105. 

? The first series of names are those given to the syllables in KuKh 24/52cd-59 where they are 
presented in code. The second set of names is drawn from KuKh 24/42-43. 

10 KuKh 8/108cd-109ab. 
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emergent possibility. The SSS distinguishes the basic Five Pranavas from another 
set of Five Pranavas to which it refers as being of the with respect to 
the former that are of the Tantric type 

As phases in creation, the gross elements, and as sources of mantric- 
energy, they are said to be five wombs (yoni)? However they are never referred to 
as sacred seats (pitha) either in the KMT or the SSS, and only in one place in the 
ŚM. Although the Five Praņavas are known to earlier Tantric traditions, they are 
not as prominent a feature of their mantric system as they are in that of the 
Kubjikā Tantras. Indeed, they can be said to be one of the distinguishing features 
of their mantric system. We may illustrate this point in relation to the earlier Trika 
school. In chapter 30 of the TĀ Abhinavagupta expounds what, presumably, he 
must have considered to be the most important mantras of the mantric system 
(krama) of the Trikakula.* Although he describes Navātman* and even the 
formation of its six limbs,° the Five Pranavas are conspicuously absent in his 
exposition. Moreover, they are unknown to the Mālinīvijaya, which Abhinava 
considered to be one of the most authoritative Trika Tantras. 

More significant in this context is their absence in the Tantrasadbhāva. 
This important Trika Tantra is a major source for the KMT, which incorporates a 
great deal from it with the usual additions, omissions and other changes of its 
own. These changes are in several cases significant and planned in such a way as 
to assimilate the teachings of the TS to the Kubjikā cult. We have seen how this 
works with respect to the development of the Triangle and the projection of the 
seats into it. Here we notice that the Five Pranavas are as much a part of the 
Kubjika system as is the Triangle with the sacred seats, so that they too are 
integrated into the teachings of the TS. Let us see how this is done. 

Chapter five of the KMT, which corresponds to chapter six of the TS, 
begins with the presentation of a long mantra called Umāmahešvaracakra or 

The KMT follows the TS closely but after the exposition of the 

Vidyā, the KMT inserts a passage in which the Five Pranavas are extracted in 
code.* This passage concludes by acknowledging this insertion saying: 'the Five 


! See SSS (7/257-264) presented in code they are 1) HSRAIM 2) HSRIM 3) HSAM 4) PHSA (?) 
5) HSRAUM. 

? KMT 5/82cd = SSS 8/79cd. 

? paficapithasvarüpena paficadaivatyam eva [kh: daivatyam paficam eva] ca || SM 5/71cd. 

* atha yathocitamantrakadambakam trikakulakramayogi nirüpyate | TĀ 30/1ab. 

? See TĀ 30/11cd-12ab which is a paraphrase of MVT 8/21cd-23ab. The form of Navātman 
according to the MVT is not guite the same as we usually find in the Kubjikā Tantras. Variant 
forms of Navātman will be discussed in a following chapter. 

TĀ 30/15-16ab. 

7 This passage ends with KMT 5/33 and TS 6/39ab. 

* KMT 5/34-42. 
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(fold) Pranava (paficapranava) has been extracted (incidentally) in connection 
with (prasangena) the Vidyā'.' The following passage eulogizes the power of the 
Trikhanda Vidya to purify from sins. Again, this is largely the same in both texts 
with a few additions and omissions. Towards the end of this passage the KMT 
inserts a verse which, referring to Kubjikā's Vidya, serves to integrate the 
teachings of the TS with those of the Kubjika tradition: 


Just as the atonement (prāyašcitta) (for sin) is said (to take 
place) in the Kula tradition (by means of) Trikhanda, in the same way, 
those who know the truth should do (the same) by means of (Kubjikā's 


Vidya consisting fito syllables 


The two texts go on to describe another long mantra called Tadgraha.? 
This is formed from the syllables of the triple Vidya — Para, Parapara and Apara — 
to which are added the letters from the two alphabets Malini and Šabdarāši. 
According to the version in the TS these letters should be conjoined with the 
syllable AIM. Called the 'seed-syllable of power' (saktibija), it serves to energize 
them. Indeed, said to be in the form of the Yoni (yonirūpā), it is implicitly 
understood to be their source. So changes or additions in this part of the mantra 
are very significant. Let us see what has happened. In the TS we read: 


The letters that are part of the body of that Vidya that has been 
explained previously as (conjoined with Malini, that is,) with the 
sequence (of letters) beginning with Na and ending with Pha, should 
be conjoined, O beloved, with mantra. Each letter, in due order, is just 
to the left of (the syllable AIM which has) the form of the Yoni. 

Bhairava, consists (of the letters) beginning with A and ending 
with KSa, and so is Sabdarasi. Having encapsulated each of those 
letters individually with the seed-syllable of power (saktibija) . . . * 


! KMT 5/41cd. Then KMT 5/42cd picks up again from TS 6/45ab. 

? KMT 5/69cd-70ab. This verse is inserted between lines 6/75cd and 6/76ab of the TS. 
* Tadgraha is presented in chapter 23 of the KuKh. 

i yā vidyā kathita pūrvam [k: pūrvā; kh: pūrvān] nādiphāntakrameņa [k: adi-] tu M 
taccharīragatā varņā bhedavyā manunā [k, kh: bhedaye jānunā] priye | 

vāmāgram [k, kh: -grā] yonirüpaya varnam ekaikasamkhyaya |l 

bhairavah šabdarāšis tu adiksantasvarüpatah | 

varņās te šaktibījena samputitvà prthak prthak || TS 6/79cd-81. 
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The modified version in the KMT says: 


The letters that are part of the body of that Vidya that has been 
explained previously as (conjoined with Malini, that is) with the 
sequence (of letters) beginning with Na and ending with Pha, are 
conjoined with the Five Pranavas. And so each letter, in due order, is 
(united) with the essential nature of the one fivefold Yoni. 

Bhairava as the sequence (of the letters) beginning with A and 
ending with KSa is Sabdarāši. One should encapsulate each of those 
letters individually with the Five Pranavas.' 


The syllable AIM is the first of the Five Pranavas. It has retained its 
special prestige as the syllable that represents the triangular womb (bhaga) of the 
goddess and so is her seed-syllable.* Thus it is considered to be a particularly 
powerful seed-syllable in the Kubjika tradition, as it is in the TS, and continued to 
be in the Stividya system that developed subsequently. Even so, it seems that 
those who constructed the mantric system of the Kubjika tradition sought to 
strengthen their mantras further by adding not just one goddess syllable (yoni) to 
them but five in the form of the Five Pranavas. The TS does enjoin the addition 
of a pranava to several of the mantras it describes but this is the Vedic syllable 
OM. In this perspective also the mantric system of the Kubjika Tantras came to 
pride itself as being superior to that of its predecessors in so far as it avoids the 
use of this and other Vedic syllables. The later texts, including the KuKh, came to 
condemn this as part of Tantric practice (tantrācāra), which they consider to be 
inferior to Kula practice (kulācāra). The single Vedic pranava was accordingly 
replaced with five more powerful pranavas. 

A connection between the original Vedic pranava and these five is found 
in the SvT. Arraj points out that many of the rites described in the SvT use the 


-pranava hich is considered to be the aigkala Form of Svacelsanda. Bhairav; 


! ya vidya kathitā pürvam nādiphāntakrameņa | 

taccharīragatā varņāh paficapranavabhedatah M 

paūcayonyāh svarūpeņa varnam ekaikasankhyayā | 

bhairavah šabdarāšis tu adiksantakramena tu || 

te varņāh paficapranavaih sampute[c] ca prthak prthak | KMT 5/74-76ab. 

: The first (pranava) has been explained. (It is) Vagbhava that is worshipped by the gods. It 
is the supreme syllable called the Womb (bhaga) and is the seat (Gsana) of the Krama. 


prathamam tu samakhyatam vagbhavam surapūjitam || 
bhagakhyam paramam bījam āsanam ca kramasya ca | SSS 7/243cd-245ab. 
> Arraj 1988: 32-33 notes that: 
These rites in which the practitioner meditates upon the various components of this 
formula in conjunction with the movements of his breath show the clear influence of both earlier 
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Goudriaan reports that, in his commentary on the SvT, Ksemaraja explains the 
meaning of the term Pranava as follows: 


Pranava is called this because in a pre-eminent way (pra-) it 
acknowledges (nava-), i.e. praises i.e. contemplates in its ultimate 


unity, the nature of the Supreme Lord which encompasses the cosmic 
totality; as such it is he Invisible Lon Pranava also stands for the 
syllable OM, the mystic pervasion of which is inseparably connected 
with it.' 


Here it seems that Ksemaraja is referring to just one, original pranava i.e. 
OM. But in actual fact, as it possesses five states, this one pranava is presented in 
the SvT as the Five Praņavas.” Despite this fundamental difference, we find 
several carry-overs in the doctrines associated with this fivefold pranava in the 


Kubjikā system, thus exemplifying the pervasive influence th 
(Bus had on it, as it has on all the major cults that have their roots in the 


" Bhairava Tantras. The first notable feature the two systems have in common is 
that the SvT teaches that the fivefold pranava should be placed before the mantra 


of Svacchanda Bhairava (also called Bahurüpa or Aghora) for it to be fruitful.” 


This is why it dedicates most of chapter six to this subject.* Kubjikā's Vidyā is 
modelled in some respects on Svacchanda Bhairava's mantra. They both consist of 
"32 syllables and the goddess is addressed in it as 'having the face of Aghora 
(aghorāmukhī)', that is, the consort of Svacchanda Bhairava, and in some versions 
as just Aghorā also.” So we can think of it as a female version of Svacchanda 


Vedic traditions that condensed the study of the Vedah into a meditation on the Pranavah, and of 
interiorized ritual, in rites such as the prāņāgnihotrah focused on the inner breath. 

For the early Vedic development of the practice of personal meditative recitation, and in 
particular the concentration on praņava, see Malamoud 1977: 24, 86-87. 
! Goudriaan 1986: 146. 
: Pranava is in a fivefold state. It possesses three letters (of which there are) three deities. 
(Moreover i joi i i 
? Bhairava assures the goddess in the SvT (6/3): 


O lady of good vows, having recited the syllables of Bahurūpa 100,000 times in 
conjunction with the fivefold pranava (paficapraņava), by repeating (the mantra) one is certainly 
successful. 
^ Chapter six is called 'Concerning the Fivefold Pranava' (paficapranavadhikara). SvT 6/1-52ab 
describes it. The rest of the chapter (up to verse 97) deals with the offerings that should be made to 
the fire in conjunction with its recitation. 

* The goddess's Vidya with its variant forms and permutations is analyzed in chapters 8 to 12 of 
the KuKh to which the reader is referred. 
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Bhairava's mantra. Moreover, the Kubjikā system prefaces its main Vidyā with its 
own form of the Five Pranavas to follow the same model established by the SvT. 

The several features the two systems have in common demonstrate clearly 
that the one in the Kubjikā Tantras is an expansion of the one in the SvT, which 
we know is the earlier of the two. The common features centre on their fivefold 
nature. This is emphasized in the SvT that projects five pentads into its fivefold 
pranava', which we may tabulate as follows. 


18. Table of the Fivefold Pranava according to the Svacchandatantra 


Components | Lengths of utterance Deities Principles States 
A Short Brahma Earth Waking 
U Medium Visnu Nature Dreaming 
M Long Rudra Maya Deep sleep 

Point (bindu) Very Long Isa I$vara Turīya 

Sound (nāda) Extremely Long Sadāšiva Sadāšiva Turīyātīta 


. The five states of consciousness are not correlated with the Five Pranavas — 
in the Kubjika Tantras, which are generally not very concerned with them. The 
principles are also not the Five Elements, as one would expect. Even so, the 
deities are the same. Moreover, at a higher level all the essential metaphysical 
principles of the two coincide. These are listed in the following verse in the SSS: 


O goddess, the Five Pranavas are said to be Power (Sakti), the 
Pervasive One (vyāpinī), the Equal One (samana), the Partless One 


(niskala), and the Transmental 


This verse is not found in the KMT or in the SM, its first expansion, but it 
appears in the SvT.* Clearly the redactor of the SSS, who inserted this verse into 
his text, was well aware of the close relationship between the two systems. 

Now we have determined the immediate precursors of the Five Pranavas 
let us move further back in time to see where they originated. In the Kubjikā 
Tantras they are equated to the five Brahmas who are related to SadaSiva’s five | 

‘faces represented by forms of Siva called (Sadyojāta, Vāmadeva, Aghora, > 


-Tatpurusa-and léana. The earliest appearance of these five as a group is in the 
= Taittirtyaranyaka were they are invoked through a series of five mantras.* 


' Present in the body in differentiated (sakala) and undifferentiated form (niskala), (pranava) 
possesses five pentads. SvT 6/13cd. 

* Saktiš ca vyāpinī caiva samanātmā ca niskalam || 

unmanā ca tathā devi pranavah paiica kīrtitāh | SSS 42/55cd-56ab. 

> SvT 6/26. 

* These are: 
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These mantras were considered to be so basic to Saiva practice that they 
were incorporated into Pāšupata Saivism. Thus they conclude each of the five 
chapters of the Pāšupatasūtra, which may have been compiled as early as the 
third or fourth century CE.' Each one is introduced there as a 'brahman' that 
should be repeated as a mantra (japet). In this context 'brahman' means a Vedic 
utterance or mantra. The term persisted in the succeeding Saiva traditions but was 
understood to mean the creator god Brahma. The first of the series of five 
presiding deities, he typifies their function as ‘causal instruments' (karana) of the 
cosmic process, from which they derive their other name, that is, the group of 
Five Instruments (karanapaficaka). The Siddhantagamas carried over the five 
aspects of Siva by projecting them into Sadāšiva's five faces.” Note also that the 
mantra of Aghora of the TaiA is the same as that of Svacchanda Bhairava who is 
also called Aghora.? 

The Puranas, inspired by the Saivagamas, refer to the fivefold creation that 
is emitted from Sada$iva's five faces as that of the Five Brahmas. The five faces 
neatly accommodate the five pentads that together constitute the most basic form 


of th 


O 


19. Table of Sadasiva's Five Faces according to the Lingapurāņa 


Faces Directions | Higher Senses | Organs of | Sensations Gross 
Principles Action elements 
Isana Above Purusa Hearing Speech Sound Space 
Tatpurusa East Prakrti Touch Hands Touch Air 
Aghora South Intellect Sight Feet Form Fire 


sadyojatam prapadyāmi sadyojātāya vai namah bhave bhave cātibhave bhajasva mam 
bhavodbhvaya namah | (1) 

vāmadevāya namo jyesthāya namah šresthāya namo rudrāya namah kālāya namah 
kalavikaraņāya namo balavikaraņāya namo balapramathanāya namah sarvabhūtadamanāya 
namo manonmanāya namah | (2) 

aghorebhyo 'tha ghorebhyo ghoraghoratarebhyah sarvatah Sarvasarvebhyo namas tu 
rudrarūpebhyah | (3) 

tatpurusāya vidmahe mahādevāya dhīmahi tan no rudrah pracchodayāt | (4) 

īšānah sarvavidyānām isvarah sarvabhütanam brahmādhipatir brahmano 'dhipatir brahmā šivo' 
stu sadāšivaļ | (5) TaiA 10/43—47. 

' Sadyojāta: PāSū 1/40-44; Vamadeva: ibid. 2/22-27; Aghora: ibid. 3/21-26; Tatpurusa: ibid. 4/22- 
24 and Isana: ibid. 5/42-47. Note that the serial order is the same as we find in the TaiA and is 
regularly maintained subsequently in the Siddhantagamas. 

? See the introduction to the Rauravāgama vol. 1, p. 24. The mantras of the five faces are found in 
the Mahānārayaņīyopanisad (section 16-22) and the Paiicabrahmopanisad is entirely dedicated to 
them. 

? Aghora mantra is expounded in SvT 1/41-43 where we are told, as we would expect, that it 
should be prefixed with OM. 

* Lingapurāņa 2/14/32 ff. 
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Vāmadeva North Ego Taste Genitals Taste Water 
Sadyojāta West Mind Smell Anus Smell Earth 


We turn now to the Five Pranavas as we find them in the Kubjikā sources 
to see how they are related there to the five sacred seats and other pentads. We 
begin with an overview based on the presentation in the Tīkā which, omitting any 
reference to the seats in relation to the pranavas, follows the older sources. The 
form of the seed-syllables presented first is that found in the KMT.' 


1) AIM Commonly known a this seed-syllable represents the goddess 
‘Kubjika herself. It is the triangular Yoni (bhaga) of the goddess, which is the 


central core of her mandala and so is the seat of the entire tradition and sequence 
of mantras (krama)? The Tīkā” refers to it as Rudrasakti, an important aspect of 

| Kubjika, which connects her, as do numerous other features, with the Trika 
school. It is the seed-syllable of Brahma and corresponds to the Earth element, — 
although its colour, according to the Tīkā, is vermilion (sindüra), rather than 
yellow, which is the usual colour of this element. 


2) HRIM This is the seed-syllable of Māyā and Laksmī. It belongs to Visnu and 


corresponds to the element Water. Its form is like a wheel of fire (alatacakra). 
According to the SM‘ it is the heart of the rays of the light of the deity. It attracts 
all things towards itself and gives the power to control others, poetic genius, and 
the power to hear at a great distance. It serves as an antidote to poison and arouses 
the body and mind (puraksobha). It performs many wonders for the man who 
keeps it in his heart. There is no realisation (pratyaya) without it. The KMT also 
attributes magical powers to the Five Praņavas, which are said to bring about 
disturbance (ksobha), delusion (moha), sleep 
(jrmbhana) and the desiccation of the enemy's body (sosana), respectively.” 


3) SRIM This is the seed of the goddess ĪSā who is also called Mangala and is 
identified with the energy of Rudra (rudrasakti) to whom this seed-syllable 
corresponds. It is said to be brilliant like a million moons.* According to the SM’ 


this is the seed-syllable of sovereign glory (sriyabija). It gives royal power (Srī), 
satisfaction (pusti), beauty, good fortune (saubhāgya) and pleases kings. It gives 


! Extracted in KMT 5/34-40. 

* Cf. SSS 7/243cd-244ab quoted above, p. 642, note 2. 
3T MS K fol. 5b. 

* ŚM 5/54-56ab. 

> KMT 5/83 = SSS 8/80. 

6 Tika MS K fl. 5b. 

7 ŠM 5/58-60ab. 
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all people pleasure (ahlada) and bestows every accomplishment. Without it, one 
cannot acquire wealth (dhanasiddhi). 


4) PHREM This seed-syllable corresponds RENS the element Fire. This is 
a 


the form of this syllable given in code in the nd SSS. Although we do find 
it in the mantras of the later Kubjika Tantras, it is largely replaced by the variant 
KHPHREM as it is already in the SM' where it is called the seed-syllable of Siva. 

KHPHREM is an important seed-syllable. Abhinavagupta refers to it as the seed 
of destruction it with SAUH, the seed-syllable of 


emanation | (srstibija) Also called Pindanatha or 
—Paficapindanatha, it is the seed-s dess Kālasarnkarsiņī. The Tīkā, 

no doubt aware of this connection, calls it the seed-syllable of the goddess Kali 
Thus we may surmise that the change in the form of this pranava was 
inspired by the desire to integrate the energy of Kali into the mantras of the 
Kubjikā cult just as Abhinava integrates it into his Trika. 

According to Abhinava, when it is uttered correctly, everything dissolves 
away into Kālasarnkarsiņīs abode.* Abhinava, who is generally unconcerned with 
magical and yogic powers (siddhi), makes no reference to the power it possesses 
to bestow magical accomplishments (siddhi). The Kubjikā Tantras, on the 
contrary, in consonance with the positive attitude towards these goals that all 
Tantric traditions share, stresses their value. Thus the repetition of this pranava is 
eulogized as capable making others attached to oneself and attracts them. It 
engenders conflict (bheda) between enemies and paralyses them.’ Moreover, it is 
used in the magical acts of murder and expulsion (uccatana). It is the main part of 
the practice (sadhana) related to the -Sakinis (*witches") and brings about the 
accomplishment of Vetālas, Raksasas and Lāmās and other reformed demons. 


! ŚM 5/60cd-61. 
? śrīkālasamkarşiņīdhāmni līyate tadaikātmyena prasphuratity arthah | 
Comm. on TĀ 4/189cd-191ab. 
Abhinava outlines the phases of this process from the point of view of the yogi’s experience as 
follows: 


Abandoning dependence on actions directed towards a goal and attaining contentment in 
the Void (Kha) nature (rapa) which is external and internal (at the same time, the yogi) should rest 
on the expanded plane of hus, (by means of that transcendental plane of Sound, he 
should) bring about in the proper manner the expansion of the inner face of consciousness, by 
virtue of which the Wheels of perception, the senses and vital breaths become one with the object 
of knowledge. This object of knowledge is destroyed by the Fire of Consciousness (Ra) and, thus 
annulled, merges into this, the Fire of Power, the Triangle (E). The yogi perfectly content in the 
noble awareness of the essential being of the Point (M), resting in the seed of withdrawal 
(KHPHREM) becomes the Supreme Reality. TĀ 5/75—78. 

* ŚM 5/62-63. 
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5) HSAUM This is the seed-syllable of Sadāšiva and corresponds to the element 
Space. This seed-syllable has several variants. The two most common ones are 
HSUAUM and HSVUAUM, both of which are probably derived from variant 
ways of pronouncing the basic form of this syllable. Other rare variants are noted 
in the Tīkā. One is HSMRAM which is said to have been revealed in the 
Vidyāsanketasūtra. This is the form of the seed-syllable when it is used as a Peg 
(kila)' to 'fix' and energize the mantra into which it is inserted. ‘Fixed’ in this way, 
the mantra is accessible only to those who know its use. Other variants are 
HSMVUAIM, HSMVAM? and HSRUAUM. The latter, called the Bhairavi or 
Bhairava Vidya, is the form we find in two places in the KuKh.* According to the 
SM, this pranava gives all the accomplishments (siddhi) including that of the 
Skyfarers (khecarīsiddhi). It gives one control of others, attraction, arousal 
(ksobha), tranquillity and fulfilment (pusti). In addition, it gives a person the 
knowledge of how to hear and see for great distances.* 


We turn now to the presentation of the Five Pranavas in relation to the 
five sacred seats we find in the KuKh. First of all we notice that the groups 
commonly associated with the Five Pranavas are not always found together. In 
one place, for example, we find only the Five Brahmas. These are projected into 
the body from the heart centre up to the glottis where Sound and the Point are 
located. Beyond that is the Skyfaring goddess Khecarī who, as Kaulini, contains 
the energies of the Yoni within which the four sacred seats are deployed.” Thus, 
the seats are not coupled with the Five Brahmas, but are beyond them in the 
Wheel of the Skyfarers (khecaricakra). 

Conversely, the Sūtra of the Five Pranavas, which is chapter fifty-four of 
our text, is concerned solely with aligning the pranavas with the seats and placing 
them along the axis of the body. According to this sūtra, each of the Five 
Pranavas has its own colour and corresponds to a state of attainment evidenced 
by signs of possession (āveša). They are projected into five places along the 
vertical axis of the body, which, in some cases, correspond to the locations of the 
inner Wheels" implying thereby that they mark stages in the ascent of Kundalini 
through them. Their presence in the body is important because they must be 
placed there along with the projection of the thirty-two syllables of the Kubjikā's 
Vidya and their presiding goddesses.’ We notice, moreover, that the latter are 


'T MS K fol. 5b. 

? See mantras in the Tīkā (ibid.) for the form of the fifth pranava. 

> This is extracted in KuKh 8/104cd-105 and given in full in ibid. 9/22. 
*ŠM 5/65cd-67. 

? For details see KuKh 64/28cd-49ab. 

5 See, for example, KuKh 8/92cd ff.. 

? KuKh 11/2. 
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projected onto the outer parts of the body. Thus the pranavas mark vital centres 
within the body and, integrated into the sonic body of the goddess, they energize it 
inwardly. The same principle guides the drawing and worship of the goddess’s 
mandala. Analogously, the Five Pranavas are placed in the middle of it before the 
other mantras.' The correspondences in this case can be tabulated as follows. 


20. Table of the Five Pranavas according to Chapter Fifty-four of the Kumarikakhanda 


Pranavas | Colours Seats Locations in Ages Signs 
the Body 
Vagbhava White Kāmarūpa | Centre of Yoni Krta Arousal 
(ksobha) 
Second Morning Jalandhara Navel ? Paralysis 
sun (stobha) 
Third Pūrņagiri (Heart) ? Inebriation 
(ghürni), 
Arousal of the 
Body 
(puraksobha) 
Fourth Black Tisra Throat End of Kali Controlled 
Possession 
(vašyāveša) 
King Red Udyāna Between the ? Yogic Sleep 
Bhairava eyebrows (yoganidrā) 


In chapter nine of the KuKh the pranavas are only correlated with the 
seats and five vowels.” They are recited along with the goddess's seed-syllable 
HSKHPHREM into which six seats are projected that are distributed along the 
axis of the body,’ and so they need to be adjusted into a scheme of six units. These 
are the five gods who preside over the Five Pranavas with Siva beyond them, as 
we find 
hexagram from the goddess’s seed-syllable in the centre of the Kramamandala, in 
which the deities are worshipped.‘ The Gurumandala, in which the teachers are 
worshipped, is generated analogously from the/Five Praņavas and Navātman, the 


god’s seed-syllable, which are also projected into the worshipper’s body. In this 
case they correspond to 1 M First Siddha, as the 
sixth.” These correspondences can be tabulated as follows. 


! KuKh 11/26-28ab. 

? See KuKh 9/19cd-26ab. 

? See chart in note to KuKh 9/11. 

* See table 18 below, p. 650. 

5 KuKh 27/16-19. 

$ This table summarizes KuKh 27/14-19. 
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21. Table o KREMI ond RS o Chapter Twenty-seven 
of the Kumarikakhanda 


Pranavas The Five in the Wheels Siddhas 
Mandala 

AIM Mandala | Foundation Srikantha 

HRIM Authority Yoni Sankara 
SRIM Siddhas Navel Ananta 

KHPHREM Rule Unstruck Sound Sadakhya 
HSAUM Yogini Throat Pingala 

HSKSMLVRYUM Head Adinatha 


The pranavas are loaded with many more correspondences. In chapter 
eight of the KuKh they are one of five groups of five.' These are: 1) the Vidya 
which consists of the Five Pranavas listed with their names in the first two 
columns. 2) The visualizations (dhyāna), which these are the colours and 
locations of each of the pranavas in the Wheels listed in columns six and seven. 
3) The sacred seats listed in column three. 4) The Siddhas who reside in the seats 
listed in column four. 5) The gestures that serve to arouse Kundalini and stimulate 
her transition from one Wheel to the next are listed in column five. As usual, 
movement through these stations engendered by the utterance of the pranavas 
brings about states of possession (Gvesa) and their accompanying attainments 
along with the full range of yogic powers. 


22. Table of the Five Praņavas according to Chapter Eight of the Kumarikakhanda 


Pranavas Names of Sacred Siddhas | Gestures | Colours | Locations 
the Vidyas Seats 
Vagbhava Kulešvarī/ | Kāmarūpa | Maitrisa Yoni Light red | Between 
AIM Vahni- Foundation 
vasini and City of 
Jewels 
Maya Mahamaya | Jalandhara | Carya- Sankhinī Fire City of 
HRĪM deva Jewels 
Šrī Sānkarī Pūrņagiri | Sasthīša Padma White Unstruck 
SRIM Sound 
Khecara Khecarī Odiyāna Oda Kapāla Dark Pure Wheel 
KHPHREM blue and 
red 
Bhairava Bhairavii Tisra Tūsņīša Ghata Red lac Between 
HSRŪAUM the 
eyebrows 


' KuKh 8/111cd ff.. 
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A problem arises here with the order in which the seats are listed. The 
usual one is, as one would expect, the order in which the goddess visits the seats 
in the myth narrated in the KMT namely: 1) Oddiyana, 2) Jalandhara, 3) 
Pūrņagiri, 4) Kāmarūpa and 5) Tisra. However, this is not always clearly so' and 
in several cases is evidently intentionally altered. For example, the sequence of 
correspondences between the pranavas and the seats presented in chapter eight 
and sixty-seven of our text is: 1) Kāmarūpa, 2) Jālandhara, 3) Pūrņagiri, 4) 
Odiyāna and 5) Tisra.* According to chapter fifty-four as well, Kāmarūpa is AIM, 
the first pranava, and it was revealed in the Krta Age and so comes first. There 
the serial order of the seats is: 1) Kāmarūpa, 2) Jalandhara, 3) Purnagiri, 4) Tisra 
and 5) Udyāna. The reason for the change in the usual serial order in such 
instances may be because Kāmarūpa is felt to be a more appropriate seat for AIM 
as it 1s also the syllable of the goddess as the Yoni, which is the energy of the will 
(icchā). The sacred seat "whose form is desire' - Kamarüpa — is thus identified 
with it. Again, the texts repeatedly stress that Oddiyana is the first seat 
(adyapitha) from which the teachings originally spread. The change in its position 
in relation to the other seats in chapter eight may be justified by its association 
with flight? and so fits with the fourth Pranava, that of the Skyfarer, KHPHREM. 
Another reason for this change is because Kamarüpa is the seat of the revelation 
in this cosmic Age and so is given precedence over the other seats even though 
the teachings originated in Oddiyana in the first Age. 

In these schemes there is no reference to the Five Elements in relation to 
the pranavas. In another projection of the pranavas along the axis of the body 
presented in chapter twenty-one of the KuKh, this correlation is explicit. 
However, in this case the correspondences differ. The usual serial order of the 
seats has been reversed so that they begin with Tisra and end with Oddiyana.* 
Moreover, there is no regular serial correspondence between them and the Five 
Elements or the Five Pranavas. The reason for this, I suppose, is that there are 
two conflicting aims of this projection. One is to establish the Five Elements in a 
linear sequence from gross to subtle in an ascending order along the axis of the 
body. The other is to accommodate the cycle of emanation. This begins with the 
transcendent condition of Extinction — — which is equated with the 

possibly to represent that it 1s as the fundamental and supremely 
stable ground of the cycle of emanation. The corresponding praņava is the fourth 
one — KHPHREM - which is also the seed-syllable of Kalasarnkarsani in whom 
the cycles of emanation are extinguished and so may represent the transcendent, 


! See, for example, KuKh 9/24-26ab and note. 
? KuKh 8/112cd-114 and KuKh 67/25-35. 

* See note to KuKh 6/31-33ab. 

^ See KuKh 21/46-47. 
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precosmic condition. We have seen that Kāmarūpa is sometimes related to the 
first pranava, which is the seed-syllable of emanation (srstibīja). However, the 
order of the following two syllables has been reversed so that SRIM, which is 
normally the seed-syllable of withdrawal, has become that of persistence, which is 
normally the function of the seed-syllable HRĪM that in this scheme has become 
the seed-syllable of withdrawal. Perhaps this is simply a mistake. But Oddiyāna, 
in this case the seat of the fifth pranava, is not inappropriately equated with Space 
and hence with the pervasive state of repose. The resulting correspondences can 
be tabulated as follows.’ 


23. Table of Five Pranavas according to Chapter Twenty-one of the Kumarikakhanda 


Five Elements | Seeds Places- | Sacred seats | Colours States 
Pranavas Wheels of the 
Pranavas 
KHPHREM Earth Energy Root Tisra Green Extinction 
(nirvana) 
AIM Water Moon Yoni Kāmarūpa White Arising 
SRIM Fire Sun Navel Pürnagiri Yellow | Persistence 
HRIM Air Drop Heart Jalandhara ? Withdrawal 
HSAUM Space Sound | Between the | Oddiyāna Dark Repose 
eyebrows blue (višrānti) 


The locations of the sacred seats in the body according to the following 
scheme presented in chapter twenty-eight of the KuKh? are the same as the one 
above. Even so, Oddiyana is the only seat that corresponds to the same element in 
the two schemes. 


24. Table of Four Seats according to Chapter Twenty-eight of the Kumarikakhanda 


Elements Seats Faces Locations 
Space OM Aghora Between the eyebrows 
Fire Jalandhara Tatpurusa Heart 
Water Pūrņagiri Vāmadeva Navel 
Earth Kāmarūpa Sadyojāta Yoni 


Just as the colours of the pranavas are not consistent in all the schemes, 
similarly the correspondences between the sacred seats and the Wheels in the 
body are also variable. Compare, for example, the scheme of six seats related to 
the Six Wheels outlined in chapter eleven’ of our text presented above.' We notice 


! See KuKh 21/31ab-47; cf. ibid. 60/62. 
? KuKh 28/4-11. 
? KuKh 11/19-21ab. 


SACRED PLACE AND INNER SPACE 653 


in that sequence of the Wheels — as opposed to the one in chapter twenty-one 
charted above, and in general — the absence of the Wheel of the Heart. It is also 
absent in the scheme presented in chapter twenty-seven.” In the latter case the 
reason is simply because there are only five seats. However, in the scheme 
presented in chapter twenty-one, which is also based on five seats, the throat 
centre has been omitted, probably for the same reason. While the serial order of 
the seats in the scheme outlined in chapter twenty-one is simply the reverse of the 
usual one, the order in the one in chapter eleven is not only reversed, but in 
addition Tisra and Oddiyana (there spelt Odiyana) have exchanged places. Even 
so, Oddiyana in both schemes is between the eyebrows. 

Finally, we note an interesting variant of this sequence that recurs 
repeatedly in the accounts of the Wheels in the Kubjika Tantras. This is the 
placement of the Wheel of the Command between the eyebrows at the beginning 


of the sequence. One could understand this as a simple reversal. However, in such 
cases, the following Wheel is usually that of the Foundation (ādhāracakra) in the 
genital region at the other extremity of the body. The sequence then proceeds in a 
linear ascending order. I suppose that the reason for this is that the ascent through 
these Wheels is initiated by the empowering Command located in the Wheel 
between the eyebrows. When this Wheel is activated the adept can perceive and 
participate in the processes taking place within and through the remaining Wheels, 
which are marked by the ascent of the same Command, as Kundalini, through 
them. 


We have seen that just as the Five Seats are a major template for the 
projection of the Five Pranavas, the Six Seats serve the same function for the Six 
Wheels in the body. While this is a common paradigm, the seats may be also be 
projected along the axis of the body independently of them. We find both 
possibilities exemplified in our text in the schemes in chapters nine and eleven. 
These may be conveniently treated together as they both relate to HSKHPHREM, 
the seed-syllable of the goddess. In both cases the six letters of the seed-syllable 
are equated with six seats. In chapter eleven the latter are positioned in the Six 
Wheels, whereas in chapter nine they are not — although the places in the body 
where they should be projected are noted, as we can see in the following 
comparative table.” 


' See table 8 on p. 629 and table 22, p. 654. 

? See above, table 18 on p. 650. 

> The reader is referred to the text and notes in chapters nine and eleven of the KuKh for the details 
summarized in this table. 
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25. Table of Six Seats of the Goddess's seed-syllable according to Chapters Nine and Eleven 


of the Kumarikakhanda 
Sacred Letters Natures Locations Deities Natures | Locations 
Seats Chapter Chapter Chapter Chapter | Chapter 
Nine! Nine Nine Eleven? Eleven 
Jalandhara Ra Fire Heart Brahmā Fire Navel 
Pūrņagiri Pha Red Flower Throat Visnu Sound Hexagram 
Konkana / Kha Autumn Uvula Rudra m Palate / 
Candra* Sky Circle of 
the Drop 
Kāmarūpa Sa White Palate ĪSvara Lunar Birth of 
centre Energy 
Oddiyāna Ha Mirror Between the | Sadasiva Bindu- Between 
eyebrows maņdala the 
Eyebrows 
Tisra/ E Heated Cavity of Šiva i Visuddhi 
Trisrota Gold Brahma/ 
Wheel of 
Space 


^ Groups of six are popular in the Kubjika Tantras because they can be 


conveniently projected into the corners of the hexagram that surrounds the central 
triangle of the goddess's mandala. Chapter 11 of our text describes the projection 
of six seats in this way. As the worship of the sacred seats is particularly 
important they are worshipped in both the central triangle and the hexagram. 
Graphically represented by the hexagram, that is, two juxtaposed triangles, the 
origin of the six seats from the central triangle is evident in its geometric 
representation. As usual the sonic form accompanies and reflects the geometric, 
even as it excels it, just as sound is believed in India to excel sight. 

The Great Icon (mahamürti) of the goddess is the sonic one, not the one 
that can be visualized and formally represented. In the following passage it is the 
syllable AIM into which the six seats are projected. Just as the Triangle 
accommodates the seats and develops into the Hexagram without losing its 
essential triangular form, the same syllable can contain both the four seats when it 
represents the triangular Yoni of the goddess as well as her developed hexagonal 
body. In this way it encapsulates the Triangle both internally and externally: 


Omkara is in the place of the Point (in the centre). The (seat) 
called Jala is to the right of it. The (seat) called Pūrņa is in the north 


' KuKh 9/3cd-4; 8-11. 
* KuKh 11/19-21ab. 
* Candrapītha, replaces Konkana in chapter 11. 
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and Kamakhya in front of it. The one called Candra is above that. 

he group of six sacred seats 
has emerged (in this way) supported by the Great Form (of the 
Goddess) 


Symbolic adjustments are required in order to accommodate the six seats 
into AIM, which is a sign that this is an ulterior projection that emerged as the 
system developed. This isnot the case with HSKHPHREM, which is-unknown to 
the KMT but was probably adopted and adapted from the store of such syllables 
common” to-all-schools,; with the--six -seats-in-mind.. While the shape of the 
triangular graphic form of the syllable AIM makes it a natural sonic symbol of the 
triangular Yoni, thevsix letters of HSKHPHREM” naturally represent the 

GD hic: is the epitome of the goddess’s mandala of ‘six parts’ 
(satprakāra). It is the Tree of Life in which the goddess resides. Growing from the 
Point in the centre of the Triangle it contains in a potential form the six ‘parts’ 
(prakara). In their ‘expanded’ state, the six seats in the corners of the hexagram 


house the six wheels (cakra) in the body” and the six limbs and faces of the 
goddess in her ‘full’ form as he tievo syllable Vidya- The latter is divided 
into six parts that are set both along the vertical axis of the body in descending 


order from the face to the feet and can be projected into the Hexagram. These six 
seats are also coupled to the group of five; which are represented by the Five 
Pranavas at the beginning and end of the Vidya. So the development of the seats 
from a -group-of four, to five-and-six-marks the unfolding of the three major . 


The six seats in the hexagram may also serve as the locations of the six 
parts of the Krama. The spread of the Krama is represented by the development of 
the mandala and its worship from the Triangle to the Hexagram, that is, from the 
four to the six sacred seats that contain and signal its ‘parts’ (prakāra). This 
process is described in following hymn called the 'Salutation to the (Mandala of) 
Six Parts (satprakāranamaskāra). As the devotee recites it, he traces the 
development of the maņdala through the spontaneous deployment of its divine 


1 omkàrarn [k, kh, gh: um-] bindudeše [n: -deve; 2: mürti-] tu [n: $a] jalakhyam [n: jala-] tasya 
daksine | 
pürnakhyam cottare [k, gh: camtare; n: * * *] dese [n: * *; 2: deva] kamakhyam [n: * * *] ca [n: 
ta; 2: tu] tadagratah [k, kh: -gutah; gh: * dagutah; n: vada-] M 
tadūrdhve [n: tadurddham; 2: tadiirdhvam] candranāmākhyam [n: catu-] trisrotarh [k, kh, gh: 
tisrotam; n: tisratam; 2: k: tri$rotam; kh: tri$rotram] garbhamandale [2: -mandalam]l 
nirgatam pithasatkam tu [2: kh: + ma] mahamürtyavadhisthitam [k, kh: -dhistitam; n: 
mahāmūrtāvadhisthitam; 2: k, kh: -mavinisritam] M 

YKh (1) 13/10-11 = YKh (2) 4/1-2 (variants labelled *2'). 
? KMT 11/19-21ab. 
3 See KuKh 11/40-44 and notes. 
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mantric energies embodied in the praņavas. The goddess, represented by her 
syllable AIM, emerges as the triangular Wheel of Fire in union with her partner 
who, in relation to her, is the Water of the Ocean of her energies in which she is 
immersed. The Mothers, who in this case are the seven Yoginis' who govern the 
vital constituents of the gross body and are the energies of the Six Wheels\(cakra);» 
reside in the centre of it in a potential form. From there they spread out to fill the 
‘corners of the Hexagram with their energy. There the seats emerge from the 


Triangle in the centre and it ven as they remain within it. The four 
itha) of the Bhairava Tantras." These 


are the' Vidya=Mantra=) and«Mūdrā= pīthasy which correspond tomalandharayyy) 
Pūrņagiri and Kamarüpa, respectively.” The fourth pita of the Bhairava Tantras — 
This is Oddiyana in the 


the Mandalapitha is represented here by the 
centre." Finally, we notice that although the hymn is dedicated to the "Six Parts’, 
that is, the Hexagram, this also includes the Point in the centre and the Triangle 
that surrounds it from which the Hexagram is derived and of which it is an 
integral part. Again, just as seed-syllables are used to generate the seats and so are 
part of them, the ‘six parts’ correspond to six series or ‘currents’ (ogha) of 
mantras that flow through each seat and are recited to worship them and the 
‘currents’ of teachers who come from there. 


The venerable Tree (HSKSMLVRYUM ),; called the Teacher's 
the First Lord 


d is . 
(Ādinātha) of Gaiss His will is the divine seed 


(AIM), which is pure with (the direct) experience (of deity), and is the 
Wheel of the/Fifeof Time. The principle of onde 
filled with the-energy of the-Lord's feet (HSKSMLVRYÜM), is the 
principle of the Self. When the Moon is destroyed, the pure and divine 
disc of the Full Moon invariably dawns. 

The Seat of Yoga (yogapitha), which is the Heart of the 
Goddess (AIM), (is formed) by (their) conjunction. Pure, it consists of 
the three and a half measures (of Speech). In the middle is the seat of 
OM, which is that of the divine syllable (kūta) of the Mothers, DA 


' These Yoginis are called the Seven Mothers in KuKh 63/10. They will be described in the 
following chapter in which the Yoginis are discussed. 

? See Dyczkowski 1988: 49 ff. and above, p. 576. 

* Cf. table 23 p. 672-673. 

^ The scriptures of the Kubjikā tradition have come down along t 

In other words, they originated in Oddiyana, the First Seat (adipitha). Thus, the Kubjika Tantras 
are implicitly related here to the Mandalapitha. More often they are linked to the 


although it would be more accurate to link them to the Vidyapitha. See Dyczkowski 1988: 54-55 
and 120. 
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(Dākinī), RA (Rākinī), LĀ (Lākinī), KĀ (Kākinī), SĀ (Sākinī), HA 
(Hakini) and YA (Yakini). (The seed-syllable of) 

called Jalandhara, is the manifest energy of the Age of Strife and the 
descent (into the world) of the Seat of Knowledge (vidyāpītha). That 


mantrā (SRIM) which is in Pürnagiri is in the abode of Siva’s energy 
and is the treasure (koša) of mantras that has been filled (pūrita) (with 


it). 
The Seat of Gesture (mudrāpītha) 1s th 
(i.e. KHPHREM), the pure Cave of the Moon that has fashioned itself 


in-Kamarüpa. Above is the seat Trisrota that generates the bliss of the 
teaching (samayasukha). It is the half-measure of the Seed of Sound 


(HSAUM). The seat of Meru (merupītha) is in the Point. It is power 
(Sakti), the seed of bliss (AIM), which is the mouth of the Lotus of 
Kula. There is the Divine Current (divyaugha) divine, that of the seats 
ithaugha) and above that the entire Current of the Siddhas and the > 
he Current of the Teachers is in Candrapuri, and the 
authority (adhikāra) is in Konkaņa at the beginning of the Age of 
Strife. It is this hat is present in the three lineages - 
(oli). I bow constantly to (this) mandala made of six parts. - 
Like the pedestal of a Linga or icon or the ‘seat’ (asana) made for the 
sacrificial implements and offerings, the six seats are appropriate locations for the 
six parts of the Krama. In most forms of the Krama the first unit consists of the 


! $rivrksam padukakhyam madanakalayutam bhairavajnadinatham 

tasyecchā divyabijam anubhavavimalam so ‘pi kalagnicakram | 

samjatam apatattvam prabhucaranakalapiritam atmatattvara 

naste candre ca nityam udayati vimalam pürnimadivyabimbam [kh: -vivar] |I 

samyogad [g: -t] yogapttham bhagavatīhrdayam [k, g: bhagavati-; kh: bhavatihi-] šuddham 
adhyustamatram [g: suddha-] 

tanmadhye divyakütam daralakasahayam mātr-ornkārapītham [k kh: mātrm; g: matrimomkara-] | 
māyājālandharākhyam [g: -jalamdharakhyam] prakatakalikala [g: prakatakakali- ] 
pithavidyavataram 

tan mantram pirnagiryam [k kh g: -giryam] Sivasakalapure [g: siva-] pūritarn mantrakošam [g: - 
kosam] || 

mudrapitham gajendram vimalasasiguhakamarüpe [g: -sasi-] krtatmà 

ürdhve trisrotapttham [k: ti$rotra-; kh: trisrasta-; g: trisrotra-] samayasukhakaram 
rāvabījārdhamātram [g: -vijardva-] | 

bindustham merupitham [kh g: -pithe] kulakamalamukham šaktir Gnandabijam [g: sakti-] 
divyaugham [g: divyogham] pitha-ogham tadupari sakalam siddha-ogham kulaugham [g: 
kulogham] || 

gurvogham candrapuryām [k, g: -purye; kh: -puryam] prathamakaliyuge konkane [kh: -nà] 
cādhikāram [g: dhadhikaram] 

trinyolyam [g: trilyolyam] anvayo ‘yam [k: manüyoyam] pranamata satatam mandalam 
satprakāram [k, kh, g: -prakaram] | SKh 17/1-4ab. 
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four sacred seats. From here the rest of the Krama is emitted just as the recitation 
of the remaining mantras follows those of the four seats. In this way the four seats 
represent the source of the Krama and the six seats its completion. Conversely, 
containing the four seats, the six are their foundation and source, just as in the 


' three-dimensional Kramamandala the Hexagram is the pedestal of the Triangle 


which rises up, as it were, out of it. Thus, cryptically, the Tantra explains: 


There are six sacred seats and six parts (prakdra) of the 
mandala) and even though the seats have arisen externally from the 
transmission (krama) with six parts, they are considered to be the first 
(and most important) in the tradition. They are the outer rays of many 
forms (made manifest) by the transmission (krama) of the Rule. They 
are famous and should be known as the first (and most important 
constituents) of the mandala. The remaining (parts) are (made 
manifest) after that, separately and in due order. Once one knows the 
group of six seats, first of all, then one becomes a (true) member of 
the tradition. Without knowing it, one is never successful. The group 
of six sacred seats is the cause (of all success). Now I will tell (you) 
how they are realised on the subtle path. The great sacred seat is 
within one’s own body. It is th i ix ki 


We need not discuss here at length the contents of the six seats or aspects of 
the one seat to which this passage is specifically referring. They will be examined 
in due course when we come to them in chapters sixty and sixty-one of our text. 
They are presented in those chapters as the sacred seats of the Kula of 
consciousness present in the very Self of all living beings as aspects of the 
dynamism of the unfolding of their vital force and consciousness. This, on the one 
hand, animates the mind and body and, on the other, is the flow that leads to the 
one supreme reality. Thus the seats as aspects of this flow are present in the Self 
in order to 'illumine all that should be known’. 

Pure undivided oneness, it is the abode of the liberated Skyfarer. Jalandhara is the 


! sat pithah [k, kh: — pīthā] sat prakārāš ca satprakārakramād api [k, kh: -kamādapi] | 
bahirangoditah [k: -tà; kh: vahiramgodita] pīthā anvaye prathamā matāh [k, kh: matā] || 
samayasya kramenaiva bāhyarūpā gabhastayah | 
mandalasya prasiddhyanti jfíatavyah [k, kh: -vya] prathamās tu te || 
Sesani ca tatah pascat [kh: pašve ? t] kramašaš ca [k, kh: kramasoda] prthak prthak | 
pithasatkam pura jfiatva bhaved anvayikas tadā || 
ajfiatva naiva siddhyeta pīthasatkam ca [k: pithakatkafica] karanam [k: karana] | 
sūksme 'dhvani [k, kh: nyani] prapadyante [k, kh: -dyete] sampratam te vadamy aham || 
svadehe ca mahapitham pītham ekam ca sadvidham [k: sat-; kh: dhadvidham] | 

YKh (2) 34/10-14ab. 
? KuKh 60/91cd-92ab. 
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source of the energy of the City of Jewels, that is, the Wheel in the navel where 
Kundalini resides. represented by the 
‘sixteen energies of the vowels. Kamarüpa is the i i 
of the transmission (uditogha). Tisra is in the Cavity of Brahmā above the three 
currents of the flow of th 
and is in the centre between them. It is represented by the fusion of the vital 
energies of Above the triangular flow of the 
energies of the Yoni, it is at the apex of the breath and, checking this triple flow, 
induces merger into the supreme state.' Thus from the Void of Oddiyāna arises the 
undifferentiated (niskala) exhaled breath (prāna) of the Sun in Jālandhara. Its 
movement generates the Moon of inhaled breath (apāna), which is full and 'filling' 
(pūraka) in Purnagiri. These three are Rudra's undivided fertilizing energy, which 
is Kámarüpa present within the pure seminal potency of consciousness. Tisra is 
the bliss of the Yoni (bhagahlada). Finally, Konkana is the condition of supreme 
repose. It is the supreme state where the Yoga, transcendent and immanent, that 


penetrates into the practiced in the seat Tisra 
attains its ultimate goal. Thus is it the symbol (bimba) of renunciation (tyaga) of 
the other seats and their states, which is the liberated condition. 

Similarly, elsewhere we find the six seats equated with six Lingas. The 
first five correspond, amongst other things, to the five gross elements. Tisra, the 
fifth as Space represents the flow (prasara) of pure extinction (nirvana). The 
Konkana Linga bestows repose in Konkana, that is, liberation. Each of the seats 
contains a Kula, that is to say, a goddess or 'energy'. The one Kula is sixfold as the 
six Kulas. These six are the Divine Current of the sacred seats, their inner form 
within the stream of the energy of the goddess. Projected into the corners of the 
hexagram, together they form a single Kula. At the same time they are six, each 
represented by a goddess and her corresponding energy (kala or mudrā) along 
with the six Siddhas who are the Current or Transmission of the Siddhas 
(siddhaugha, siddhakrama).* 


' KuKh 60/62 ff.. 

* KuKh 60/83ff.. 

> KuKh 58/52cd-53ab. 

* KuKh 61/23 ff. These groups of six are part of six groups epitomized by the six seats and 
projected into the hexagram surrounding the triangle in the centre of the mandala. Summing up 
our text says: 


The six sacred seats are the six blisses. (In fact there is only) one sacred seat which is of 
six kinds*. (These aspects are made manifest) by the awakening of the sixfold reality (artha) and 
reflection of the four parts (pāda of the central Triangle). 

The six sacred seats, the group of six Siddhas, the six kinds of goddesses of the sacred 
seats, the six Gestures, the (mandala with) six parts, the six Ages: (these are all) termed groups of 
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Just as the fifth seat is almost invariabl 
the sixth is Candra or Koīkaņa.” In the least sophisticated, more basic 
presentations, Candrapītha is the Point (bindu) that, along with the Half Moon. 
(represented by "Trisrota), crowns a seed-syllable mantra.’ As th 
escribed in the YKh, it is identified with the centre above the palate 
that drip 'Externally' one would expect it to be also identified 
with-Candrapura, but this is not the case probably because it was first conceived 
solely in the context of the evolving abstract symbolism of the system. 

The sacred seat of the Moon is unknown to the KMT and the $M. The 
commentator on the SSS discerns references to it in the SSS in a couple of places. 
In one place the SSS refers in a nondescript way to the 'venerable seat' (sripitha) 
where the six disciples of the earlier Kaula tradition founded by Matsyendranatha 
are the custodians of its pūre knowledge (vimalajfiana); The commentary 
explains that: "The pure knowledge of the Siddhas is in the venerable sacred seat, 
that is, the sacred seat of the Moon'* In this context the seat of the Moon may be 
identified with the Island of the Moon where Matysendranatha propagated the 
Kaula teachings. Elsewhere the SSS says of Malini who resides in the 'ocean of 
(lunar) nectar' in the Void of the End of the Twelve and impels the movement of » 
the vital breath" that: 


This is the Moon (candrā)* of the Womb of the Moon, the 


six. The six with (their) thirty-six divisions constitute the illumination of the knowledge of the 
group of six. KuKh 60/98-100ab. 

*Cf. KuKh 60/49cd-50. 

! See KuKh 6/171cd-172ab. Although the fifth of the set of six seats described in chapters sixty 
and sixty-one of the KuKh is called Tisra there (KuKh 60/28, 67cd-68), rather than Mātanga, the 
goddess who resides in that seat is called Matangasamaya - lit. the Rule of the Sweepers (KuKh 
61/14cd-15ab) or just Mātangī (KuKh 61/27, 35cd-36ab). 

? Konkana is the third seat out of the six that form the audible part of the syll PHREM. 
All the seats in this case are in a peculiar serial order, accounting for this u tion. See 
KuKh 9/3cd-4. 

? This is the case with AIM noted above, p. 106. 

* See below, p. 702. 

à Pure knowledge is in the venerable seat by the (grace of the) Command of the Kula of the 
jewel-like Siddhas that is, by (the six Siddhas) Ananda and the rest (who were Matsyendra’s 
disciples) by the gracing and restraint of the (whole) universe. 


Sripithe [k kh: -pitha] vimalajfianarn [k kh: -na] siddharatnakulājñayā | 

ānandādyena [k kh: -khyena] jagato nigrahānugraheņa ca M SSS 44/75. 

5 śrīpīthe candrapīthe vimalajfianam [kh: -na] nirmalajfianam siddhānām | Comm. on SSS 
44/75ab. 

7 SSS 28/42-48ab. 

* Note the feminine form of this normally masculine noun. 
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moonlight of the plane of the Doomsday Fire (vadavipada). Fire is 
within the Womb of the Moon. She has arisen out of the middle of 


that. That is the sacred seat and she is in the middle of it possessing 
the Womb of the Moon.' 


The commentary explains that the goddess Kubjika is Malini who is 
(Kūrīdālinī and the Doomsday Fire (vadavagni) in the centre of the-"Womb-of the» 
. Moon’, that is. in the Triangle in the End of the Twelve. The energy of the New 


An account of thaine the YKh similarly identifies the sacred seat 
of the i where she resides as the 'crooked' Kundalini | 
ni pu c E We have seen that(KaliisitheINew Moon) 
when she goes to the Island of the Moon. 
Similarly, the two identifications are coordinated in the later sources by attributing 


the creative energy of the First Seat, which is generally(Oddiyāna; to this one. We 
find a precursor of this conception in the SSS, which says: 


The group of four (sacred seats) that has originated from the 


sacred seat on the peaks of the Stone has brought down nan 
— D 


The Stone (sila) is where the goddess assumed the form of a Linga on the 
Island of the Moon. It is the Mountain of the Moon, the Triple Peak Mountain — 
Trikūta. We have seen that this is the Triangle at the End of the Twelve, which in 
later sources is sometimes identified with the'sacred seat of the Moon — thus 
implying that the entire Triangle wit 


h all the seats is worshipped as Candrapitha. 
In this perspective, the Tīkā explains with regard to the triangular grid (prastara) — 
of fifty letters, each located in its own seat: 


There are fifty sacred seats. There, amongst (them), a group of 
six seats is the essence (of the others), namely: 1) Oddiyana 2) 


! candragarbhasya candreyam vādavīpadacandrikā |l 

candragarbhe sthito hy agnis tasya madhyat samutthitā | 

tat pitham tasya madhyasthā candragarbhasamanvità || SSS 28/48cd-49. 
? tad eva amākalā candrapitham ucyate | Ibid. commentary. 

> YKh (1) 15/80ab. 

* silāsekharapīthāc ca yaj jatam [k kh: jūātar] tu catustayam |I 
tenávatàritam divyam kramam caiva jagattraye | SSS 43/20cd-21ab. 
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Jālāndhara 3) Pūrņagiri 4) Kāmarūpa 5 
This is the group of six sacred seats (pīthasatka). [. . .] The group of 
four seats out of the group of six seats is (their) essence. However, in 
order to be able to bring them together collectively (samgrahanartha), 
the seat Oddiyāņa is in the middle of the three and, its nature Bhairavī, 
pervades (them): (as such, it) is the one main sacred seat (mülapitha). 
The main sacred seat is the source (yoni) (and aggregate of all of them 
together in a potential form). The sacred seats have arisen from its 
presence, that is, from the will (icchā) with the three seats, that is 
Kāmarūpa, Pürnagiri and Jalandhara in the grid (prastāra). Oddiyana 
is in the centre and pervades (them). For this reason, it should always 
be worshipped with (these) three seats as an aspect that is equal (to 
each one of them) (samamsena). 

(It is said that) 'Pervasion (vyāpti) proceeds from Candrapitha.' 
The pervasion and emanation (srsti) of these four sacred seats arises 
from Candrapitha, that is, from the aforementioned Triple Peak 
mountain, which is the bliss of the supreme light.’ 


Unlike Candrapitha, Konkanapitha is clearly intended to be understood as 
both the geographical region and inner seat. Initially, however, Konkana appears 


as just one of eight secondary seats (upapitha)’ in relation to the system of eight 
major seats described in the YKh. This is probably because when this part of the 
YKh was redacted Konkaņa had not yet become the main centre of the Kubjika 
tradition where most of the subsequent texts and a large part of the YKh itself 
were redacted. Unknown to the KMT as a seat, subsequently, when the later parts 
of the YKh were produced, Konkaņa comes into its own as the sixth and most 
prestigious seat.” In chapter thirty-eight of the KuKh, which is one of the three 


! paficásat [k kh: pafícasa] pīthāh | tatra madhye pithasatkam sārabhūtari | yathā oddiyana [k kh: au- 
] -jālandhara [k kh: jalandhara] — pürnagiri — kāmarūpa — tristrota [k kh: tisrota] — candrapitha [k 
kh: -pitha] iti pīthasatkam | [. . .] pīthasatkamadhye [kh: -satkam-] pithacatuskam sarabhütam 
vartate || kintu tesam samgrahanartham oddiyanapitham [k kh: -nartham auddi-] trayāņār madhye 
bhairaviriipam vyapakam miilapitham bhaved ekam | iti mülapitharn yonih | tatsakāšād [k: -sad] 
icchārūpāt pīthā [k kh: pithah] utpannās tribhih [kh: tibhih] pithair iti [k kh: pīthāh iti] ka — pū — 
jāprastāre | oddiyanam [k: udiyanam; kh: iiddiyanam] madhye vyapakam | etasmat kāraņāt [kh: 
tāraņā] tribhih pithaih [k kh: pithah] samamsena pūjayen nityam [k: pūjayet-; k kh: — niscayas] | 
candrapīthād [k kh: -tha] bhaved [kh: bhavet] vyaptih | ity esam [k kh: ityesa] pithacaturnar 
candrapīthāt [k: -pitha; kh: -pīthā] pūrvoktatrikūtaparvatāt paraprakāšānandarūpād [k kh: param 
prakāšamā-] vyāptih srstir bhavati [k kh: srstibhavanti] ||'T MS K fl. 4a-4b. 

? See below, p. 697, note 1. 

? Perhaps the manner in which the Linga is characterized in the following reference as 'just born' 
reflects also the outer historical reality of the founding of a new but nonetheless most important 
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versions of the Root Sütra, Candrapitha is identified with Konkana. It is located, 
as usual, above Tisra.' In several schemes in the MBT, it replaces Candrapitha. 
Thus the KuKh proclaims that even if one worships the other five seats, success is 
impossible without worshipping this one.” Accordingly, it is projected into the 
very centre of the mandala — the place reserved for the first seat from which the 
power and authority of the other five seats are derived.* The sources correctly 
locate it in the Deccan.* Moreover, we are told that it was revealed by Sasthīša.” 
Normally the Siddha called Sastha is associated with Pūrņagiri. Here, perhaps, we 
have a covert reference to the Kadamba king Sasthadeva who ruled Konkana in 
the eleventh century when Candrapura was the capital.* So just as this now 
becomes the supreme seat, the epitome of liberation itself, Kubjika is here in her 


supreme form as Konkana who, portrayed as ihe tribal Savari, is the goddess of 


all the seats.* 
The Six Sacred Seats of Tripurabhairavi 


One projection of the sacred seats, described in YKh (1) is of special 
historical interest and so worth mentioning here. It is part of the liturgy (krama) of 


th ho in this modality is worshipped alone (ekavīrā), 
without her partner. This goddess, who is an immediate precursor of the much 


better-known goddess . Tripurasundari, is not worshippedin$rīcakras An 
intermediary between the , she 
emerges from the same pleroma of divine forms, as does the former. Thus we 
notice the presence of some of the divine forms, namely the goddesses ED 
Malini; Klinnā and Rakta that are also incorporated in the goddess Kubjikā 
Tripurabhairavi's seed-syllable is AIM as is that of Kubjika who precedes her in 
time and Srividya who appears after her. Note also that the triangle in the centre 
of Tripurabhairavi's mandala is called the 'city of three cities' (tripurapura) from 


seat: Just born, (it bestows) authority and repose in Korhkana. Then it is Komkana Linga. KuKh 
58/52cd-53ab. 

! KuKh 38/3. 

? KuKh 60/74. 

* [n the place where their authority will be is the best sacred seat, namely Kornkana that bestows 
authority. KuKh 60/78. 

^ KuKh 60/71. 

* KuKh 60/73. 

5 All these and other matters related to Konkana and its capital Candrapura will be discussed at 
length in another chapter of this introduction. 

7 Established in the centre of Siva who is perfectly complete, she is Kornkana, the deity of the 
left (vāma). The energy (kalā) Sankari manifests by the conjunction of the left and the right 
(currents of the breath). KuKh 61/25. 

* KuKh 61/10-12ab. 
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which she derives her name. Although not evident in this passage, this Triangle is 
the same as the one in the centre of both Kubjikā's mandala and Sricakra. Thus 
Tripurabhairavīs mandala mediates between the two traditions. Šrīvidyā retains 
her link with the earlier Tripurabhairavi by incorporating her liturgy (krama) into 
that of the ascending series of goddesses worshipped in the preliminaries to her 
worship. Essentially the youthful goddess(K@meSVarp she is assimilated into the 
goddess Kubjikā as one of her three aspects, which we will have occasion to 
discuss further ahead. The following passage describes the progressive emanation 
of the (Eriauglecand Hexaágramb in which the goddess is worshipped. The 
goddesses, like those in Sricakra, are without partners. They emanate in a series 
from one another and take their place in the inner sacred sites emitted with them 


in the mandala, Tripurabhairavi, as Ekavīrā is the Yaksiņī Raudr in the centre. 


Z 


Tha the energy of Supreme Siva' is 
aroused by the five arrows (of Kamadeva). She plays in the Wheel of 
Fire and moves in the first day of the bright lunar fortnight into the 
hexagram. she looks 
beautiful in the Triangle within the mandala and is endowed with the 
six (parts of the Hexagram). Above time and in front within the 
excellent city of the three cities (tripura) (i.e. the Triangle), she is 
divided into the divisions (of the triangle and the hexagram).” 

She who is one and who flows forth perpetually in many 
aspects (bheda) is the Transmental, (the goddess) called Bhaga. 
Vāgbhava (AIM), which is the passion (kāmarūpa) of the universe 
and the first of the three seed-syllables (kūta),* arises within her. In 
this way there are three Siddhas* in the beginning who, possessing the 
passion of the Moon, are on the upper path. She is the pure plane in 
the sacred seat and, endowed with the body of (all the) energies 
(sakala), is Malini on the upper path.” 


! MS G reads: paramathitakalā — i.e. the energy that has been churned by the supreme (god). 

? ya sā yaksiņī [k: raksāni; gh: raksā *; à: raktāni] raudrī paramašivakalā [g: paramathita- ] 
ksobhitā paficabanaih 

krīdantī vahnicakre carati pratipade [k, gh, n: -dam] Suklapakse sadašre | 

trikone maņdalānte ravisasimathanat Sobhate [k, gh: sobhave; n: sambhave] satprayukta 
kālasyordhve purastāttripurapuravare [n: tri *-] bhedabhinnasvarūpā || YKh (1) 43/1. 

? Assuming that the other two syllables, like the first are part of the same triad (trikūta) projected 
into Kubjika's triangle, they are HRIM and SRIM. 

^ Presumably, the three Siddhas in this case are the three seed-syllables. 

> eka sānekabhedaih [k, gh, ù: -dai] prasarati satatam [n: ša-] unmanā sā bhagākhyā [k, gh, n: - 
ksī] 

tasyam [gh: tasya] katatrayadyam [k, gh: -pādhyā; n: -trayavya] udayati jagato vagbhavam 
kamarüpam [k, gh: kama * *; n: kamam * *] | 
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In the centre, in the sacred seat called Kama, passion (madana) 
gives rise to passion (madayati) and is the seat of Uda within power 
(kala). The venerable (seat) Pūrņa is in the wheel on the left and 
emanates the energy of the Moon in the seat of the Moon 
(candrapitha) in front of that. The divine seat of Kulūta emanates (its 
energy) (kalayati) into the energized (sakala) head of Kolla on the 
right. (The energy of the goddess) penetrates into the venerable 
Ujjayanī on the left in due order ** with the six sacred seats beginning 
with that. She who is in the Wheel of the Hexagram is Bhairavi, the 
mother of persistence and destruction; by the expansion of 
consciousness (bodhavrddhi), (she is also) Avva, Klinna, Rakta, 
Bhagavatī, and Pulinī: I bow (to her who, in all these forms, is) the 
venerable Ekavīrā.! 

Diagram 7. The Six Seats of Tripurabhairavi 


Kāmarūpa 


Pūrņa Kulūta 


Candra Pes Kolla 


Tripura 


santy evam [k, gh, n" Sakty aivam] trini siddhāh šašimadanayutā ūrdhvamārge purastāt [k, gh, n: 
purasta] 
pīthe [n: pithai] šuddhā dašā ca [k, gh, ù: dašaisca] sakalatanuyutà malint ūrdhvamārge || 

YKh (1) 43/2. 
! madhye kāmākhyapīthe [k, gh, n: kāmāksapīthe] madayati [k, gh, n: jamayati] madanam [k: 
yadanam; gh, ù: padanam] udapitham [k, gh, n: dada-] kalayam 
Sripürnam vāmacakre srjati Sasikalam [k, gh, n: -lā] candrapithe [gh: cadra-; n: pitha] tadagre 
[n: bhedagre] | 
pitham [k, gh: pitha] kaulutadivyam kalayati sakale [n: -lam] daksine kollašīrse [n: ko * šīrse] 
vame Sri — ujjayanyam [gh: -nyā] kramati kramavasat [k, gh, n: -vasa] * tatpithadi [n: tapithadi] 
sadbhih [k, gh: sadbhih] |I 
ya vai [k, gh, n: vye] satkonacakre sthitilayajananī bhairavi bodhavrddhyā [k, gh: -vrdyo; n: - 
rupa] 
avvā [k, gh, n: adhva] klinnā tu [k, gh: sta; n: su] raktā [k, gh: raksa] bhagavatipulinī šrī — 
ekaviram [k, gh: evavīrā; n: evaviram] namāmi || YKh (1) 43/3-4. 
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The Major Seats according to the Yogakhaņda 


Although the YKh manipulates the configurations of four, five and six 
seats in a manner common to the rest of the later Kubjikā Tantras and also in 
novel ways,' it teaches an alternative, parallel set of rites and mantras linked to the 


sacred seats in sets of four, eight and six seats.” The set of eight seats is the most 
"complete' scheme. A mandala — called ‘Sripitha’ — is drawn especially for them 


which is the focus of a complex and extensive rite to which the YKh repeatedly 
refers as basic to its distinctive praxis. The set of four seats, morphologically 
closely related to that of eight, although differing in several details, appears to be 
a 'condensed' (or original?) form of it that can be used with greater ease in shorter, 
less complex rites. The group of six seats is more closely related to the seats 
described in the first chapters of the KMT, although distinct from them. It appears 
to function, partially at least, as a bridge between the other two schemes in the 
YKh and the one in the KMT. 

The basic model of sixteen units we have observed in relation to the seats 
in the KMT may well have influenced the scheme of the contents of the four seats 
in YKh each of which consists of sixteen entities. This layout is most extensively 
worked out in the YKh first in relation to the four seats and then in relation to the 
expanded worship of eight seats. Together the sixteen units of each seat make a 
total of sixty-four — another significantly symbolic figure. This configuration, with 
different contents, is projected into the expanded version in such a way that each 
of the eight seats consists of sixty-four units governed by eight goddesses. We 
notice that this format appears already in the mandala of the Brahmayamala, 
although there is no reference to the sacred seats there. It is replicated in the 

| ini | of which one of 
the earliest examples is in chapter thirteen of the TS.? Note also in the following 
eulogy of the four seats in the YKh, their combination with four principles. These 
are essentially the extra four seats that make up the set of eight seats in the 
expanded version. Thus Oddiyāna in the condensed version of four seats is related 


' The group of five seats are also occasionally worshipped in relationship to the Five Elements and 
the Five Pranavas. While that is common practice, an interesting connection is made in the YKh, 
not found elsewhere (even though the Tantra declares that they are essential), between the five 
seats and the fingers of the hand and the goddess's faces. Oddiyāna, Jalandhara, Pürnagiri, 
Kamarüpa and Tisra are projected onto the fingers of the left hand from the thumb to the little 
finger, respectively. The right hand similarly accommodates five of the goddess's faces with the 
sixth transcendent beyond. These projections serve to energize the conjunctions of the fingers and 
hands when they are formed into the gestures (mudrā) that are displayed in the course of the rite of 
adoration. YKh (1) 24/99-104ab. 

? See above, p. 584-585. 

? These points will be discussed in detail in another publication. 
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to the Supreme Energy. This i at is 
located at the End of Sound. Jalandhara is said to be the Unmanifest — avyakta — 
that is the eighth seat. 
this is the seventh seat. Kamarüpa is linked to the principle of the lunar Point 
"(bindu) that corresponds to Candrapitha — the Seat of the Moon, which is the sixth 


one. 
OON (The sacred seat) Omkara is in 


the centre.” It is white and is the supreme energy. Odikā, (the goddess 
who resides here) is the The god is 
called (Navatman) Bhairava and (his) body is formed with nine > 
S (This is) the sacred seat, the great current of the Command. 

e goddess here is) Raktavva. The division is that which begins 
with KA. The House is the House Apara and the tree is the 
Kadambaka. The cave is called Šmgāta (Water-chestnut) and the 

-cremation ground is Kāravīra, the*fioRiastery-is-the-Miathanaküla (Küla» 
(QONCGHUME)) The gesture is d&arahyasand it sustains the Krama that is 
(transcendent) and inferior (immanent) and theļiSāmayāli) 


he current is that of the Aged, the mother is Mangala who 

removes the impurity of the Age of Strife. (This), the First Seat 

(ādipītha), is Sivahood. (This) is the sacred seat of the Rudra called 

cBeehusma. It is endowed with the most excellent Mamka and the 

guardian of the field is calledgVaras I praise the first sacred seat, the 
abode of many qualities, divided into sixteen divisions. 


! The following account of the sacred seats is given in verse set to the metre sardilavikridita. 
? mürdhni jatam lit. ' on the head". 
? The variants labelled ‘2’ are those of the version of this passage in YKh (2). 


.okaram [k, kh, gh: umkaram] mürdhni [k, gh: sūpti; n: mürtti] jatam sitaparamakala [n: Sita-] 
.odikà [k, kh, gh: üdikà; n: udikā] carcikāvvā [k: -kārthā; kh: caccikārthā; gh: -ryà; n: -rā] 
devam sribhairavakhyara navatanuracitam pitham ajfiamahaugham [k, kh, gh: -mahogham; n: - 
maja-] | 

raktāvvā [k, kh, gh: -dvā; n: raksatva] kadibhedam [gh: -bhede; 2: kalikamva] grham 
aparagrham vrksa-kadambakam ca 

šrngātākhyā [k, kh: -dhākhyā; gh: -dyakhyā; n: -khyam] guhā ca matha-mathanakulam [gh: 
mayamakulam; n: madha-] karaviram šmašānam [kh: $masanam; gh: missing; n: sma-] |I 
kārālyā [n: karanya] nama [sarve: vāca] mudrā kramam aparaparam samayaraudram [k, kh, gh: 
camayā-; n: samapa-] bibharti [k, kh, gh: vibhamti] 

vrddhaugham [k, kh, gh: vrddhogham; n: vrddhokam] mangalāvvā [k, kh, gh: rthà; n: mangala *] 
kalikalusaharā ādipītham [k, kh, gh: -patham] Sivatvam [kh, n: Sivatve] | 

ucchusmākhyam [all MSs: -khya] rudrapitham [n: raudra-] varavatukayutam ksetrapalara [k, gh: 
-palam; kh: -pala] varakhyam 
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Jālandhara: The sacred seat Jāla is the Unmanifest (avyakta). 

It is well placed' in the(SO0iemīguarmen) It is black and called the 

most excellent (vara). The mother (avvā) is the venerable lioness 
(Grīsiinnāj KāliKā) It bestows the boon of the mantra ofgminex(letterso 

i.e (NūYātmīā The tree is called (BilVālij The cave is called Ratmāy it 


contains the best Rule (samayavarabhrtā) and is well known by the 
name 'Vira'. The cremation ground is called?Eaguda? The sacred seat 
(i.e. matha?) Usma, very fierce, is pure in heaven and on the earth. 
The gesture is Mikaya which removes the fear of phenomenal 
existence. Conjoined with the (secret) language and the @tiomia this is 
the unstruck sound &anahata)sotxalavyas Well known as the Vidya(- 
pitha), the three worlds bow to it. Accomplished, divine, with six 
faces, giving supreme bliss, the guardian of the field is called ‘Jaya’. I 
praise the sacred seat Jala, revered by the gods, which is divided into 
sixteen divisions." 


vande ‘ham adyapitham [gh: -tha; 2: ādi-] bahugunanilayam [k, kh, gh: bahugukta-; n: va * 
guna-] sodasair [gh: sodaser] bhedabhinnam || YKh (1) 13/2-3 = YKh (2) 3/23. 


After the passage describing a seat in the YKh we note the corresponding mantra in the SKh 
(see MS G fol. 49b-50a). The mantras are presented in the reverse order in the SKh with respect to 
the YKh, that is, beginning with the mantra of Kamarüpa and ending with that of Oddiyana. 


aim 5 šrīparamakalātattve Sri — oddiyanapithe [k: -üna-; kh: odiyāņa-; k, kh, g: -pitha] sri 
oddāvvā [k: oddamva; kh: odāvvā; g: missing] šrīcarcikādevī hyrlvhrai/ [kh: hslai/; g: 
hyayalavahraim] $rīmahāmudrāpītha šrīmangalāvvā [k: -lamva] srt — ādhāranātha šrīraktāvvā 
[k: -raktāmvā] sri [g: missing] udayanātha [g: missing] srikadambavrksa šrīšrūgātaguhā 
Srimanthanamatha — srikaravira$masana šrīkarālamudrāyai šrīmahāraudrasamaya | [g: - 
samamayama] srtivrddhakrama [k: šrīvrksa-; kh: šrīvrksa; g: missing] srivrddhakramadhikara- 
pādukām [k: * * * *ādhikārapā; kh: * vrddha-; g: yivrddha-] pūjayāmi || 

! YKh (2): blissful (mudita). 

? Kālikā, like Kubjika, is said to be a lioness. This is because these goddesses are the leaders 
(nāyikā) of a Kula tradition (āmnāya) each of which is said to be a ‘teaching of the Lion’ 
(simhadarsana) as they are all based on the transmission of the Command which takes place by 
means of the teacher's empowering gaze, as fierce and powerful as that of a lion (simhavalokana). 
? The readings in YKh (2) (i.e. MS k: navamunalatanu and MS kh: navamunastatanu) suggest the 
emendation navamrdulatanu, that is, ‘(the seat whose) body is new and tender’. 

* avyaktam [k, kh, gh, à: avyakte] jalapitham yamadisi sugatam [2: muditam] krsnavarnam [k, kh, 
gh: krsnam-] varakhyam [sarve: varekhyam] 

srisimhà [gh: srisiddhüm; 2: k: madhya; kh: madhye] kālikāvvā [k, kh, gh: kalikartha; n: -karva] 
navamanuvaradam [k, kh: mananucavaradam; gh: manunucavaradam; ù: manatuvaradam; 2: k: 
navamunalatanu; kh: navamunastatanu = navamrdulatanu] bilvavrksabhidhanam [k, gh: -nām; 
kh: vilvam- -nam; n: vituvrksābhidhānan ] | 

ratnākhyātā [n: yannakhyata] guhā ya [k, kh, gh: guham *; n: -yam] samayavarabhrtā [k, kh, gh: 
saharabhapadam; n: sahavarabhayam] vīrasamjňñā prasiddhā [k, kh, gh: prasiddham; n: 
prasiddham; 2: prasiddham] 
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Pūrņagiri: Pürnapitha is called($OURd((7222)I) Endowed with 
all the energies, it is gyellowsand on the path on theģletit (The Mother 
there is) Pirnamba and is the Mantrapitha. The three worlds bow to 
the famed Caryanatha (who resides here). The tree, (well) known on 
the surface of the earth, is g ND The mother here is called 

he cave is called well) known in the three 
worlds, it bestows ao sj MN to Kaulikas. Srīnātha is 
there in (that) sacred seat, his ninefold body” replete; he is famed in 
the Middle Lineage (oli). The cremation ground, which brings fear to 
the fettered, END: gesture there isgKimkinmxIt possesses) 
divine authority in the Kaula (tradition), endowed im F most 


excellent Vatuka, (while) the guardian of the field is tis 
well known (as being) in the left part (of the Triangle) and, divided 
into sixteen divisions, bow (your) head (to it).* 


smasanam [k, kh, gh: smasamtam; n: smasanam] lagudakhyam [k, kh, n: lamgulakhyam; gh: 
larngulākhya] divi [gh: thivi] bhuvi vimalam iismapitham [k, kh, gh: ūspa-] mahogram |l 

vikarālyā [k, kh, gh: vikanālā] ca [k, kh: viva; gh: vi *] mudrā bhavabhayaharaņī bhāsayā 
chomayuktā [k, kh, gh: chodmayuktā; n: chomayuktā] 

jalavvanahato ‘yam [k, kh: jālārthā-; gh: jālārthānāhatoya; n: jaladhva-] tribhuvananamitam 
vidyayā [k, kh, gh: vidyayo] suprasiddham [all MSs: -siddhi] | 

siddham divyam sadasyam [n: sadasa] paramabhayakaram [k, gh: -susakaram; kh, n: - 
sukhakaram; 2: kh: -bha * karam] ksetrapalam jayakhyam [k, kh, gh: -khya] 

vande 'ham jalapitham tridašasuranutam [k, gh: tridasamuranutam; n: -tutam; 2: -gananutam] 
sodasair bhedabhinnam [kh: -bhidam; n: -tedativram] | YKh (1) 13/4-5 = YKh (2) 3/3. 

aim 5 šrī — avyaktatattve šrījālandharapīthe [k, kh, g: -pitha] šrījālāvvā [k: -lārhvā; g: -jalavva] 
srīmahākālī [g: -kali] devi hyrlvhrüm [k: hyrlvhū/; kh: shlvhrüm; g: hyayaralavahrü] 
šrīmahāsamayapītha [kh: $risamaya-] šrīvimalāvvā [k: -lamvà; kh: -višālāvvā; g: -visāllāvvā] 
Srīcakrīšanātha [g: -cakrisa-] šrīkarālāvvā [k: -lamvà; kh: -kamalāvvā] sri — anantanātha 
Srikalpavrksa šrīratnaguhā $risamkhamatha [g: -samkha-] šrīlagudašmašāna [k: -languvyu-; kh: - 
lamguda-; g: -lagudà-] srīvikarālamudrāyai šrīmahāvīrasamaya [k g: * mahā-; kh: -samayavira] 
Srikhecarakrama  $rijffianaádhikarapadukam [g: -nājhādhikārapā *] püjayami aim 5 [g: 3] I 
daksakone [k: daksina-] 

' According to YKh (2), the tree here is the Kātāha. 

? Each of the Siddhas of the sacred seats is an embodiment of the seed-syllable Navātman and so 
their body is ‘ninefold’. 

? nādākhyam [k, kh, n: -khye; gh: -khya] pürnapithari [Missing from here to mantrapitham in 
YKh (1)/ sakalakalayutam vāmamārge ca pitam 

pūrņāmbā mantrapīthar [2 k, kh: matra-] tribhuvananamitam caryanatham [k, kh, gh: 
caryanārtha] prasiddham | 

vrksam kürafijakakhyam [2: katahasamjnam] viditabhuvi [n: -tuvi] tale carcikakhyatra [n: 
carccikāksātra; 2: -khyā ca] avvā [k, kh, gh: arthā; à: amvā; 2: parva + $rinatham tatra pīthe 
navatanuracitam àajfíaya suprasiddham] 

vyāghrākhyātā [n: vyaghraksyata] guhā ca [k, kh, gh: va] tribhuvanavidita [n: -vadita] siddhidā 
[gh: -kā] kaulikanar |1 
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Kāmarūpa: Kāmarūpa, beautifully(f6d($7079%72)) the abode of 
many gualities, is in authority over the principle of the Point. (Present 
there is and Siddhayogešvarī, | 
the mother of the fear of the fettered. Navatman is the reality. @ddisam 
is thegSiddhanathas adorned with all the qualities and very large 
(bhiuibhita), he is the Lord iNavatmanswho removes the impurity of 
the Age of Strife. (This seat) is well known as thezMudrapitlia» 
it is called Makhocchusma to which the three 
worlds bow, and the @awelisicalledi@andr@ This is the auspicious and 
best of monasteries (matha) and it is accomplished (siddha) on the 
basis of the lineage (santānapūrva) of Siddhas ffFhe?guardian of the 

cxieldvisxtliedtordxX a Kama) The gesture (here) is called 'Kama'. I 
praise th the Tawny One) who is on the same 
plane as the Innate (sahaja). I praise Kāmarūpa, which gives much 
bliss and is divided into sixteen divisions.' 


šrīnātham tatra pīthe navatanubharitam [n: tavatanuracitam] madhyamolyam [k, kh, gh: 
madhyamdalyam] prasiddham | [This and the previous line replaced in 2 by: vyāghrākhyātā [k, kh: 
vyagrakhyana] guhā vaktram [k: vaktrama] divi [kh: cakra-] viditam khecaram suprasiddham [k, 
kh: suprasidam] 

smašānam [n: smasanam] hy ekakonam [k, kh: eka ekolam; gh: eka ekonam; n: ekakotam] 
pasujanabhayakrt [gh: -ta; 2: pa$ubhayajananam] kinkiņī tatra [kh: tratra] mudrà [2: 
kinkiņīmudrayā ca] | 

kaule [k, kh, gh: kale] divyadhikaram [k, kh: divyodhikāram; gh: divyamdhikaram; 2: 
kauloghadyadhikaram] varavatukayutam [gh: -yute; 2: mada-] paundaram [gh: pomdara] 
ksetrapalam [k, kh, gh: ksatra-; n: ksetravalam] 

vamamse ca [n: na; 2: tat] prasiddham pranamata širasā sodasair bhedabhinnam [n: posagair] 
bhedabhinnam || YKh (1) 13/6-7 = YKh (2) 3/6-7. 

aim 5 šrīnādatattve šrīpūrņagiripīthe [k, kh, g: -pitha] šrīpūrnāvvā [k: -nàmvàa] šrīmahālaksmī 
[g: -laksmi] devi hyrlvhri/ [kh: mhrlvhrī/; g: hyaralavahrim] $rimahümantrapitha. šrīkamalāvvā 
[k: -lamva] srikurangisanatha §ricandakst avvā [k: amva] šrīpingalanātha šrībilvavrksa 
srīvyāghraguhā srivimalamatha šrīkonkaņašmašāna [g: -pakona-] Ssrīkinkiņīmudrāyai šrīmahā- 
yogasamaya [k g: nāsti] šrīkaumārakrama šrīkulādhikārapādukār [k g: -kārapādā] pūjayāmi |1 
vamakone || 

! bindos tattvādhikāre [k, kh, gh: virndostālvorddhajālam; n: virndos tanyodhvajatam] 
bahugunanilayam kamariipam [k, kh, gh: -pa] suraktam 

kāmāvvā [k, kh, gh, n: kamasat] kāmabhūtā [k, kh, gh: -tam; n: -dūtarn] pašubhayajananī [k, kh, 
gh: pasu-] siddhayogesvari [gh: siddhi-] ca | 

navatmanathabhitam [k, kh, gh: -narthabhütam; n: -nàscabhutam; 2: navatmanandadevam (k: 
nama-)] kalimalaharanam [2: navatanuracitam] pithamudraprasiddham 

uddisam [k, kh, g, 2: üdi$am] siddhanatham [k, kh, gh: -nartham] sakalagunaganalankrtara [kh: 
sakā * guna-] bhūribhūtam [kh: bhraribhitam] || 

mahocchusmākhyam [k, kh, gh: mahochusmākhya; n: mahochuspara] raktam [n: ksa *] 
tribhiivananamitam candranāmā guhā ca [k, kh, gh: ca] 

siddham santānapūrvam [k: -pūrve; gh: -pūrva] pravaramathasubham [kh: -bha] ksetrapam [k, 
kh, gh: -yam; n: ksa *yam] kamam īšam [k, kh, gh, n: tsam] | 
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This is the group of four sacred seats divided into the sixty-four divisions of 

The text here of both recensions of the YKh is lacunose and corrupt, 

and so a number of entries are missing. Fortunately, there is another description of 
this system of four seats in the SKh. There we find four mantras addressed to 
them in which their contents are listed. These omit some units recorded in the 
version in the YKh just as, conversely, the SKh supplies units not mentioned in 
the YKh. The mantras of the SKh do not mention the colour of the seats, nor do 


they refer to§VatikalanditherGuardian\(kse7apalap In their place, they note the 
Csandals —»aduükü) that is, the sphere of authority (adhikāra) of each seat. The 
YKh does not name the Siddhas in all the seats, preferring instead to refer to their 


common, fundamental identity, that is, 
However, the mantras in the SKh lisctwosSiddhas and theireeensertssfor each seat. 


These are labelled (Mother and Siddlia ) and (2). Siddhas (1) and Mothers (2) are 
those the goddess finds when she visits the seats according to the KMT. Those 


names of theggoddessesyandySiddhasgthat agree with those in the KMT are marked 
with an asterisk in the following table. Variants are recorded in the notes. Three 


out of the four Siddhas (2) are amongst the Five Siddhas, the incarnations of 
Bhairava and first teachers according to the KMT. Perhaps Mothers (1) should go 
with Siddhas (2), if Siddhas (1) go with Mothers (2). All these, except the entry 


for Mothers (2), are listed in the YKhéforsthexfirstseatbutnotforthe'othierthireec cs 


mudrà kāmābhidhānā [k, kh, g: -nam; n: yo * bhidhanam; 2: yogabhidhanam] sahajasamapadam 
pingalam vatukanatham [k: -nathem; kh: -nartham M; gh: -nartham] 

vande ‘ham kamarüpam bahusukhakaram [k, kh, gh: vahusukhamdakaram; n: 
vahusukhadakaram] sodašair bhedabhinnam [kh: -bhinvam] | YKh (1) 13/8-9 = YKh (2) 3/8-9. 


[kh: + aim 5] aim hrim śrīm [g: šrī] khphrem [g: khaphrem] hsvaaum [k kh: hsruam; g: hsruaum] 
šrībindutattve [g: + ki] šrīkāmarūpapīthe [k, kh, g: -pitha] šrīkāmāvvā [k: — kamamva] 
šrīsiddhayogešvarī devi [g: missing] hyrlvhra/ [kh: hayaralavahram; g: hyaralavahrim] 
šrīmahāvidyāpītha Srimadanavva [k: -nārnvā] šrīmadandhranātha [k: Srimamdhranatha; kh, g: - 
srimadandha-] šrīmahocchusmāvvā [k: -smamva; g: ?] šrīkanthanātha [k kh g: Srisrikamtha-] 
Sricincinivrksa Srīcandraguhā [kh: -candrapraha] šrīsiddhamatha šrīkāmašarašmašāna [k, kh: - 
kāmešvara-; g: -kāmasarašmašāna] šrīvogamudrāyai [kh: -mudra] šrīmahāsamaya šrībālakrama 
[k: -kramam] sriyogadhikarapadukam pūjayāmi || mastake [g: -ka] trikonagre |l 
šrīpīthacatuhsastibhedabhinnapīthacatuskam [k, gh: -catusyasti-; kh: - 
catusyastibhedabhinnapithacatuhyam; n: * pitha-] iti. This colophon appears in YKh (1) between 
verses 13/9 and 13/10 and at the end of chapter 3 of YKh (2) where the nine verses describing the 
four seats are called the Pīthāvatārasūtra. The mantras of the four seats recorded in the SKh are 
labelled in the same way. There the colophon reads: iti catuhsastibhedabhinnam pithacatuskam || 
SKh MS G fl. 50a, last line. 
? See KuKh 2/29-30ab. 
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The entries in bold are common to both sources. Entries in bold italics are 
found only in the YKh and those in plain italics only in the SKh. Variants in the 


SKh are noted in brackets. 
26. Table of the Four Sacred Seats according to the Yogakhanda 


Seats Orhkāra / Jālandhara” Pürnagiri Kāmarūpa 
Oddiyāna' 
Locations Centre Right Left ? (on the head in 
ront of the triangle) 
State Sivahood Unmanifest Sound Point 
(Paramakalā) 
Seats of ? Vidyāpītha Mantrapītha Mudrāpītha 
Scripture (Mudrāpītha) | (Mahāsamaya) (Vidyāpītha) 
Colours White Black Yellow Red 
Goddesses* Carcikāvvā Kālikā Carcikā (Mahā- Siddhayogešvarī 
(Mahākālī) laksmī) 
Mothers Odikā Jālāvvā Pūrņāmbā Kāmāmbā 
(Oddāvvā) 
Bhairavas Navātman Navātman Šrīnātha / Navatman / Uddisa? 
Caryanatha* 


' The house here is said to begAparas As no House is listed for the other seats, it has not been listed 
separately. It is called Ajfiamahaughapitha — the Seat of the Great Current of the Command. It is 
also called the 'seat of the Rudra called Ucchusma' and ‘Adyapitha’. 

? The language (bhāsā) in this seat is said to be chomā. This is the 'hidden' language in which the 
Siddhas and yoginis communicate when they meet in the seats (see KuKh 42/60cd-64ab and 
notes). Thus, common to all of them, it is not mentioned again and is not one of the specific 
sixteen features of the seats. 

> The YKh refers to the deity of this entry as a ‘mother’ (ambā) and that of the following entry as a 
goddess (devi). The SKh, that reverses these appellations, makes more sense. 

^ Caryānātha is usually the name of the Siddha of Jalandhara. Cf. following note. 

5 Uddīša is here said to be the Siddhanatha of this seat. One would expect this to be the name of 
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1) Mothers Mangala’ Vimalavva Kamalavva Madanavva 
1) Siddhas Ucchusma Cakrīša- Kuraūgīša” Andhranātha 
Rudra nātha 
Adhāra- 
nātha* 
2) Mothers* Raktāvvā* Karālāvvā* Candaksi* Mahocchusma* 
2) Siddhas 2 Ananta-natha Pingalanatha Srikanthanatha 
Udayanatha 
Trees Kadamba Bilva (Kalpa) Karafija^ Mahocchusma* 
(Bilva) (Ciūcinī) 
Caves Šrūgāta Ratnā Vyāghrā Candra 
Cremation Karavīra Laguda Ekakoņa ? (Kāmašara) 
Grounds (Konkana) 
Samayās Raudra Vīra ? (Mahāyoga) ? (Mahāsamaya) 
Monasteries Mathana- Ūsmapītha” ? (Vimala) Pravara (Siddha) 
kula (Samkha) 
Gestures Karalya Vikaralya Kimkini Kama (Yoga) 
Currents / Aged? (Skyfarer) Middle (Child) 
Olis 
Vatukas Vatuka Vatuka Vatuka Pingala 
Guardians Vara Jaya Paundara Kama 
Padukas Vrksakrama Srijfiana Kula Yoga 


The Eight Sacred Seats according to the Yogakhanda 


The configuration of eight sacred seats we now turn our attention to is 
unique to the YKh of the MBT. Central to the specific praxis of the YKh, the 
passage where this scheme is described is common to both recensions of the YKh. 


! This is the goddess of Mātangapītha according to the KMT. See table in appendix I. 

? Ādhārīša is the Lord of this seat according to the SSS. 

> This is the name of the Siddha of this seat according to the SSS. In the KMT he is called 
Cakrananda, which is the name of the Siddha of Kamarüpa in the SSS. In the KMT he is called 
Candrananda. 

^ These Mothers are the goddesses of the seats according to the KMT. See table 28 below in 
appendix I. 

> According to YKh (2) the tree here is the Kātāha. 

$ The MSs read: mahocchusmākhyam [k, kh, gh: mahochusmākhya; ù: mahochuspara] raktam [n: 
ksa *]. This literally means 'the one called Mahoccusma is red'. But this does not make much 
sense. We could perhaps emend to 'vrksari' but there is no tree by this name. According to the 
KMT (2/101-105ab) Mahocchusma is a forest in which Kamarüpa and Mātangapītha are located. 
See above, p. 95, 98, 100 and 104. 

7 This may also be an alternative name for Jalandhara. 

* The variant reading ‘srivrksakrama-‘ replaces ‘srivrddhakrama-‘ in the SKh. Šrīvrksa — ‘the 
venerable Tree’ — is the syllable Navatman (SKh 17/1, quoted above, p. 657). 
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But although it receives repeated attention throughout the first recension of the 
YKh, the scheme of eight seats is not mentioned again in the second one, which 
was probably redacted after it, and is unknown to the rest of Kubjikā corpus. 

In general, the YKh insists that the sacred seats should be honoured and 
respected as are the teacher and the scriptures. Knowledge of the seats and 
travelling to them is an essential characteristic of the teacher.' More specifically, 
the teacher should not only know and explain the Krama (kramadaršin), he should 
also know this group of eight sacred seats.” It is considered to be so fundamental 
by YKh (1) that the worship of it is listed as one of the characteristics of the 
Western Tradition.’ Indeed, in the first (krta) Age, Srikantha, the first Siddha of 
the original Sambhava tradition, worshipped the mandala along with the eight 


seats on@mounmigumarayorsthreemightsjin the midst of the Krama.* At the end of 
the description of TM - are told that all the Five Siddhas are present 
together on mount "Kaumāra which is on the peak of Meru'? This is the location 
of the eighth seat — the Unmanifest (avyaktapitha). Thus mount Kaumāra is the 
supreme, transcendent state that, in relation to manifestation, is its unmanifest 
source. The goddess began her journey from here. At the very summit of Meru, 
Kaumara, which is both in the centre and at the apex of all things, contains the 
fullness of all that is to come, deployed in the sacred space that unfolds as the 
goddess moves through it from place to place. On mount Kaumara, the first 
teacher worshipped the complete unfolding of this sacred universe marked not just 
in the four directions with the sacred seats of its primordial source — the Yoni — 
but also with the four seats that are the vessels of the intermediate spaces. Thus, 


1 ādhāraš cakralaksas [k, kh, gh: -laksas; n: -ku * laš] ca pithabhramanatatparah | 
īdršo [all: idréam] desikah [k, kh, gh: desikam; n: dasikam] saksat bhuktimuktipradayakah [all: - 
kam] M YKh (1) 9/13. 
? oinkāramāditah [k, kh: urnkāra-; gh: ukāra-] krtvā avyaktantam tathāvadhih [all MSs: tu 
yavadhih] | 
pīthāstakam tu vijneyam [gh: vijfiayam; 2: vijayam] dešikaih [n: -kai] kramadarsibhih [n:: - 
darsitarı] I| YKh 14/13. 

(The Western Tradition includes) the eight Houses (of the Mothers), Kula practice and is 
endowed with the group of eight sacred seats. 
grhastakam [k, kh, gh: -ka] kuldcaram pīthāstakasamanvitam || YKh (1) 4/232 cd. 
* krte šrīšāmbhavah [k, kh, gh: -vam] siddhah [k, kh, gh: siddham] pascimena tu yad [k, kh, gh: 
tad] guruh [k, kh, gh: gurum] | 
püjitam tena cakram tu kumāraparvate tu [k, kh, gh: su] ca M 
pīthāşțakena bhedena triratram kramamadhyatah | YKh (1) 4/283-284ab. 

This group of eight sacred seats is on (mount) Kaumāra which is on the peak of Meru. It 
gives both worldy enjoyment and liberation. 


a Gace kaumāre [2: kaumāram] merumūrdhani [k, kh, gh: -mūrdhanih] | 
pīthāstakam idam šarhbho bhuktimuktipradāyakam || Y Kh (1) 15/72bcd. 
° divyamerürdhvapitham | YKh (1) 15/56d. 
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radiating from the centre, the eight seats encompass and protect all creation. 
Inseparably linked to the whole of creation and its source, it is not surprising that 
the liturgy of the sacred seats (pithakrama) is a major part of the Kaula rite 
(krama). Indeed, it is declared to be the best part of it' and has ‘come with the 
Kula'.” In particular, although, of course, the YKh (1) considers the worship of the 
Kramamandala (kramarcana) of the goddess to be the main one, it values this 
form of the liturgy of the sacred seats so highly that it equates it with the Kula 
liturgy — the Kulakrama’ — itself. 


i There is nothing higher than the scripture of the Command. Nothing is superior to the liturgy 


of the sacred seats and the teacher’s mouth. All the rest should be abandoned like rotten meat. 


guruvaktrāt param nāsti Sesam tyajyam [all MSs: tyajya] palālavat [n: pardla-] |l 

YKh (1) 34/133. 
* The liturgy of the sacred seats has come with Kula and should be worshipped in the 
pattern of emanation. 


pithakramam [n: -ma] kulāyātam [g: kalayatarn] srstinyayena arcayet || YKh (1) 37/43cd. 

The Krama in the Kramamandala is also worshipped in ‘the pattern of emanation’, that is, part 
by part progressively in the forward order. Cf. KuKh 1/1 and note. 
* The description of Kāmākhya the £M Eigse) ends with the following colophon: 
this is the sūtra called ‘concerning the Kulakrama’ (iti kulakramādhikāranāmasūtram). This 
colophon may well have originally been at the end of the entire section dealing with the eight 
seats. 
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e worship of the eight seats 'in the midst of the Krama' inaugurated by 
robably involves the projection of the eight seats onto the petals of the 


lotus surrounding the Hexagram in the centre. In the Kramamandala these are 
occupied by the Eight Mothers with which the seats maintain, as we shall see, an 
indirect link. The eight seats, coupled with the groups of four and six seats, 
respectively projected into the Triangle and Hexagram, can also be worshipped in 
the Kramamandala, transforming it into what could be called a 
Pithakramamandala. Again, the eight seats may also be worshipped 
independently in Bhairava’s mandala. The Bhairava who embodies the Srimata, 
that is, the Kubjikā tradition and its scriptures, is visualized ‘surrounded by a 
hundred Rudras and adorned with the eight sacred seats'.' The Bhairava in the 
Pithakramamandala is, like him, surrounded by the sacred seats. In this mandala 
Bhairava dominates so strongly that although his consort accompanies him, she is 
barely mentioned. Moreover, he is never directly identified as Kubjika's consort who 
is, similarly, simply called Bhairavī and not identified with Kubjika. They are, no 
doubt, understood to be them and are directly identified in the parallel projections of 
the seats and deities into the fire-pit into which the oblations are offered that 
accompany the recitation of the mantras used to worship the members of the 
mandala. Their absence here and their tenuous presence in the rite we shall examine 
next, that is even more centered on the eight seats, suggests that this configuration of 
seats is strongly influenced by an earlier rite that was not part of the Kubjika 
tradition. In fact, we shall see in a subsquent publication, where we attempt to mark 
the phases of the development of the Yogini cults in their Šaiva Tantric sources, that 
a configuration of eight Yoginīs surrounding a solitary Bhairava is one of the 
earliest. The permutation of that paradigm embodied in this maņdala can be 
understood to be a late one in which many layers of groups of eight are conjoined. 
Thus they assume — as in their earliest form and even more so — a dominant role, 
even with respect to the deity in the centre who, although their ultimate source which 
sustains them, is more sustained and protected by them than they are by him. 

The following visualization of the Bhairava in the centre of the mandala is 
somewhat confused His partner 
is next to him and yet she is also his seat (asana). These ambiguities are possibly the 
result of the conflation of more than one visualization. Nonetheless, they serve to 
underscore that the god in the centre is somehow both single (ekavira) and in the 
company of his consort: 


He has eight faces and, very powerful, shines like a white 


! atarudrávrtara devam pīthāstakavibhūsitam | YKh (1) 20/8ab. 
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lotus. He is mightily proud and has sharp teeth and great body. He is 
terrible and fierce and his face is deformed. O Sambhu, he has twenty 


eS a holds a sword, mallet and 
noose, a double-headed drum, a dagger, the Kaustubha jewel, a rosary, 


omiiia the like and aR 
I will tell you (what he holds) in his other (ten hands).' (He 


holds) an ascetic’s staff, a spear (abhipattīša)” a book, a shield, a 
head, a large sword (kalagrasa), the moon, the scripture and the earth. 
His body is adorned on the left (by his consort)? and he is adorned 
with a garland of wild flowers. He wears earrings made of snakes and 
his sacred thread ED The Lord is adorned with tinkling anklets 
and sits on a ghos otus posture. He is adorned with the five 
insignia and a garland of severed heads that hangs from his neck up to 
his feet. He dances with the bliss of wine and is accompanied by 
heroes and Bhairavas. Sixty-four Yoginis and great mothers 
encompass him. He is endowed with sixty-four energies and adorned 


with ghosts and demons (vetala). O Sambhu, Bhairava is said to have 


as his seat (āsana) the Supreme Goddess." 


! As far as I am able to make out the text lists only nine attributes for the previous set of hands and 
the same number for these ones. 

? According to Monier-Williams a pattiša is *a spear with a sharp edge or some other weapon with 
three points.' He does not list the word abhipattisa. 

? The text reads vāmāngabhūsitam qualifying bhairavam (masc. > neuter). I understand this to 
mean 'vāmayā angabhūsitam” and suppose that *vāmā” (‘woman’ ‘she who is on the left’) refers to 
his consort. Another possible translation is the *the left part of (his) body is adorned', which makes 
little sense. 

* astavaktram mahátejam sitapadmasamaprabham | 

damstrotkatam mahākāyar bhimogram vikrtānanam || 

vimsabahu sthitam Sambho devyāš [k, kh, gh: devyā] cotsangadhāriņam [kh: -na] | 
asitomarapāšān [k, kh, gh: -pasamsvam] ca bibhrate damarukarmuke || 

kaustubham caksamalam [k, kh: -mala] ca kadyam phalādipūritam [k, gh: kadya phalvadi-; kh: 
kadya phallvadi-] | 

mahapisitakhandam tu aparam [k, kh, gh: apare] kathayamy aham |1 

khatvangam [k, kh, gh: khatkangam] abhipattisam [kh: -patti$am] pustakam khetakananam | 
kalagrasam tathā candram sagamam prthavī saha |1 

vamangabhüsitam [k, kh: vamamgam-] devam [k, kh: deva] vanamalavibhüsitam | 
sarpakundalalambanam vāsukis [k, kh, gh: vasukim] copavitakam || 

tatra tatkinkiņīdhāranūpuraih [k, kh, gh: -doram-] Sobhitam prabhu [k, kh, gh: prabhum] | 
pretapadmāsanasthar tu paūcamudrāvibhūsitam || 

mundamalam [k, gh: rumda-; kh: rumjamala] gale badhvā yavat pādāvalambinīm [k, kh, gh: -nī] | 
madirānandanrtyantam [k, kh: madiranamdena-; gh: madiranamdena-] virabhairavasamyutam || 
catuhsastis [k, kh, gh: catusastis] tu yoginyo mahāmātrbhir āvrtam | 

catuhsastikalair yuktam [k, gh: -kalair; kh: catusahstikalair] yuktam bhütavetalasobhitam |1 
parādevyāsanari sambho [k, kh, gh: šo *] bhairavam parikirtitam | YKh (1) 1/144-152ab. 
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in as many 
' Yoginis. Shining like halos around them, they constitute the Wheel of Sixty-four 
Energies of Bhairava’s eight faces.' Moreover, he is surrounded by the seventeen 


energies of the Moon and the twelve energies of the Sun and a set of energies that, 
together with his consort, Sundika (not Kubjikā!), from which they emanate, make 


sixty-four. Along with them there are another sixty-four consisting of the twenty- 

five energies of Malini that emanate from her four of aspects, namely, Sarasvati ~ 
(8), Herambā (4), Vahnika (8) and Ananga (5). These along with the thirty-eight ~ 
energies of Bhairava make a third set of sixty-four. The configuration of sixty- 

four (especially 8 x 8), is a very powerful one. In this case it is triple, thus heavily 
reinforcing the powers of the deity's surrounding protectors. These are the eight 
goddesses who are the or deities of the quarters 
(digdevatā). They are accompanied by ten Bhairavas who, like 'great kings”, 
surround them. 

The mandala is held together by the pervasive unity of the goddess's 
Vidyā. The goddesses of the directions share in the conjunction (yoga) of the parts 
of the mandala, and the sacred universe it represents, brought about by the Vidya 
that *is the abode of Bhairavi, sustained by the eight sacred seats'. The text 
stresses that ‘one should worship each one with the division of sixty-four’, that is, 
with it contents and energies.” The seats are represented by eight jars (kumbha) 
while the deities of seats and the quarters are in pitchers (vardhani), which, I 


suppose, are placed next to them.? The seats represent all the sacred sites and all 
eight types of them. Thus this mandala is not so much a cosmos as the world of 
human habitations — the world full of sacred places where the deities reside in the 
midst of men. There the goddesses of the seats stand at the doors of the quarters, 
primary and secondary and encompassing towns, villages and the localities within 
them in protective circles." 


! iti mahāmūrtibhairavasya vaktrāstake catuhsastikalācakram | 

Colophon following YKh (1) 1/163. 
? These are presented below on p. 697 ff.. 
* anena mantrayogena digdevyamantram [k, kh, gh: -marntra] vinyaset || 
mantro ‘yam [k, kh, gh: mamtra-] bhairavidhama pīthāstaka-m-adhistitam | 
catuhsastiprabhedena aikaikam [k, gh: ekaikam] samprapüjayet |l 
ye kumbhās te mahāpīthā vardhanyāh [k, kh: vardhanyā] pīthadevatāh | 
digdevatās [all MSs: -tā] tathā pūjyāh devyastram [all MSs: -strat] tam anusmaret || 

YKh (1) 1/67cd-69. 
One should worship them at each door (of the quarters). If they are worshipped they 
bestow accomplishments. If they are not worshipped they give rise to obstacles. They should be 
worshipped in the village, town, primary sacred seat, (sacred) field, crossroad, and places of 
accomplishment (siddhisthāna). They certainly destroy obstacles. 
Worshipped and installed (pratisthita) they give extensive accomplishment. One should 

worship the eight goddesses accompanied by the guardians of the field. 


4 
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Mangala is a Yoginī who, identified with Kali, is the goddess who transmitted the 


its earthly founder.' Accordingly, Jfiananetra 
' with 
a verse dedicated to Mangala, the supreme goddess: 


I bow to the Great Reality (mahārtha), the venerable (goddess) 


 Maingala, she who is the mother of all things, the energy of Siva, the 
awesome (canda) power (tejas) of consciousness. (I praise her) the 


great wave of the Great Reality filled with all things, (she who is) the 
light of the Inexplicable, the Sun, Moon and the Fire of (universal) > 
destruction. - 


"Arņasirhha provides a didactic etymology of goddess: Mangala's name that 


explains and eulogizes her supreme status in the Kālīkrama: 


hese are 
(their) secret names, revealed in the form of mantras. (These are the goddesses) who reside in the 
doors (of the quarters) and abide in the places of the primary and secondary doors along with the 
primary and secondary sacred seats, meeting grounds (saridohas) and fields (ksetra). 


xk kkk dvāre dvāre [k, kh, gh: dvārāya dvāra] prapüjayet [k, kh, gh: * pūjayet] | 
pūjitāh [k, kh: -tā] siddhidas te 'pi vighnadāš ca apüjitah [gh: *püjitah] || grāme ca [k, kh, gh: và] 
nagare cādyapīthe [k, kh, gh: vadya-] ksetre catuspathe | 
siddhisthāne tathā pūjyāh [k, kh, gh: pūjya] vighnān [k, kh, gh: vighno] hanti na samSayah |1 
dadanti vipulam siddhim püjitas ca pratisthitah [k, kh, gh: pratistitah] | 
ksetrapālāyutāstau tu pūjayed [k, kh: -ye] dvāravāsinīh [k, kh: -nī; gh: -nim] |I 
jaya ca vijayā [kh: vi * ya] caiva ajita cāparājitā | 
jayanti jayalaksmi ca jayašrī jayamangalā || 
etàni guptanāmāni [k, kh, gh: guptā-] mantrarūpāh prakāšitāh [k, kh: prakasilah] | 
pithopapithasandohaih [k: pithoyapitha-] ksetropaksetram eva ca [k, kh, gh: cà] || 
dvaropadvarasthanesu tisthanti [k, kh: tistamti] dvaravasinyah [k, kh, gh: -nī] | 

YKh (1) 1/72b-77ab. 
! Mahešvarānanda (MM p. 95) attributes the origin of the Krama school to which he belongs to the 
goddess Mangala who is the first teacher. According t received the order 
(ādeša) of the goddess (makāradevī i.e. Mangala) in the 'best of sacred seats' — that is Uddiyana, which 
is located in the north (MP (3) 2/37). Graced by the goddess in this way he experienced her presence 
directly within himself, and outside himself as the Krama (MP (2) p. 49). 
?yà sāntakāgniravisoma — anākhyabhāsāri 
nihšesapūritamahārthamahotkallolām [k, kh: -maholkalolam] | 
ciccaņdatejašivašaktim asesamatam [k, kh: -tejah- -Sakti ašesa-] 
Srimangalamiti [k, kh: šrīmangalīniti] mahartham [k, kh: mahartha] prati [k, kh: pratim] pranaumi || 

KhCPS 1. 


680 INTRODUCTION 


I take refuge in the Goddess Mangalā whose unigue nature is the 
expansion of the current of the Sky (of Consciousness) who, as she 
transcends all the differentiated forms (kalanā) of meditation and the 
rest, is Akula (the transcendent). She is called Mangalā here (in this 
world) because she quickly frees (gālayati) (the fettered) from Maya. 
Seated on the Hero's (i.e. Svacchandabhairava's) Five Faces, she is intent 
on the Great Union. 

(Again, She is called Mangala because she is) the intense 

(inebriation (madana) brought about by the flux of the juice of the 
eacsthetiondelighim@masa penetrated by the Supreme (experienced) by 


moving in the Supreme Space (paramākāša), which is free of the 
differentiated manifestation (kalana) of (the phases of) emanation and 
the rest. She is ever the Inexplicable (anakhya state) of the Supreme 
Principle whose body is the Wheel (of consciousness). Thus she is called 
Mangalā (Auspicious) here (in the world), and her nature is free of 
obscuration.' 


The Yonigahvaratantra, which was ‘brought down to earth’ by Jfiānanetra, starts with a 
similar verse, set in the same metre, addressed to Kālī: 


I bow to Kali, the Supreme who illumines (all things) with her own Light (svābhā); to her 
who is the Li that arises from the. Void (kuhara) (within which) burns the Fire of 
(universal) Destruction; (I bow to her who is) established in the centre of the (reality that) contains 
the three paths of Moon; Sun and Fire and whose state is one in which consciousness (cif), the 
object of thought (cetya), the mind (citta), the objects of sense (visaya) and the senses (aksa) have 
dissolved away. 


See the catalogue of the Asiatic Society of Calcutta (Chakravarti 1940: vol. 1, p. 107) where 
this verse is transcribed from the only known manuscript of this Tantra. The text is very corrupt 
but fortunately can be reconstructed by referring to the Devidvyardhasatika by the Kashmiri 
Vimalaprabodha that begins with the same verse. There it reads: 


yà sāntakāgnikuharotthitabhāsvarūpām 
somarkavahnitripathodaramadhyasamstham [k: somakka-] | 
ciccetyacittavisayaksavilinabhavam [k: cicceta- -virmabhavam] 
svabhavabhasakiparam [k: -bhavaki-] pranamami kālīm || DDŠ 1. 

! dhyānādikalanātītarūpatvād akulātmikām |I 
ambaraughavikasaikadharminim [amvarāgha- -ni] mangalām [-là] šraye | 
māyāto gālayatyāšu [-su] mangaleha tatah smrtā || 
virapaficananarüdha mahāmelāpatatparā | 

paravidharasaughena madanam [madanam] cetasi bhršam [nisam] || 
gamanāt paramākāše srstyādikalanojjhite | 

sānākhyā [k: lanakhe] cakravapusah paratattvasya sarvadā || 
mangaleha tatah khyata niravaranadharmini | MP (2) 75cd-79ab. 
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quemalmuduuNNDjiNNENIB The following descriptions of the forms Mangala 
assumes in the eight seats is therefore of interest also to those who study the Kali 


tradition. 
1) East - Kamarüpa: (Kamaha)' the Mangala from Kāmarūpa 
has four faces and is very powerful. She has two arms and sits on a 
ghost: She makes gestures of fearlessness and boon bestowal; she is 
well adorned with all the ornaments and has a large, pleasing and 
auspicious face.” 
2) South - Jalandhara: (Jvālāmangalyā), the goddess born of 
Jala is very dignified and powerful. She has five faces, four arms, and 
sits on a white lion. She holds sword, club, fetter, and goad and is 
adorned with jewels. She wears clothes of various colours, is fierce) 
'(bhīmā) and, when worshipped, bestows boons.? 
3) West — Udu: The auspicious Udumangalya in the west has 
and eight arms and is auspicious. She is beautiful, her hair is 
dishevelled and she is adorned with all the ornaments. She holds an 
‘ascetic’s staff, a javelin, a cup (patra) and double-headed drum in her 
right hands, (and) a skull (kadya), a bow and sword along with a 
severed head in the left. She sits on a ghost and, when worshipped, she 
destroys the enemy." 


! The names of the goddesses are listed first in the following reference and then their appearance is 
described when, in some cases, they are named again. If a goddess's name is not mentioned in the 
course of her description or the name in the list is not the same, it is noted in brackets. The secret 
names of the goddesses are listed in YKh (1) 1/75, which is translated above on p. 678, note 4. 


pascime udumangalyā [k, kh: judu- gh: juhumamgalya] pūrnacandrā [k, kh, gh: pürva-; gh: 
canda] tathottare | 

daksine jvālamangalyā [k, kh, gh: jvali-] kāmahā [gh: -ham] kāmarūpatah M 

bhadrakālī tathagneyam [k, kh, gh: -ya] tisrapīthodbhavā šubhā [k, kh, gh: Subhah] | 
candramangalà [all MSs: mangalacanda] vayavyam nairrte [k, kh: nairtai; gh: nairrtai] 
jfianamangalà || 

vinayākhyā [k, kh, gh: vinayakhya] i$e [k, kh, gh: isa] kone dvāre dvare [k, kh, gh: dvārāya dvàra] 
prapüjayet [k, kh, gh: * pūjayet] | YKh (1) 1/70-72ab. 

? caturmukhā [k, kh, gh: -bhuja] mahātejā [k: -ja] dvibhujā [k: -ja] pretavāhinī | 
varadābhayahastā tu sarvabharanabhiisita || 

prasannavadanā [k, kh: prasana-] divyā visālavadanā šubhā | 

sarvamangaladātārī mangalā kāmarūpatah || YKh (1) 1/78-79. 

* paūcavaktrā mahodaryā [k, gh: vahodaryā; kh: vvahodaryā] caturbāhur [k, kh, gh: -vāhu] 
mahotkata || 

švetasirnhāsanāsīnā [k, gh: seta-; kh: * * *? hāsa-] khadgakhetakadhāriņī | 
pāšānkušadharā devyā ratnamanikyabhisita [k, kh, gh: -manista] || 

citrāmbaradharā bhīmā pūjitā varadā bhavet | YKh (1) 1/80cd-82ab. 

* pascima udumangalyà sadvaktrāstabhujā [gh: satvaktrasthabhuja] šubhā || 
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4) North - Pürnagiri: (Pürnacandra), the goddess who resides 


in the door in the north is Pūrņā Mangala. She has five faces and ten) 
arms and sits on a lion. She wears the full moon on her head. The left 
hands make gestures of fearlessness and boon bestowal, and hold a 
"mirror; a noose, and goad. In the right hands she holds a dagger 
«(karmuka), bow, sword, pestle, and a fearsome spear (pattiša). She 
bestows boons in the north: 
5) South-east — Tisrā: (Bhīādākālī) has three eyes, 
and two arms in which she holds an ascetic's staff and severed head. 
"She sits on a crow and bestows boons in the south-east; She is 
Mangalā who is in the triple sacred seat and is worshipped by the 
lords of the gods. (Through her) one attains the tranquil plane that 
bestows liberation and worldly benefits.” 


6) South-west — (Candra):* 
is in the south-west. She sits on an owl. She has one face and three 


eyes. She has matted hair, which is (adorned with a) Half Moon. She 
holds a pestle and trident in her left and right hands, respectively. She 
wears a garment of human skin and she resounds with the sound of 
(her) anklets. When the goddess is worshipped in the south-west she 
consumes inauspicious accidents.“ 


surūpā muktakesa [k, gh: muktākešā; kh: muktākašā] ca sarvābharaņabhūsitā | 

khatvāngam šaktipātrar ca damaru [k, kh, gh: damarum] daksine kare || 

vame kadyam dhanuh khadgam [gh: khadge] sardham mundam [k: mumda; kh: muda] tathottare 
[k, kh: tathomtare] | 

pretāsanasamārūdhā pūjitā cārikrntanī || YKh (1) 1/82cd-84. 

! uttare ca tathā pūrņā mangalā dvāravāsinī | 

paūcavaktrā dašabhujā [k, gh: -ja] simharüdha ca samsthita |I 

pürnacandrakrtatopa abhayavaradarpanam | 

pāšānkušadharā vāme apare kathayāmy aham |l 

karmukam ca [k, kh: vam; gh: va] dhanuh [k, kh: dhanu] khadgam [k, kh: khadga] mudgaram 
bhimapattisam [k, kh, gh: bhisi-] | 

daksine ca kare tasyā varadā caiva cottare [k: cotare] || YKh (1) 1/85-87. 

? ekavaktrā trinetrā ca mundakhatvangadharint | 

dvibhujā kāka-m-ārūdhā agnikoņe varapradā || 

mangalā ca tripīthasthā pūjitā tridašešvaraih [k, kh: -ra; gh: -rah] | 

padam ca labhyate [k, kh, gh: labhate] saumyam bhuktimuktiprasādhakam M YKh (1) 1/88-89. 
> Although the directions in which the goddesses reside are listed, the seats are not always noted. 
Even so, they can be inferred from the name of the goddess or other indications. 

* nairrtye [k, kh: nairtya] candramangalyà ulükasanasamsthità | 

ekavaktrā trinetrā ca jatājūtārdhacandrikā [kh: jatarji-] || 

musalam ca trisülam ca vamadaksinatah sthite [all MSs: -tau] | 

naracarmaparīdhānā nūpuradhvaninādinī [k, kh, gh: nupura-] || 

nairrtye [k, kh: nairtya] pūjitā devyasubhasanghatabhaksani [gh: devī-; k: -sambhu-; kh: - 
Sambhu-; gh: -sabhu-] | YKh (1) 1/90-92ab. 
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7) North-west is in the north- 
west and she sits on a vulture. She has one face, three eyes and:two» 
"hands in which she holds a sword and, in the left, a severed head. She 
is a female warrior (vira) and, extremely fierce, she laughs loudly. She 


wears a deerskin. (Here) in the north-west, she destroys fear. 
Worshipped, she quickly bestows the boons and fruits of the adept's 
: 1 


8) North-east — (INED CITI is in the 
north-east. She has the face of a bird (khaja) and three eyes. She sits 
on a pig (sukara). She has ten arms and is very fierce. In the right 


hands she holds a sword, lance (tomara), bow, double-headed drum, 
and skeleton; in the left, a dagger, a skull (kadya), trident, fetter, and 
goad. She has matted hair and is the goddess who bestows boons in 
the north-east. Worshipped, there is success (siddhi) in whatever one 


desires. Full of the sixteen energies, she, the guardian of the door 
id lī), is | iful.? 


The eight seats appear again in the triangular fire pit constructed along 
with this mandala. Representing the Yoni, facing downwards, the Six Paths that 
constitute the cosmic and mantric order are located in the middle of the pit and all 
the deities of the Kula and Kaula traditions in general as well as those of 
Kubjika's western (pascima) tradition in particular, reside there along with 
Bhairava and Bhairavi.’ Encompassed by a circle, representing Para, who is also 


! vāyavye [k, kh, gh: vayavyo] nama pürnà tu grdhrasyasanasarmsthità [k, kh: grdhrasyo-; gh: 
grdhrasyausanasam-] || 

ekavaktrā trinetra ca dvibhujā [k: -ja] khadgadhāriņī | 

vāme muņdadharā [k, kh, gh: rurndadhara] vīrā atyugrā [k, kh, gh: -gram] attahāsinī |I 
mrgacarmaparīdhānā [k: -carmáficaradharàá; kh: carmāvaradharā; gh: -carmamvaradhara] 
vāyavye [k, kh, gh: vāyave] bhayanāšanī | 

pūjitā varadā šīghrā sadhakasya phalapradā || YKh (1) 1/92cd-94. 

? īšsāne nādamangalyā khajavaktrā [k, kh, gh: khamja-] trilocanā | 

dašabāhvī mahābhīmā sükarásanasamsthità [k, gh: stakarāsana-; kh: sūkarāsanasar-] || 
khadgatomaranārācam [k, kh, gh: -nārāca] damaru [k, kh, gh: -rum] kankalam [k, kh, gh: -la] 
daksine | 

vāme ca karmukam kadyam trisülamn pāšam ankušam || 

jatājūtadharā [kh: -ro] devyā [k, kh, gh: devya] īšāne ca varapradā | 

pūjitā bhavate siddhir [k, kh: siddhi] yā kācin manasepsitā [k, kh: manasešitā] || 
kalasodaSasampiirna dvārapālī manoramā | YKh (1) 1/95-98ab. 

? yonim ca kathayisyami yam [all MSs: yo] sthità [all MSs: -ta] divyarüpikam [all MSs: -pakā) | 
sadadhvam bhuvanddyantam madhye [k: madhya; kh: madhyesya] kundasya tisthati [k: tistati] M 
ye kecid [k, kh: keci] devatas cānye kule kaule tu pascime | 
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called Anāmā, the three main seats are placed in the corners with their lords, that is: 
.1) Udupitha — Srīkaņtha, and One 
should conceive the eight Mothers to be present in this pit, although only six are 
listed. They are stationed at varying depths within it progressively. Thus Brahmāņī is | 
at four fingers, depth, then comes Mahesvari, then Kaumārī, at six fingers and so on 


up to Mahālaksmī. This, the group of Eight Mothers of the Kula (kulastaka) is present 
there along with the sacred seats. So, although the model for the latter may well 


originally have been the former, they are distinguished even as they are set in close 
relation to one another. Thus the Mothers are stationed along with their attendants 
(parivara) in the ‘fields’, ‘great locations’ (mahasthana) or ‘houses’ (grha) in the 
directions where the eight sacred seats are located. The order of correspondences in 
relation to the directions is the same as the one in the series of Vidyas. 

of different shapes are dug around the main one in the eight directions. Offerings 
made in them give the power to perform magic rites successfully and other 
accomplishments (siddhi)? Although this is not said directly, we may infer that these 
fire pits and the seats are related. The former on the outside, protecting and bestowing 
magical powers, and the latter within, as the seats of the Mothers encompassing the 
deities who reside in the centre of the main, triangular pit, just as they do the Krama 
in the mandala with Kujā and Kuješa in the middle. 

27. Table of Correspondences between Fire Pits, Sacred Seats and Magical Powers 


Directions | Sacred Seats? Shapes of the Lords of the Magical Powers 
Fire pits* Fire pits? 
E Kāmākhyā Round Šrīkaņtha Paralysis 
SE Tisra Sguare Sathkara Murder 
S Jala Octagon Ananta Enmity 
SW Candra Hexagram Sādākhya Control 
W Udyānaka Triangle Pingala Pacification 
NW Nāda Eight-petal Lotus Nāgāri Expulsion 
N Pürnagirya Lotus Amrta Nourishment 
NE Avyakta Half Moon Kāla Powers and Flight | 


tisthanti [k, gh: tistamti] kundamadhye tu bhairavo bhairavī saha || YKh (1) 1/182-183. 


' These are th All the Five Siddhas appear below (see following 
table) as the Lords of the first five fire pits and hence of the corresponding seats. However, there 
the serial order of the seats has changed whereas the usual one of the Five Siddhas has been 
retained. As a result, the order of correspondences with respect to the seats in these two cases 
differs. YKh (1) 1/179cd-181. 

? YKh (1) 1/184-188 and ibid. 1/198cd-200. 

> YKh (1) 1/184-188. The four main seats are set in the primary directions and the other four are in 
the secondary ones. 

^ YKh (1) 1/173cd-174ab. I assume that the shapes correspond to those of the fire pits, although all 
the text says is that the fire pits may be of any of the shapes listed in this column. 

5 YKh (1) 1/203cd-205. 
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The offering of animal sacrifice (bali) to the Mothers worshipped as a 
group (mdtrmandala) at crossroads is a practice that is attested in literary sources 
that date back to "iilii Kerio made to local deities, particularly 
animal sacrifice — bali — is a practice that is much more ancient. This practice, like 
many others inspired by local ‘small’ or ‘folk’ traditions, serves as an important 
model for Tantric rites in general and Kaula rites in particular. Animal sacrifice, 
whether literal or by means of substitutes, is commonly integrated to varying 
degrees into Tantric rites of all schools: Ritual procedure in general distinguishes 
between offerings made to the main deity and those to its attendants. In some 
cases, even when the main deity accepts only vegetarian offerings, the attendants 
may be offered animal sacrifice. But, even if animals are sacrificed, or cooked 
meat or substitutes are offered to the deity, this is considered to be a distinct type 
of offering from the animal sacrifice offered to attendants. This distinction, in the 
Sanskrit sources (but often not in common parlance), is underscored by using the 


term ‘bali’ only for offerings made to those attendants to whom it should be 
offered. In the Saiva context, these are, broadly speaking, the members of Šiva's 


This kind of 
offering is variously prominent depending on the nature of the cult. In Siddhanta 
temple ritual, beings to whom bali is offered may be propitiated and worshipped 
by making offerings at a distance in the directions around the main deity or in a 
separate mandala called balipitha. In line with the normally vegetarian cult of 

eSadasivaspracticed in these temples, they receive animal substitutes, such as balls 
of boiled rice coloured yellow with turmeric powder. Although(Siddhāntailiturgiesii 
do not ignore them, generally they receive relatively little attention and are simply 
propitiated to remain tranquil attendants and protectors of the main deity — the 
god who is worshipped in the Linga. However, offering of bali to such beings is, 
on the contrary, a major feature of Kaula rites. 


The vain NN: centred on theemoamgatlasinswhiehsthesramasi s 


worshipped. Conceptually and historically we may distinguish betwee 


of liturgy. One includes the rites of adoration (pūjā, arcana) and(fite-saerifices 
(yajna, yaga, yajana) that concern the main deity and their close attendants. The 
other type is concerned with thegofferingvofxbalizxtoxprotectors» male and female 
and also, sometimes, as they are theaguatdianseOfethestiaditions the lineages of 


teachers and the congregation of initiates of various types and rank. These are the 
beings who reside in sacred places and move around from one to another. Saivism 
right from its earliest recorded forms in the Veda where the @odgismRudray has 
always been closely linked to the worship of the type of beings who receive bæbi 
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n one the 
tendency was to the deity and his cult and hence reduce the emphasis 
on the worship of his attendants who rave bali-and other similar elements of the 
cult. Developing in the other direction these same elements were, on the contrary, 
emphasized. Concretely in this context, we can think of the sacred seats as being, 
in a sense, @balipithas?. As in the Siddhanta, the seats treated in this way are 
worshipped separately in the example we are about to examine, but they may also 
be worshipped in the very core of the Krama, that is, in what would be for the 
Siddhanta, and is even referred to as such in our sources — the Linga. 

In the following representation of the teacher, the ideal model for every 
initiate to emulate, he is portrayed as a yogi engaged in the wayfaring life 
observing his Kaula vow — a mystical fusion of continence and ritual union. The 
rite he practices in the course of his peregrinations to the sacred sites is the bali 
offering. But note that he also worships the Krama, that is, the Kramamandala, 
which can easily be drawn wherever required. This is important. The 
accomplishment (siddhi) he attains comes from eating the sacrificial pap (caru) 
offered to the Krama. Although in such types of Kaula rites it is a meat offering, 
this is eaten, not the bali. Formally and historically the offering of bali and the 
worship of the deity in a mandala — or, for that matter, in an icon — are clearly 
distinguishable and can be performed independently. Kaula ritual juxtaposes them 
even as it lends prominence to one or the other, according to the context, but 
never allows the older bali rite to supersede that of the Krama, which is centered 
on the deity of the Kula. 


The teacher (ācārya) in the western house is one who belongs 
to the sequence of the line (of teachers). (He is) a yogi who, intent on 


Yoga, ‘observes the Rule (samaya). Free of duality and thought 


constructs, he is intent on the practice of ritual union (caryākrama). 
He eats what he has begged and „ineesotsaversione(gkzņa)? he i is pure 
and intent on the practice of chastity.' Established i in Bhairavr's vow, 
He wears an antelope's hide 
and white clothes. He is adorned with a white garland and his limbs 
are smeared wit He holds a stick and wears 
anklets. Being a yogi thus mounted on the proclamation of the Kula 
(teachings), he wears a hat and cloth and wanders in the sacred sites | 
«of the Eight Mothers) (ksetra) (engaged) in the practice of the Lords 
of the Heroes (viresasadhana). He practices his meditation (dhyana) 
in each house and that utterance (of mantra) in particular. (His) duty is 
(determined) by the command of a true teacher and he should beg 


! See note to KuKh 3/63-64ab. 
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from (the Yoginis and Mothers). O Kaulesa, he is successful by 
maintaining this attitude (bhava). 
He should offer bali at a crossroads, (at the foot of) a solitary 
tree or a cremation ground or at the gathering of the Mothers 
He does this once he has placed the sacrificial food 
CEE nd eaten a little of it in front of the Krama (mandala). 
Within six months (he attains) success, and in eight (he becomes) 
pure. Satisfied, (the Yoginis) give (him) whatever he desires. Success 
is to be found in the sacred seats, primary and secondary, or in the 
meeting grounds (samdoha) and in the gathering of (initiates) of the 
Rule (samayamelaka) as well as in the eight houses (of the Mothers) 
for one who is fearless and not otherwise.' 


Generally the focus of a maņdala is on the centre where the main deity is 
worshipped. However, the maņdala we will examine now in which the bali 
offering is made serves, not so much as a representation of the abode of the main 
deities as that of the meeting places (melāpasthāna) of their attendants. Here the 
innumerable beings who populate the universe at all levels, from the hell-worlds 
to the heavens, in human settlements and lonely haunts, and who are the deity’s 
encompassing hosts, gather together. These beings include a wide range, from the 


! pāramparyakramasthas [k, gh: pāramparyamkramasthā; kh: -kramasthā] tu ācāryah [k, kh, gh: 
acaram] pašcime grhe || 
yogino yogayuktātmā samayapratipālakah [k, kh, gh: -kah] | 
nirdvandvo [k, kh: nirdvaddho; gh: nirdvamddho] nirvikalpaš ca nisi caryākrame [k, kh, gh: - 
hane] ratah [k, kh, gh: ratah] M 
bhiksāšī [k, kh, gh: -st] nirghrnah [k, kh: ni-] šuddhah brahmacaryaparayanah [k, kh: 
vraplacarya-] | 
bhairavivratasamstho [k, gh: talavivrattasamsthau; kh: talavivrartasamsthau] và 
yoginigarbhasambhavah || 
ajīnašvetavastrādhyah [k, kh: ajanašcetavasvādhyam; gh: -dhyam] sitasragdamabhisitah [k, kh, 
gh: -šragdāma- -tam] | 
nāgacūrņena liptāngī [k, kh, gh: liptamgam] dandanūpuradhāriņam || 
kulaghosam topikapattam [k, gh: -ya tim; kh: -patūm] tathariidham ca yoginam | 
tathāsau ksetrakanyastau [k, kh: ksatra-] vīrešasādhane [k, kh, gh: varešasyādaye] bhramet || 
grhe grhe svakam dhyanam taduccaram [k, kh: taducaram] visesatah | 
kartavyam sadgurvajnaya [k, kh, gh: sangucorajna] tasam bhiksam [k, kh, gh: -ksa] samacaret || 
etadbhāvena [k, kh, gh: -bhavena] kauleša tena bhāvena siddhyati | 
catuspathaikavrkse [k, kh, gh: -padyeka-] va $masane mātrmelake || 
balim dadyāc carum sthapya svalpam prāšya kramagratah | 
saņmāsāc ca bhavet siddhir nirmalam [k, kh: -siddhinirmalam] cāsta [k, kh: vastu] vartate |l 
yat kificid vafichitam kāmam samtustas te dadanti hi | 
pithaksetraupapithe và samdohe [k, kh, gh: saradohai] samayamelake || 
grhāstake [k, gh: grhe 'stake; kh: grhastake] siddhidarh syān nirbhayasya na cānyathā | 

YKh (1) 3/29cd-38ab. 
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common gods like Bratīmā and even 'Brahininical goddesses like Sandhya and - 
| Gayatri and the common supernatural beings of the Puranas like Vidyesvaras, - 
-Kinnaras, Gandharvas and Nagas. Along with them we find the Bhairavas, Rudras 
-and.Viras, ghosts, demons and the constellations and planets and many other 


beings, such as warlocks, wizards and witches together with hosts of Yoginis and 
the Mothers from whom they originate — all of whom exert malign influences or, 
conversely, act as protectors from them. Initially these beings are invoked into the 
sacred seats and libations (tarpaņa) are offered to them as one would offer water 
or liquid refreshment to honoured guests.' In this way they are persuaded to join 
the gathering and remain to receive the bali in the hope that they will be satisfied 
by it. 

The eight seats in this respect not only represent all the sacred sites, as the 
receptacles of the directions and abodes of their protectors, they are also 
emblematic of the universe in which these beings reside. Peripheral in other cults, 
they assume key roles in Kaula ones. Indeed, the main deity itself emerges from 
their ranks and possesses their characteristics even as it is endowed with the 
highest attributes of a supreme deity. Thus, just as we observe what seems at first 
a paradoxical blend of high and low attributes in the main deities due to the mixed 


models that inspire em the one hand and ‘low’ popular, 
on the other — the same is reflected in their rites. 


The sacred seats also share in this dual character. We have seen that they 
and the beings who reside in them play a central role in the rites and every aspect 
of the Kubjika cult, as they do in all Kaula cults. They are the repositories of all 
the highest principles, the supreme divine forms, the universe and energies 
through which it is created, sustained and destroyed. At the same time, as the 
emblems of the places where supernatural beings gather, they are the cardinal sites 
where they can be propitiated and thereby obtain benefits, worldly, magical, 
shamanic and, by extension, also yogic accomplishments (siddhi). But however 
much the power of these sacred places (or their representations) and their deities 


are extolled, according to our sources, they are powerless independently. 
Command. Theggyyogmodalities) — one represented by the qworshipsofsthegisramas 


i I will (now) talk about the offering of libation (tarpana) to the deities in the gathering 


(melaka), sacred seats, primary and secondary, the fields, or in the mandala and in the middle of 
the wheel. Libation should be offered (in these places) with the waters of meat, liquor, kuŝa grass 
and sesame seeds. The gods who are fierce, tranquil and valorous are (all) pleased by this. 


tarpanam kathayisyami devatanam ca melake || 

pithopapithaksetre [gh: -ksatre] va mandale cakramadhyatah | 

tarpanam ca prakartavyam palalikusatilodakaih [k, kh: -kai] || 

priyante devatà raudrah saumyā ghorātivikramāh [k, kh, gh: ghoramti-] | YKh (1) 3/38cd-40ab. 
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and thefetherbythevorferng of bali? must go together. Without the power that 
comes from the goddess by the worship of the former, the latter is fruitless.’ 

The worship of the§Kiamia) which is centred on the @upremedeityy is the 
cores rregularc(nirya)switesofehevsKubjikasTantras Nonetheless, for the 
aforementioned reasons, the rite we are about to describe, centred on the eight» 
@eatsyis considered to be so important that although the formal distinctions 
(common to all Saiva ritual) between rites that are regular (nitya), occasional 
(naimittika) and magical (kāmya) are maintained, in this case they overlap. The 
occasional character of the rite is evident not only from its form but the 


prescriptions for it. 
The best times to make the 


offerings are during a (solar or lunar eclipse! and special feast days (parvan), 
especially those when the teacher-is«wershipped.* Mirroring Vedic ritual, the rite 
should also be performed during the new and full moon. We have seen that the 
Kaula adept is most intensely engaged in his practice when he is observing the 
vow of the Kaula pilgrim. All the time spent wayfaring in this condition is a 
special, sacred time. Accordingly, the Tantra permits him to offer bali through the 


' Thus the goddess enjoins that after feeding the initiates, teachers and Yoginis, in front of the 
Krama - 


then one should offer the bali outside in the ten directions, in due order. It should first be 
held in -front-of the god and the Mothers: In this way, (the rite is) freed of obstacles, (the 
worshipper) has a long life and certainly obtains the desired fruit by the power of my Command. 


tato [k: tatā] bāhye [k, kh, gh: váhya] balim dadyād [k, kh, gh: dadyā] dasadiksu tv [k: dhv; kh: 
sv; gh: sv] anukramāt || 

devagre dharayet [k: -yat] pürvam matRnam [k: matrnam; kh: mātrnā] ca atah param | 

tena nirvighnatam [kh: -ta] yati cirāyuh kamikam phalam |l 

labhate nātra sandeho mamajnayah [k, kh: -ya] prabhavatah | YKh (1) 1/23cd-25ab. 

? YKh (1) 3/112cd-115. 

3 . 


(powerful, But 


"darkness, they can be most easily overcome. One should therefore take special care then to pacify 
evil influences by offering bali. 

* (Bali is offered) in the sacred. seats, primary and secondary, in a sacred. field, in a-cremation. 
Siddha at a crossing of three or four roads, (under) a-solitary-tree; on the banks of a river, to a 


n roads, in the directions, in the Wheel of the Transmission (kramacakra), during 
an eclipse of the sun or moon, and on all important sacred days (mahaparvan), particularly on 
those concerning the teacher. 


pithopapithaksetre [kh: -trai] va $masane [k, kh, gh: smašāne] và [k, kh, gh: mya] tricatvare M 
ekavrkse nadītīre [k, kh, gh: nadi-] siddhalinge [k, kh, gh: siddhi-] pathesu [k, kh, gh: hyade-] ca | 
digbhāge kramacakre và grahane candrasüryayoh [k, kh: cadra-] I 

mahaparvesu [k, kh, gh: -pravesu] sarvesu guruparvesu visesatah | YKh (1) 3/70cd-72ab. 
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channel of these seats at anytime on his journey. Thus for the renouncer, this rite 
becomes a regular one. Again, the Tantra suggests that bali be offered by the 
householder in his home at dawn, midday and at night which virtually makes it a 
regular rite for him as well. Again, it may also be a purely magical (kāmya) one 
when, for example, it is performed prior to a battle for victory. Performed 
regularly by kings, they become mighty and manage to keep their subjects and 
others under their control — a basic goal of all magical rites. 

In general, bali serves to propitiate the myriad beings who may cause 
trouble and so obtain their assistance against the misfortunes they themselves 
cause. Protected by them, one is not afflicted by the evil influences of the planets,» 

Protected by them, 
the magic of others is ineffective and their, otherwise destructive, mantras can do 
no damage. Not assailed by them, one naturally lives a long and healthy life. Free 
of the obstacles they cause and those that they destroy, all mantras become 
propitious and all one's tasks are quickly and well accomplished.' By offering 
libation, whatever work has been begun, that will be, or has been done, will all be 
successful.” The unobstructed attainment of one’s goals, the Tantra repeatedly 
promises to those who make the bali offerings, need not only be worldly ones. 
These rites may also help to achieve more elevated goals. By offering libations 
and bali, one destroys sins and acquires merit. Accordingly, they are offered in 
the course of initiation both to protect the neophant and also to help him achieve 
his spiritual goal, which requires the removal of the impurities of sin. Indeed, 
while the Tantra warns that one should not do this without the prescribed method 


(vidhi), it also promises that, if done correctly, one attains the liberated state of - 


—flight (khecaratva). Animal sacrifice is offered correctly by combining it 
outwardly with the practice of mantra and the rest that is associated with the 


worship of the Krama, and inwardly with Yoga and the awakening of Kundalini. | 


As the Tantra teaches: 


Intent on (the practice of) the deposition (of mantra) (nyasa), 


! YKh (1) 3/117 ff.. 
? yat kificit karmam arabdham [k, kh, gh: -dhvam] yat karisyati yat [all MSs: karisyami tat] krtaml 
ins sarvam [gh: sarve] siddhyate tasya vidhinā caiva tarpaņāt | YKh (1) 3/64. 
The offering of libation gives accomplishment and destroys sin and evil deeds. The 
ancestors are helped and one clearly attains the merit one desires. 


tarpaņād dadate siddhim [k, kh: siddhi; gh: siddhir] hanti papam ca duskrtam [k, kh, gh: 
duhkrtam] |l 

pitarottaranam [k, kh: pitaromtaranam] punyam [kh: punyamr] vàafichitam [k, kh: vamsitam] 
labhate sphutam | YKh (1) 3/42cd-43ab. 

* vidhihinari na kartavyam vidhiyuktena khegatih | YKh (1) 3/129ab. 
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meditation, and the repetition (of mantra), he is successful by virtue of 


(his) association»(yoga) with the Krama. By the practice of the 


offering of bali to the sacred seats, (the goddess) Kundalini 
(Tarangini) is full (and satisfied). One should worship (anusthana) (in 
this way) if one wishes the most excellent accomplishment. Already 
knowing the purification of the mantras, one should then begin to 
practice Yoga.' 


The sacred seats, like all Kaula sites, are the mesidencesofsguardians»and 
(VOR who, adequately worshipped and propitiated, protect, entire community, 


just as they do the worshipper. In one section YKh (1) deals with evil signs and 
portents (amista)s This is a common topic for Tantras of this sort, centered as they are 
on the cults of deities who are essentially protectors. Lightning, poltergeists, and the 
sight of heavenly bodies during the day: these and other omens forebode calamities 
that can be averted by worshiping the sacred seats (pīthayāga) and reciting the 
Stavarāja” in praise of them.* This may be done by simply worshiping the*foür* 


eseaítssinsthesEriangle, which serves to pacify evil influences. The worship of the 
ceighisseatsyis even more effective in this respect.” In this case, the eight seats, as 


before, represent all the other sacred sites. 


! nyāsadhyānajapārūdho siddhyate kramayogatah | 

pithabaliprayogena [k, kh, gh: pīthāvali-] atha pürnàá tarangini [k, kh, gh: pürne taranginim] |I 

anusthanam [k, kh: anustā tu; gh: anustā tum] prakartavyam [kh: prakattavyam] yadicchet [k, kh, 

gh: yadiche] siddhim uttamām | 

mantrasuddhim [k, kh: matra-] pura jūātvā pašcād yogam samārabhet [k, kh, gh: samaharet] || 
YKh (1) 3/138-139. 

? Everything is pacified and, delighting, he enjoys the earth. Subsequently, he should worship the 

(eight) seats with the powerful influence of the Stavarāja. 

bhavate santikam sarvam nandate bhufijate mahīm [k, kh, gh: mahi] M 

pašcāt tat pūjayet pithan stavarājaprabhāvatah [n: -rājah-] | YKh (1) 8/46cd-47ab. 

One version of the Stavarāja is found in the KMT 2/23-46 in whiclistwentysfoursseats) are 
praised. An extended version of the same in which another forty seats and their residents are 
eulogized is found in the KuKh 16/24 ff. The reader is referred to that and the notes in which other 
versions of the Stavarāja are presented and discussed. 
^ Tf a conflagration without a fire (that starts it) begins suddenly in a village, the offering of beef 
(mahāphalgu) into the Triangle with clarified butter a million times (brings about) great peace and that 
prevails over the whole earth. 
anagnijvalanam grame akasmāc ca [k, kh, gh: akasmān na; n: akasmāta] prajayate || 
trikone tu mahāphalgu [k, kh: -phalgum; ù: maha * *] ayutaikam [n: ayate *] ghrtaih [k, kh: 
ghrtai; gh: ghrtam; n: * *] saha | 
mahāšāntih [k, kh, gh: -Samti; n: -Santim] pravarteta sakale [k, kh, n: savale; gh: savalam] 
pārthivasya tu || YKh (1) 8/55cd-56. 

? Examples are: 


: ii pannā houi - 
SE ASS 
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Let us now turn our attention again to the rite. e described in 


YKh (1). The first is the fire sacrifice we have outlined already. In that case, a 
"Liūga is installed in the midst of the eight fires, possibly reflecting the origin of 


this rite in an earlier cult in whic as 
the residence of the deity. But note that even if this is the case, this is meant to be 
a replica of the Bhairava Lifiga in which the goddess resides. Clearly this, the 
more elaborate of the-two-rites; is mor i 
‘wandering ascetic. Indeed, that this is the case is made explicit in the text itself in 
the course of describing the preliminary procession that heralds the ritual, where 
we read: 


The man who offers the sacrifice (yajamāna) along with his 
wife, the teacher and a sculptor goes at an auspicious time with 
elephants, horses, and chariots to the dwellings, temples, and doors 
taking (with them) some things (as an offering), which bestow what is 
auspicious. They do this with the sounds of conches, trumpets and the 
like, with the sound of singing and dancing while reciting auspicious 
hymns and (giving their) blessings with auspicious gifts. [. . .] Then 
(after having made offerings in the directions) one should install the 
Linga and worship the teacher vigorously. ” 


mahāghorabhayari [n: mahacaurabhayam] pašyed athavā ca kulaksayam | 

pithayagam [n: pithajagam] prapūjyeta [k, gh: prapūjayaita; kh: prapūjayyaita] pašcāc chantih 
[n: -chantim] prajāyate |l 

tatah prajayate [ gh: prajanyate] šāntih [n: Santi] pralayam yanti duhsahāh [k, kh: -hā; gh: -sada; 
A: -sahah] | YKh (1) 8/52-53ab. 


If one sees stars or, even more so, planets during the day, one should make a sacrifice to 
the sacred seats; like this, (premature) death will be averted. 


diva ca tārakān pasyed [k, kh: pased; gh: pesed] grahams [gh: grahāš] capi visesatah | 
pithayagam [gh: -yoga] prakurvita atha mrtyum hanet [gh: hane] tadā || YKh (1) 8/59. 

! It is clear that this is the goddess's Linga because the hymns intoned before it are addressed to 
the goddess. Amongst them is the Malinistava, which Bhairava recites in front of the Linga in 
order to evoke the goddess out of it. Note also that according to the myth narrated in the beginning 
of the KMT, the Linga is a Bhairava Linga and it is Bhairava, as we have seen, who is visualised 
in this rite in the midst of the Yoginis and sacred seats. 

? sankhatūryādinirghosair [k, kh, gh: -nirghosai] gitanrtyadinisvanaih [k, kh: -niscanaih] || 
māngalaih [k, kh, gh: -lau] stotrapathais ca [k, kh, gh: cah] āšīrvādaih [k, gh: -vādai] šubhair 
varaih [k, kh, gh: subhaihr varai] | 

yajamanam [k, kh, gh: -nai] sapatnikam ācāryam Silpinam tathā [k, kh, gh: tatho] M 

sumuhurte [k: sumurhlater; kh: sumuhlatai?; gh: sumuhürtai] Subhe [k: bhute; kh: bhütai; gh: 
bhruktai] sardham gajavajirathais tathā | 

prāsādadvāravāsesu [k, kh, gh: -vamesu] kificin [k, kh: kifici] nītvā subhapradam M [. . . ] 
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The second form of the rite is compact and ‘portable’. It is eminently 
suitable for the wandering ascetic (or the householder who imitates him in his 
home), eulogized at the beginning of the prescription for its performance.’ This 
begins with the installation of a vessel (pātra) full of the sacrificial substances 
offered as bali. Ideally this should be a skull bowl but a duly consecrated 
substitute may replace it. The sacrificial food, which in this case consists of a 
variety of spicy cooked meat and fish preparations, is offered in the skull bowl — 
the classic eating vessel of the itinerant Kapalika. The skull bowl represents 
Mahakaula, that is, the Western House of the Teacher. This is Kubjika’s tradition, 


where the Siddhas and Yoginīs assemble and is the source of the eight sacred 
‘seats and the'beings who reside in them. As such it is worshipped with the eight 


mantras that invoke the goddesses of the eight seats.” Offerings are made of both 
the usual perfumes, flowers, incense and food offerings (naivedya) as well as 
various kinds of wine and cooked meat, including beef (mahamamsa)? 

A square is drawn next with sandal paste, intersected with two vertical and 
two horizontal lines set at equal distances from one another, in such a way as to 


make nine compartments. This is a common grid. It is easyly drawn and can 
conveniently house beings, arranged in the primary and secondary directions 


around a centre. The seats are installed first in the eight surrounding squares, 
invoked there by drawing seed-syllables and figures that represent them in the 
eight directions.* Then the skull is placed in the centre” After the seats, along with 


tatah samsthapayel [k: -ye] lingam [kh: ?] desikah [k: dasikam; kh: ?; desikam] pūjayed [k: -yad] 
bhršam | YKh (1) 1/25cd-27, 29ab. 

' See above where this passage has been translated. 

* Iwill tell you the mantras that are accomplished in the Western House. Those eight that are in 
the house of Mahakaula should be worshipped there. Each of them bear the form of the mantra that 
is in the assembly (melaka) of Siddhas and Yoginīs. The Krama of every one of them is the House 
of the Teacher. It is the support (asraya) that begins with the teacher. 


mantras ca kathayisyami ye siddhah [k, kh: siddhā] pašcime grhe |l 

mahākaulagrhe ye ca astau tatra prapūjayet | 

mantrarūpāš ca te sarve siddhayoginimelake [k, kh, gh: siddhi-] || 

gurugrham ca sarvesam kramam gurvādyam āšrayam | YKh (1) 3/76cd-78ab. 

? Mahamamsa — the ‘great meat’ — denotes both beef and human flesh. See note to KuKh 6/84. 

* These are: 1) North: the Seed of the Moon. 2) North-east: the Sun. 3) South-west: Sarnvartaka. 4) 
South: Kala. 5) East: the Thousand-syllable mantra. 6) South-east: the letter R. 7) 

Vāli: 8) West: (the mantra of) the ascetic's staff. 9) Middle: (the mantra of the) spear (vedhaka). 

? The eight sacred seats with their corresponding Yoginis in this Wheel (cakra) are listed in the last 
three columns of the following table (see YKh (1) 3/83-84). The text first lists the seats in relation 
to their placement in the directions. Then it goes on to list the goddesses and the seats in relation to 
the directions. The variant correspondences are presented in the last three columns of the table. 
These are compared with the directions allocated to the eight seats projected into the fire pits that 
are recorded in the second column. 
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their sixty-four components, have been worshipped, the supreme goddesses of the 
seats who are invoked. Accompanied by their 
entourage they come forth out of the eight sacred seats craving for the bali.' Their 
mantras 'born of the Krama' address then as the mistresses (nāyakī) of each seat. 
They are asked to accept the offerings of scent, flowers, and incense, and eat the 
liquor and sacrificial meat entreated to destroy obstacles and bestow all the 


accomplishment ese = 


28. The Seats, Fire Pits and Goddesses 


Directions Order of Order of Seats in | Order of seats Order of the 
Seats in the the Wheel In relation to the Goddesses 
Fire pits Goddesses 
E Kamakhya Kamakhya Kamakhya Savari 
SE Tisra Tisra Tisra Tisrā ambā (?) 
S Jala Jāla Jāla Jvālākāminī 
SW Candra Candra Nāda Matrnayaki 
W Udyanaka Omkara Udyāna Campanī 
NW Nāda Avyakta Candra Rafijani 
N Pūrņagirya Pūrņagiri Pūrņagiri Pulindī 
NE Avyakta. Nāda Avyakta Ekavīrā 


The order of the seats in relation to the fire pits corresponds to the one implied in the 
passage in which the seats are described in detail. This is also the order one would expect. The first 
four major seats are arranged in the primary directions, beginning with the east moving around 
clockwise. Similarly, the four secondary seats, beginning with Tisra in the south-east, follow 
clockwise with Candra, as usual, in the sixth place followed by Nāda and then Avyakta. The 
detailed account of these seats, presented in the next section, implies that the serial order of the last 
two is determined, as one would expect, by their metaphysical identity. The description of the 
mandala specifies the directions with respect to the goddesses in every case, but only in some 
cases with respect to the seats. The latter has been inferred from the names of the goddesses. We 
are told that Candramangalyā is in the south-west. We may reasonably assume that she is the 
goddess of Candrapītha, in accord with the corresponding order of the seats with respect to the fire 
pits. The same reasoning leads one to suppose that Nādamangalyā, who is in the north-east, is the 
goddess of Nadapitha. This leaves Jfíanamangala / Pūrņā in the north-west who should therefore 
correspond to Avyaktapītha. If this is correct, as it would appear to be, the order of the seats Nāda 
and Avyakta has been reversed. In the case of the placement of the jars, Nāda has changed places 
with Candra. 

' āvāhayet [k, kh, gh: -ye] tato devyah [k, kh, gh: devyam] sarvavyaptikarah [k, kh, gh: -karárn] 
parah [k, kh, gh: param] || 
pithastakasamudbhütah [k, kh, gh: -tam] parivarena sarıyutāh [k, kh, gh: -tam] | 
paficasanesu [k, kh, gh: -netu] tah [k, kh, gh: bhàm] sarvāh [k, kh, gh: sarvā] sthātavyā 
balikanksinah [k, kh, gh: -nam] || YKh (1) 3/85. 

The five seats (āsana) on which the goddesses are said to sit are the Five Pranavas that are 
recited at the beginning and of each of their mantras. 
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the eemsont O heii samme Moving through 


the centuries from one tradition to the next, she retains a special importance. We 
have seen that according to the KMT Just as 
Oddiyāna, as the first seat from which the others originate, represents all the seats, 
so too the goddess there is emblematic of the(6NEISPI61SI0 0d ESSI2272)) from 
whom the others originate and are her aspects. 

We should note finally that the configuration of eight around a centre is a 
common and powerful one. Here it appears in a relatively obscure representation, 
nonetheless we perceive echoes of the common, basic grouping of the Eight 
Mothers and theirg@aglatesaenedssitess@esetnameniempand also that of the eight groups 
of eight Yoginīs derived from it. 

Before moving on to the contents of the seats, let us conclude with the 
prayer addressed to them: 


May they, whom I have recollected and are satisfied, accept 
the vessel of the bali. All that is the Great Gathering (mahācakra) and 
(these are) the divine beings in the gathering (melaka). Present in 


gross and subtle bodies, they are incarnated in women (striyamsu) and 


their forms are mantras. 
Accompanied by Srīnātha, they bestow boons and fame 


(prasiddhi). O god, they bestow gifts and accomplishments (siddhi) to 
those who are devoted to the teaching and worshipping the teacher 
and to those engaged in the practice (of consuming) the sacrificial pap 
(carucaryà).! 

O god! the bali has been offered to (them to chastise) those 
who despise the heroes, Siddhas and yogis on the surface of the earth 


here in the gathering of the practice of the Rule (samayacara). May 
they destroy the hearing, memory, mind, sight, fat, flesh, bones and — 


O god, the @@liPhas been offered to the Meginisyin the 
congregation of (Bhairava's) host of the eight sacred seats beginning 
with @rakara and in the secondary seats and to those born of the 
sacred fields and in the secondary fields and, O lord of the gods, in the 
gatherings (that take place) in the primary and secondary doors on the 
surface of the earth and underground in the Egg of Brahmā, and 
within all the other places. 


' Caru is the sacrificial food that the Yoginīs offer to their male counterparts in the sacred sites. 
Notice the contrast between this food and the bali that is offered to the Yoginis. The sacrificial 
meal is an exchange of food. The worshipper makes his offering to appease, propitiate and worship 
the deity that responds by giving him sacred food in return that empowers and transforms him. 
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(May) those who are engaged in union (yoga) with the 
Yoginīs, the adepts (sādhaka) intent on (the observance of the) Rule, 
the Siddhas, apprentices (putraka), teachers and yogis intent on 
spiritual discipline, (the beings) in the town or village, in the forest, 
the confluence of rivers, or in a well, (at the foot of a) solitary tree or 
in a cremation ground, the Circle of Mothers (matrmandala) and those 
who are of many forms as well as those who are born of the earth and 
everyone else, may they, well pleased, always accept the bali. May all 
my tasks, (including) the work I have started, will do and have done, 
be successfully accomplished; may all my defects be destroyed and 
my intentions be satisfied by (this) offering of bali and flowers. 

May the task that has been started be accomplished by the 
grace of Siva and Sakti, by the power of théihireeyVvidyasjand by the 


grace of the venerable (iiotliemKujas 


! balipátram pragrhnantu samtustà mama cintitah [k, kh: cititā; gh: -tà] |I 

etat sarvam mahācakram tathā devyas [k, kh, gh: divyas] ca melake | 

sthūlasūksmašarīrasthāh [k, kh: sthalasūksmašarīrasthā] striyamsumantravigrahah || 
Srinathena [k, kh: -the *] tu samyukta [k, gh: sammuktà] varadās te [k, kh, gh: varadà me] 
prasiddhidah [k, kh, gh: -dà] | 

ye bhaktà šāsane deva gurupūjārcane ratah |l 

carucaryāprasaktānām [k, kh, gh: -pra$aktanam] tesar [kh: tepam] siddhivarapradah [k, gh: - 
dà; kh: siddhivamraprada] | 

vīrāņām siddhayoginam [k, kh, gh: siddhi-] ye dvisanti mahitale |1 

te dattātra [k, kh, gh: damtatra] balir [k, kh, gh: valim] deva samayācāramelake | 
Srutismrtimanodrstimedamamsasthijwitam [k, kh: -manadrstirmeda-; gh: -sanadrstirmeda- ] |I 
nihkrntayantu dustanam mahāsamayamelake | 

tā [k, kh, gh: te] dattā [k, kh, gh: damta] ca balir [k, kh: vali] deva yoginyā [k, kh, gh: yoginyam] 
ganasamkule || 

omkaradyastapithanam upapīthesu [k, kh, gh: -pīthāstu] ksetrajah [k, gh: -jam; kh: -jam] | 
upaksetresu deveša dvāropadvāramelake || 

mahipatalabrahmande [kh: -braplaride] sarvasthanantare ‘pare | 

yoginiyogayukta yah [k, kh, gh: tmā] samayanisthasādhakāh [k, kh, gh: samaye tisthati] || 
siddhaputraka — ācāryāh sādhanaksiptayoginah [k, kh, gh: sandhusanksiprayogini] | 

nagare vāpy atha và [k, gh: ca] grame 'tavyam saritacatvare |l 

vāpīkūpaikavrkse và šmašāne [k, kh, gh: sma-] matrmandale | 

nānārūpadharā ye [k, kh, gh: nye] ca bahujatyadi [k, kh, gh: -jatyadhi] yāni ca || 

te ca sarve [k: sarvva] susamtusta balim [k: vali] grhnantu sarvadā | 

prarabdham yan mayā karma [k, kh, gh: kramya] yat karisyami yat krtam || 

balim puspapradānena samtusta mama cintitāh [k, kh, gh: -tan] | 

sarvakāryāņi siddhyantu [k, kh, gh: siddhāntu] sarvadosah našyantu [k, kh, gh: prasatu] me II 
Sivasaktiprasadena [k, kh, gh: -dena] vidyātrayabalena [k: rdyatrayavanena; kh: 
rdyatrayavalena; gh: rdyatrayave * na] ca | 

prarabdham siddhyate [k, kh: siddhyamte] karyam šrīkujāmbāprasādatah [k, gh: šrīkujāmvvā-; 
kh: šrīkujāvvā-] || YKh (1) 3/86cd-98. 
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The Eight Sacred Seats 


The cist seas are the in rp oF ight arups oF eight types of sered 
^sites.' A long section found in both recensions of the escribes the liturgy o 


the-eight seats — the pithakrama: This is essentially a description of the eight seats 
beginning with Omkara, i.e. Oddiyana and ending with the 


The second recension of the YKh divides the exposition of the eight seats into as 
many sūtras. Each of these begins with a couple of verses, set in the metre 
^sardülavikridita, in which the seat is described. These have been translated for the 
first seat as an example of the others that all follow basically the same form. The 
verses that come next are set in the common sloka metre and, similarly uniform, 
list the beings and other entities that are generated in each seat and are part of it.? 


' The following is the list of these places and their types (cf. above, p. 541, note 1) we find it in 
chapter 3 (verses 2-11) of YKh (1): 


Only six groups out of eight are listed in the MSs, but this is in all probability due to the faulty 
transmission of the text. The figure sixty-four is a common ideal number as it is often configured 
into eight groups of eight. Although no mention is made of the eight upasamdohas, the goddess 
does announce that she will list the eight Dvaras, confirming that the text is lacunose. 

Note that the eight fields are the places where the eight Mothers are said to reside. Interesting 
also is the presence of Nepal as a secondary seat. Despite its evident importance for the Kubjika 
tradition as its sole home for centuries, this is virtually the only reference to it in the Kubjikā 
sources. 

? pithakramam [n: -ma] pravaksyāmi [2: -vaksāmi] pašcimāmnāyanirgatam [k, kh, n: -varjitam; 
gh: pašcimāmnāyarn-; 2: kh: (?)] M 
catuhsastiprabhedena [2: catu-] ekaikam [k, kh, gh: ekaukam; 2: kh: (?)] saravyavasthitam | 
omkaram [k, kh: umkara-; gh: ukara-] aditah krtvā avyaktāntam [k, kh, gh: avyaktüntam; 2: 
avyaktatam] tathavadhih [k, kh, gh, n: tuya-] || 
pithastakam [2: pithatmakam] tu vijfieyam [gh: vijfiayam; 2: vijayam] dešikaih [n: -kai] 
kramadarsibhih [n: -darsitam; 2: kramatatparaih] | [2: kh: ?] 

YKh (1) 14/12cd-14ab = YKh (2) 5/14-15. 
> The Yoginīs, for example, in the first seat are said to be born from it (pīthajā) — yoginyah 
pithajastau YKh (1) 14/15c. 
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Each seat houses both the main god and goddess. The goddess or mother - 
(avvā) of each seat is Kubjikā, also variously called (GRŅIIKA) GHEE quake 
Khaūijinī, Ciūcinī, or just Paramešvarī (the Supreme Goddess) or Para. She 
manifests in six aspects (prakāra), collectively called “Para's group of six’ 


(parasatka). This is in consonance with Kubjika's nature whose body is 
commonly represented as sixfold. For example, she is such as the embodiment of 
the six groups of mantras that make-up the Krama. The hexagram into which this 
is projected, is emblematic of the entire maņdala, which is said to be in 'six parts” 
and so, accordingly, is the goddess's body. Her sixfold nature is also the result of 
the fusion of six goddesses who are represented by Kubjika's six faces. Thus these 
six and the goddess herself are reckoned collectively to be just one unit. 
The same is the case with the god of each seat who is Srinàtha, that is, 
 Navātman Bhairava, although he is embodied in two Siddhas. One is the Lord of 
«he-Kula-of-that-seat; who is most directly identified with him. 


(The other is the. 
dendemofathesxeimhtsbimawas there who encircle and attend on him. Note that the 
names of thaggggmismmmemump.nd eessiddims are basically those of the Siddhas 


in the seats described in the beginning of the KMT. 


The attendants on the divine couple of each seat are/six groups of eight) 
Bhairavas, Yoginīs, heroes (vira), thei (guardians, and 


who are said to be All together these make 


aes ve along with the god and goddess, make fifty. To these we should 


add the fourteen entities associated with each seat listed in the table below and 


discussed above. In this way we get (sixty=fourunits (bhieda) in each seat, as 


follows. 


1) Omkarapitha 
This sacred seat, also called Oddiyana, Adipitha or Udapitha’ is: 


Born from the syllable OM of the Transmental, it is like the 

rays of the moon and is divided into sixty-four units. The divine 
QUEEN... is the treasure of the qualities of Pranava, and whose 
form is the energy of the Void (khakalamürti), has arisen (there). The 
who are born from (this seat) with (beautiful) newly formed 


bodies are eight, along with the eight Bhairavas and eight heroes. 


! Ceta- or cetaka- (the variant cestaka) mean 'servant', ^slave', "anyone who does a set task', and 
"paramour I have translated the word simply as "servant. 

? atyugras ceļakāstau YKh (1) 14/70d. This is said of the servants in Kāmarūpa. We may assume 
that this is how they are in the other seats also. 

3 MS N of YKh (1) reads: udupītharii. Both MSs of YKh (2) read: odipithe. 
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pread out in the ten — 
(um "<. are eight servants (cetaka) and a monastery. There is 


the Command with the teacher’s mantra along with the Cave and an 
excellent tree. There is a creeper (valli), root (kanda) and a tendril 
(lata). There is the (secret) language (echommabhasa@) and the 
Gesture. It possesses the most excellent Vatuka. There is a Yaksiņī — 
and an attendant (kimkara). The cremation ground here in (this) sacred 
seat brings fear to the fettered and is (especially) to be feared at night. 

I praise th hat is endowed with a flood of 
accomplishments (siddhi) and to which the three worlds bow.’ 


The following deities and beings reside in this seat, the remaining entities 
in this and the other seats are recorded in the table below: 


Udāvvā, Raktā, Kalya, Karālinī, 
Kalasamkarsani, and Kubjika who is the supreme goddess (paramesvarī).” 
The eight Bhairavas (bhairavāstaka): Niskala, Asitānga, Sarnvarta, 


Ānandabhairava, Nistaranga, Karāla, Amogha, Khecara. 


' unmanyonkārajātam [k, kh, gh: unmanyārīkāra-; n: * nmanyo-; 2: unmanyàr- -ta] 
Sasikirananibham [k, gh: sašīkiraņa-; kh: sa-; 2: k: -mibham; kh: (?)] catuhsastibhedabhinnam 
[gh: * tu sastibhedabhimantra; 2: k: bhedáscatuh-; kh: ?] 
divyā [n: devyā; 2: devi] Srikhanjini [2: k: šrīkubjimvā; kh: ?] ca [2: missing] pranavagunanidhih 
[k, kh: -nidhaih; gh: -nidheh; n: -nidha; 2: pravaragunanidhir (kh: ?)] khakalamürtir jātā [k, kh, 
gh: khekalamürti yātā; n: khaikaramürtti jātā; 2: k: astadhāmūrti jātā; kh: ?] | [2: + dithai 
ityastayuktam dašadiši vidita caistaka (kh: ?) tathaiva (kh: ?)] 
yoginyah pithajastau navatanuracità [k, kh: -taturucitam; gh: navatatadrucitam; n: -racitam] 
bhairavāstāstavīrair 
divyadityastayutam [k, kh, gh: -virai divyaidütyavyayuktam; n: bhairavāstāvravīrair divyair 
dütyastayuktam] dašadiši vivrtam [k, kh, gh: vavrtam; n: -ta] cetakastau matham [k, kh, gh: 
mathds; n: patāš] ca || [2: missing] 
ājiāsācāryamantro [k, kh, gh: ajfiama- tram; n: -mácaryamamtra; 2: -manandayuktam] varataru 
ca guhā [k, kh, gh: varucaguhā; 2: varatanuguhayā ] kandavallī [k, kh, gh: -varņā; 2: 
kundarnam] lata ca [n: cca; 2: namāmi] 
cchommabhasa [k, kh, gh: komyabhyasa; n: cho a?bhasa; 2: sthāmmābhāyāsā; kh: ?] ca [2: kh: 
?] mudrā [2: kh: ?] varavatukayutā [k: -vatu * -; 2: k: -yutam; kh: * * * *?kayutam] yaksint 
kinkaras [all MSs: kimkaras; 2: kinkarās] ca | 
Smasanam [n: sma-] cātra [2: tratra] pithe pasujanabhayakrd [2: k: -bhayadamahan; kh: 
pasubha * * * *?] bhisantyam nisante [k, kh, gh: ni$amta; n: tritatam; 2: mahantam] 
vande ‘ham [k, gh: varndamham] ādipītham [k, kh, gh: ada-] tribhuvananamitam [2: kh: 
tribhuvanana *? tam] siddhasandohayuktam [k, kh, gh: siddhi-] || 

YKh (1) 14/14-15 = YKh (2) 5/16-17. 
"The goddess in this seat is the energy of the New Moon (umākalā i.e. amākalā) which has the 
following six additional aspects: Mahāmudrā, Yoga, Pītha, Mahārņava, Adya, and Yugmapitha. 
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The eight Yoginīs (yoginyastaka): Jayā, Vijayā, Jayantī, Aparājitā, 
Nandā, Bhadrā, Bhīmā and Šrīdevī 

The eight heroes (virdstaka): Karala, Kanda, Vimala, Rudrānga, 
Kamaleksaņa, Vicitra, Citra, Bhānu 

The eight Kaula consorts (dūtyastaka): Siva, Ahutyagnidūtī, Kotarāksī, 
Kapālinī, Muktakešī, Devadūtī, Tiksnadamstra, Bhayamkari. 

The eight guardians (ksetrapālāstaka): Kala, Damara, Larmbosta, 
Darnstrin, Dundhubhi, Daruna, Durdhara, Raudra 

The eight servants (cetāstaka): Caíicala, Bhāsura, Bhīma, Lampata, 
Chadmakaraka, Mahakruddha, Vyakta,' Ūrdhvakeša. 


Jalandhara is in the-southern quarter. It looks like a Half Moon and waves 
of flames come from its radiant energy (tejas). The goddess is the mother 
Candikavva who is divided into six aspects on the Path of the Transmission 
(kramamārga). These six goddesses belong to the Vidyāpītha, which is unstruck 
sound, and each one governs a letter of the seed-syllable HAYARALAVAHRIM. 
They, and the other beings in this seat, are: 


The six Goddesses (parāsatka): Jalavva, Tīvrā, Tiksna, Candika, Aghora, 
Amara. 

The eight Bhairavas: Ruru, Kāla, Bahurüpa, Pracandaka, Tryambaka, 
Tripurānta, Ūrdhvakeša, Aghora. 

The eight Yoginis: Divyayogini, Mahāyoginī, Siddhayogini,” Gaņešvarī, 
Sakini, Kālarātrī, Ūrdhvakešī, Revatī 

The eight heroes: Ananta, Jvāla, Jrmbhaņa, Stambhana, Mohana, 
Stambhakārī, Samkarsana, Vighnantaka 

The eight Kaula consorts: Jambhani, Stambhanī, Ksobhani, Mohanī, 
Samkarsani, Bhrāmaņī, Dravani, Bhima 

The eight guardians: Agnivetāla, Jayanta, Jvālāmukha, Bhīmanāda, 
Ghora, Meghanāda, Mahākāla, Khaga 

The eight servants: Ali, Cīvara, Raktāksa, Krsņa, Paksa, Khātaka, 
Somāda, Dhūmaka 


! MS n of YKh (1) (14/27c) reads: "Sakra. 

? divyayogi [k, gh: -yogi; 2: k: -gi] mahāyogī [gh: -gi] siddhayogī [gh: siddhi-] gaņešvarī [2: 
mahesvari] | YKh (1) 14/40ab. The deviant forms of the names 'divyayogr, *mahayogr and 
'siddhayogr are the result of accommodation to the metre. I have emended them to the regular 
forms. 
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This is located in the northern quarter: It is like a spark and is born from 
the Vidya called Vyāpinī (the Pervasive One). The goddess-is-Sridevi, the 
‘beautiful’ (suvamanà) Vakrika, whose form is knowledge (jfíanamürti). 


The six Goddesses: Pürnavva, Pulindint, Jyestha, Canda, Cakrešī, Klinna 

The eight Bhairavas: Candrapūrņa, Trpta, Trisira, Trisikha, Trimūrti, 
Trailokya, Damara, Martanda 

The eight Yoginīs: Gambhira, Bhīsaņī, Mahanada, Jvālāmukhī' 

The eight heroes: Chadmaka, Pramāthin, Prakrsta, Pramodin, Sanku- 
karma, Gokarna, Samvatsara, Mahotsava 

The eight Kaula consorts: Lokaditi, Mahamala, Lalita, Sagara, 
Larnkadūtī, Lampa, Bhima, Ucchusma. 

The eight guardians: Agnijihva, Pralamba, Vidyādhipa, Vi$e$vara, 
Sumukha, Mahamunda, Mahodara, Pinākin 

The eight servants: Pulinda, Savara, Unmatta, Palāšana, Ulūka, Marica, 
Sumatta, Bhayamkara. 


Kāmākhya corresponds to the eastern face of Bhairava. It is red like the 
rising sun and triangular (trirasra). 

The six Goddesses: Kāmārtā, Retasā, Trimūrti, Udhika, Nitya, 
Mahocchūsmā 

The eight Bhairavas: Krodhīša, Candragarbha, Kuņtīša, Amrtešvara, 
Tumburvbhairaveša, Somānanda, Tridandisa, Ardhanārīša 

The eight Yoginīs: Višālā, Pārthivā, Yaksī, Dhūrjatī, Visabhaksaņī, 
Sarvasiddhiprada, Tusti, Iccha, Siddhipradāyakī 

The eight heroes: Vimala, Visala, Maham$uka, Mrgārnšaka, Makara- 
dhvaja, Anangābha, Padmāksa, Sarvavikrama 

The eight Kaula consorts: Anangamekhala, Anangamadanatura, 
Anangakusumā,  Anangamadanā,  Bhuvanapālikā, Sasirekha,  Khagavegā, 
Vāyuvegā 

The eight guardians: Heruka, Kumāra, Kamala, Saņmukhāntaka, 
Kadamba, Lalita, Lambodara, Devasena 

The eight servants: Sarnkhapāla, Karnkāla, Višālaka, Ajaya, Vijaya, 
Vīrabhadra, Raktāksa, Kasmāla 


! A part of the text, it seems, is missing, along with the names of the remaining four Yoginīs. 
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Tisra is located in the End of Sound (nadanta). Khafijinī is on the peak of the 
snowy mountain and has six aspects (prakāra).(Blālīhas descended down into the 
land of (Biliāmam here in the Age of Strife at the end of the Dvapara Age. The god 
here is Tusnisanatha. 


The six Goddesses: Tisravva, Aghoranayika, Ghora, Ghorataravva, 
Yaksini,' Khafijini 

The eight Bhairavas: Candragarbha, Arghīša, Mahānanda, Kamari, 
Pralamba, Visvesvara, Šrīkaņtha, Vilamba 

The eight Yoginis: Rāksasī, Ghoraraktāksī, Visvarūpī,” Bhayarnkarī, 
Dhvamksi, Raudravetālī, Šuskāngī, Narabhojanī 

The eight heroes: Tankadharisa, Kotisa, Sundara, Sasankin, Krtavasa, 
Vasanta, Samtosa, Kusumayudha 

The eight Kaula consorts: Revatī, Bhagavati, Rama, Rohini, Krttikā, 
Khecarī, Khaņdinī, Ksānti 

The eight guardians: Šrīdhara, Bhāsura, Raudra, Durācāra, Šāntika, 
Krttika, Kālavrsti, Vasistha 

The eight servants: Candaksa, Lampata, Krsna, Vikrta, Bhāsurānana, 
Kapila, Kālaka, Bhramara. 


Also called Candrapīthapura, it is white and oozes Šiva's nectar from 
above the palate. The Lord here is called Cificanatha and the goddess, Khatijinī. 


The six Goddesses: Mantrangi,’ Candradevyāvvā, Khecaravva, Varānanā, 
Somavva, Amrtavva 

The eight Bhairavas: Cificinmatha, Somešvara, Amrta, Šarhkara, 
Trimūrti, Amarešvara, Bharabhüti, Atithi 

The eight Yoginis: Omkara, Dirgha, Dhūmrāksī,* Dhūmrā,' Kalahapriya, 
Vyālāksī, Kākadrstī, Tripurāntakī 


! YKh (2) (5/63cd) reads Caņdāksī. 

? Note the deviant Sanskrit — Visvarüpint, would be correct. 

? YKh (2) (5/80cd) reads Citrangi. 

^ YKh (2) (5/82a; cf. 24/15d) reads Vijfianabhairava. 

> YKh (2) (5/82d) MS K reads Paramešvara. 

5 Instead of this and the previous entry YKh (2) (5/83cd) reads Bhisani and Raudra. 
7 YKh (2) (5/83cd) reads: Dhūmāksī. 
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This seat is one of a pair, it seems, along with the following one. Thus, this 


one is said to be born from the manifest principles” and is even called the Seat of 
(the Manifest whereas the following one is the Seat of the Unmanifest - 


(peta). Th goddess is Kali, 


' The heroes (vīra) here are called "leaders' — nāyaka. 
? Just as Candra, the previous seat, is associated with the city of Candrapura, this one is identified 
with Kulūta. 
nādapītham [2: kh: nā * pitham] kulūtakam [k, gh: kulutakam; 2: kulumakam (k, kh: -mak)] | 
YKh (1) 15/54d. 
3 pitham [k, kh, gh: bhadvam; n: devam; 2: kh: pītha] nadabhidhanam [k, kh, gh: najabhidhanam] 
navatanuruciram [2: kh: ?] vyaktatattvadijatam [k, kh, gh, n: vrksatattvadi-; 2: kh: ?] 
YKh (1) 15/36a. 
The emendation from vrksatattvādi- to vyaktatattvādi- is based on the reading in YKh (2. It is 
confirmed in the line quoted in the following note. 
^ §rinadakhyavyaktapithe [k, kh, gh, n: -khyā- -pīthasya; 2: Srīnādākhyā — * * vyakta] nādāvvā [k, 
kh, gh: nādārthā; ù: nādāmvā; 2: .anādāmbā] paramešvarī [2: kh: ?] | YKh (1) 15/38ab. 
Damari is said to be supreme and is made blissful with the bliss of Navātman. 
dāmarī paramā proktā navātmānandananditā [k, kh, gh: -tāh; n: -namditi; 2: -tam] | 
YKh (1) 15/39ab. 
$ YKh (2) (5/103a) reads: Kulākula. 
7 YKh (1) (MSs K, Kh and Gh 15/42b) reads: Vikarā and Līvilā (MS n). 
8 YKh (2) (5/104c) reads: Krostukī. 
? YKh (2) (5/104d): Bhayānanā. 
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The eight Kaula consorts: Nivrti, Pratisthā, Vidyā, Sānti, Kāladūtī, 
Mahārāvā, Rati, Prītikarī 

The eight guardians: Ekapada, Budbuda, Ghaņtāvādanaka, Ghora, 
Gharghara,' Valkala, Līla, Lankešvara 

The eight servants: Suskarunda, Dirghajangha, Digambara, Mālādhara, 
Mahamunda, Canda, Candaparakrama, Sukatunda 


This sacred seat is the @etteitelnmingi(mantiana) The abode of the three 


worlds, it can only be attained by contemplation.’ It is the sacred seat above the? 
edivinexMerus The Bhairavas and aspects of the goddess in this seat are consonant 
with its nature as a receptacle of the most elevated and *unmanifest^ energies and 
aspects of the deity and ultimate reality. Thus the six aspects of the Supreme 
Goddess — Parame$vari — of this seat relate to her metaphysical identity rather 
than her divine forms. These aspects characterize her essentially as possessing 
iconic forms (sakara) even as she is ultimately devoid of them (nirākārā) and has 
many forms. Again, the goddess is essentially the power of Speech. As such she is 
the goddess of the sonic energies of Speech (kaladevt) strung along the four 
vocalic measures (pādamātrā), namely, three whole ones (mātrā), of audible 
mantra i.e. sacred Speech and the half measure (ardhamatra) beyond up into the 
Transmental and ultimate reality.* Similarly, the god and Lord (nātha) is 
‘Kulesvara. As in the other seats, he has two aspects. One is Navātman. As such he 
is the Lord of Yoga who, eternal, is both manifest as the entire universe and 
unmanifest as the one transcendental reality. In this seat his other aspect, as the 
leader of the group of eight Bhairavas, is the Siddha Meghananda.° As in the other 


! YKh (2) (5/109cd): Gharghararava. 

? manthāno [k, gh: yamthàno; 2: manthānam-] ‘vyaktapitham tribhuvananilayam yoginām [k, gh: 
yoginyam] dhyanagamyam | YKh (1) 15/55a. 

? YKh (1) 15/56d, quoted above on p. 675, note 3. 

* See above, chapter 2, p. 381 ff.. 

> [k, gh: + aišrī; n: + aim sri] avyaktasya [k, gh: avyakta *] hi [k, gh, ù: nāsti] pīthasya sadvidha 
[k: satvidha; gh, n: sadvidha; 2: k, kh: satvidhā] paramešvarī [2: kh: parame * *?] | 

sākārā [2: kh: ?] ca nirākārā [2: k, kh: -kā *] anekākārarūpiņī [2: k, kh: aneka * ra-] || 
ekamātrā [2: k: raka-] dvimatra [k, gh: di-; n: trimatra] ca [n: * ] trimātrā cardhamatrika [n: * 
rddhamatrika] | 

pādamātrā [2: k: pādā-; kh: pādāpātrā] kalā devi [2: kh: devā] nāthaš caiva [n: -caiva; 2: 
nāthātra] kulešvarah [2: akule-] M 

navātmānāthayogīndro [k, gh: -yogimdra; n: -yogindram; 2: k: -nathanarthedum; kh: navātmā * 
* ?ndum] vyaktavyaktam [k, gh: -kta] sanatanam | 

meghanandam [k, gh: soghonamdam; n: mo * namda; 2: k, kh: -nandas] tatha siddham [2: 
natham] bhairavastakasamyutam | Y Kh (1) 15/57-59. 
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seats, the Bhairavas are his aspects — but here, in the Seat of the Unmanifest, they 
are embodiments of his theological attributes as the Supreme God who is eternal 
(nitya), Divine Sound (ndda), Unborn (aja), the universal cause (kāraņa), 
imperishable (avyaya), omnipresent (sarvaga), perennial (šāšvata) and the firm 
foundation (sthanu) of all things. Another important and exceptional feature of 
this seat with respect to the others is that, in a sense, it is itself and all the others 
combined. This holistic encapsulation of the system is brought about symbolically 
by identifying the eight Kaula consorts with the eight Mothers (matrka). They 
govern each of the sacred seats, reminding us that the eight sites (ksetra) of the 
Mothers are amongst the earliest represented in the Bhairava Tantras and the 
Kaula Tantras that developed from them. Indeed, the Tantra implies that the eight 
Mothers are the original form of the goddesses of the sacred seats. Again, each 
one of the eight is herself eightfold in each seat, presumably as the Kaula consorts 
there. Thus we get the classic scheme of 'eight times eight" Yoginis, derived from 
the eight Mothers. ' 


' Concerning these eight, the YKh says: 


Know that this is the group of eight Dütis and Siddhas. (They are) incomparable and are 
very famous. Making Brahmāņī first, Laksmī is pervasive and in the field of the lords of the 
directions. Pervasive, she is eightfold; being action (by nature), she is the Supreme Goddess. Each 
one in each of the seats is established eightfold. She is the first in each seat, proud with (her) 
powerful strength. These reside individually in (each) secondary sacred seat with various names. 
They should be known by means of their different letters (or ‘colours’- varna). These eight have 
(each) become eightfold. They all have a terrible (ghora ) form, bestow yogic and magical power 
(siddhi) and are full of compassion. 


dütisiddhastakam [k, gh: -ka] viddhi [k, gh: viddhim] anaupamya [2: k, kh: amau-] mahayasah 
[n: -šā; 2: k: -yasah] | 

brahmāņī [n: -ni] aditah [k, gh, n: māditah] bhūtvā [n: krtvā; 2: krtva] laksmi digīšagocare [k, 
gh: devisagocare; n: devisagocare] || 

vyāpinī [k, gh: vyāpiņī] cāstadhā [k, gh: cāstapā; 2: mundadhatri] bhūtā [2: * ca] ya kriyā 
paramešvarī | 

ekaikasya [k, gh: ekokasya] tu pithasya ekaikā [k, gh: ekeka] samvyavasthita [k, gh: -tāh || 
ekaikā cāstadhā bhūtvā pithe [k, gh: nasti] pīthe vyavasthita [k, gh, n: -tah] | 

pithe pithe "griņī [k, gh: pitham yogigano; n: pitham yogigana] bhūtā [k, gh: bhütah] 
pracandabaladarpita [k, gh, n: -tah] || 

upapithe sthita hy ete [k, gh: hūte] namabhedaih [k, gh: -deh; n: nāgabhedaih; 2: k: -dai] prthak 
prthak | 

varnabhedais tu te [2: k, kh: -daistato] jfieya astav ete [k, gh: astadhita; 2: astau te] astadhā [2: 
castadha] gatāh [n, 2: gata] || 

ghorarūpāš ca [k, gh, n: -rūpā ca] sarvesam [k, gh, n: -sa] siddhidāh [k, gh, n: -dā; 2: -da] 
karuņākulāh [k, gh, n: kiranākulā; 2: k, kh: karū-] | YKh (1) 15/63-67ab. 
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The six Goddesses: Sākārā, Nirākārā, Ekamātrā, Dvimātrā, Trimātrā, 
Ardhamātrā 

The eight Bhairavas: Nitya, Nāda, Aja, Kāraņa, Avyaya, Sarvaga, 
Šāsvata, Sthanu.! 

The eight Kaula consort: Brahmāņī, Vaisnavi, Raudrī, Mātangī, 
Carcikešvarī, Vārāhī, Narasirnhi, Sivadüti 

The eight heroes: Karnkāla, Nirāpeksa, Kurüpa, Kartike$vara, Kunda, 
Kumaraka, Vira, Vīreša 

The eight Yoginīs: * ? 

The eight guardians: * ? Lambha, Bhüta, Trišūlānka, and Ajara 

The eight servants: Cetaka, Dhumdhukara, Nāgāri, Rikta, Rohina, 
Attahasa, Kadamba,* Sukhabhogin 


! YKh (1) (15/60) reads: Bhanu. 

? Part of the text has been lost. The eight Yoginis are not mentioned at all and the names of only 
four of the guardians are listed with Ajara last who is expressly said to be the eighth. 

? YKh (2) (5/1332) reads: Kabandha. 


29. Chart of the Contents of the Eight Sacred Seats according to the Yogakhaņda' 


The Seats Oddiyāna Jālandhara Purnagiri Kāmarūpa Tisra Candra Nāda Avyakta 
? Candikavva Sridevi / Vakra Khaūjinī Khaūjinī Khafijinī Paramešvarī 
Mothers Vakrikā 
Lords of Mitra Caryānātha / Sasthanātha Udunātha* Tüsninatha Cificanatha Kulanatha? Kule$vara 
the Kulas Jalakhya 
Siddhas Adhara- Cakrisa Kurangisa Madadhisa SORGE Boe Maruta Meghananda 
natha 
Transmissi Eldest Middle Child 5 
ons 2 
Trees Kadamba Sukacaficuka Tadaka,* Ciūciņī Karvīraka Vata Pāpītaka Trisakha Q 
Katāha z 
Roots ERE TRE Ksipra Drāvaka Rakta- Kūrma Trikaņta Vrkodara? = 
(kanda) pravāhaka Z 
Tendrils Devadālī Visņukrāntā Somā Amrta Tumburt Amrta Lambasakha Trailokya- t 
(valli) santati z 
Creepers Hemānkurā Nāginī Rakta- Kāmā Kumudā Tilakā Vasantā Brahmāņda- J 
(latā) kaficuka gamini Z 
Caves Šrūgātakā Ratna- Vyāghra Siddha* Tripurāntakī | Sarnjūakā” Candra- Bhagodarī Z 
saundaryā prakāśitā S 
Mathas Manthāna Sankha iisti Siddha Vijaya Gokarna Vibhūti Bhūtālaya S 
O 
ti 


' Drawn from YKh (1) 14/1-89 (end) and 15/1-72 = YKh (2) 5/14-166 (end). 
? One would expect Udunātha to be the Lord of the first seat. Kāmarūpa is often identified with the first seat, as it is the seat of the present Kali 


Age. Perhaps this exchange of roles is implied in this way here. 

? Kulanātha is the Ajfiasiddha and Maruta is the teacher (ācārya). 
^ This is the name of the tree according to the introductory verse. 
> YKh (2) (5/1624) K: trikotaram; Kh: trikodaram. 

° MS N reads: Siddhi. 

7 YKh (2) (5/95c) reads: Sirnhikā. 


LOL 


Yaksiņīs Kumārī Raktalālasā Pramodā Ghatā Vijayottamā Dhanadā Ajayā Tri- 
jagāmbikā 
Mantras Raudra and Raudra Mahā- Vāgbhava, Bhairava Bhairavaka Bhāvā Trailokya- 
Vyomā- samaya,! Kāmarāja dāmara 
krānta, Vyāpinī 
Harakhecara 
Gestures Karālinī Karālā Kimkiņī Yoga- Bhairavī Tarangiņī Bhaga Brahmāņda- 
vidhāyinī Sankhinī 
Commands | Sambhava Sāktā 4 Āņavājijā Prasāda Adhikāra Ananga Ananta-Sakti 
The Vidya Khecari- Maya Laghvībīja, * 5 * Caitanya' * 
hrdaya? Mahotsava? 
The Secret ? Marjaraka Aja Gaja Cīvarajā Siddha- Garji- Kamika, 
Languages samketa pravahini Bhüta- 
(bhasa, bhāvanā 
chommay 
Vatukas Pingala Pingala Pingala Pingala Amara Sundara Sundara / Jatālaya 
Khagagāmin 
Servants Bhīmanāda Māyādhara Mahāmukha Kršodara Mātanga / Rakta- Kāpālin/ Satakratu 
(kimkara) Mārtaņda bhūtika* Asthi- 
bhamjaka 
Cremation Karavira Laguda Pūrņa,' Kāmašara Bhayāvaha Amara Kampa / Kala / Maya 
Grounds Ekakona Vimala 


' [s this the name of another cave? : 
? This Vidya is said to be a very powerful Sambhavajfia. 


> The rule (samaya) common to all is the seed-syllable Laghvi (YKh 2: Laksmī), (otherwise called) Mahotsava. 


samayam sarvasamanyam laghvibijam [2: laksmibijarn; kh: + laghvībījarn] mahotsavam [n: -vim] || YKh (1) 14/68ab 
^ This is the Principle of the Command, also called Ananga. 
> Concerning *chommabhàsà' — the ‘secret language’ see KuKh 42/60cd ff. and notes. 


5 The MSs of YKh (1) (15/35b) read: raktapriyah but it does not fit the metre. 
7 This is the name of the tree according to the introductory verse. 


804 


NOILONAONLNI 


SACRED PLACE AND INNER SPACE 709 


The group of eight seats is a special feature of the praxis of the YKh. Even 
so, it does not supersede the other major groupings of the seats into four and six; 
both continue to be important. Indeed, the high degree with which the latter is 
invested with symbolic meaning makes it, like the symbolism of the Triangle and 
the Linga, one of the major developments in the system after the KMT. Viewed in 
a different perspective from the group of eight, the six seats are especially the 
focus of attention for YKh (1). They are not places to offer bali; instead, in two 
substantial chapters, YKh (1)' expounds (in great detail and no less cryptically) 
mystical states and the relationship between them that the six seats symbolize and 
‘contain’. Another dimension symbolically represented or ‘contained’ in the six 
seats is, as we have seen, the sacred sound of the sonic body of the goddess. In 
this case the seats are presented as receptacles of mantras, metaphysical 
principles, phases of manifestation or yogic states. In their own way, they 
replicate the seats of the goddess’s myth.” We may close our account with these 
seats and their myth, having gone full circle, to return where we began. 

In terms of our human time this is a later version of the myth, but in 
mythical time it recounts earlier events. Although the Siddhas and goddesses of 
the seats are recognisably those of the goddess meets the tour narrated in the 
KMT, we realise when we get to the last seat — the which is 

linked to her descent into the world in her “eighth birth’, that these events are 
those of an earlier cycle. As in the myth narrated in the KMT, the goddess is the 
Divine Virgin - Kumari — the young Kali, as yet unmarried to Bhairava. As the 
account of the seats unfolds, and with it the myth, we move from one to the other 
through sacred time. The marvellous events that take place in each seat are. 


witnessed by the Siddha there who, awed and transformed by them, worships the 
goddess. One with Siva, each is the First Siddha and the foremost teacher of his 


Age. Contemplating the goddess in his own seat, he embodies the realised state of 


'T am referrring to chapters 28 and 29 of YKh (1) which are reproduced in chapters 58 to 61 of the 
KuKh. 

? We should note that while the group of four and eight seats in this presentation are evidently 
closely related, the group of six is not as clearly linked to them as the contiguity of their exposition 
in YKh (1) suggests. Their omission in the second recension of the YKh strengthens this 
impression. Apart from possible causes related to the formation of the text of YKh (1), it is quite 
possible that YKh (2) does not reproduce this passage because the version of the myth implied in 
the presentation in YKh (1) differs from the one in the second recension (see above, p. 158 ff.). 

> The Siddhas and goddesses in Oddiyāna and Jalandhara are almost the same as those in the 
KMT. Instead of Candavega, the goddess in Pürnagiri according to the KMT is Candaksi. Instead 
of Visvanatha, the-Siddha in Pūrņagiriis Cakrānanda according to the KMT and Kurangīša in the 
SSS. The Siddhas and goddesses in the remaining seats except Tisra are not mentioned in this 
account. 
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his disciples in which they discover their fundamental identity with him and hence 
with deity. 

The phases of the cosmic cycles of creation and destruction occur in the 
places where the scenes of the goddess’s myth unfold. Set in cosmic time, they are 
sacred seats. In the seats, where sacred place and time intersect, the goddess 
radiates the Command, which she embodies as the goddess of the seat. Thus each 
seat also marks a phase in the revelation of scripture. The goddess sings the Vedas 
in the first four seats. They are the revelation that heralds the Kaula one in the 
next two seats that belong to the current era. 

There, in the sphere of the higher revelation, time blends into the mystery 
of eternity where past, present and future merge into one another. This is where 
Tisra, the seat of the future, destined to manifest at the end of the Kali Age, is 
located. But although it comes after the others, it is the First Seat and their cause. 
In the sacred reality of myth where reversals freely take place, the cause to which 
we return comes after the effect. Impelled by successive ‘descents’ of the 
Command, we rise through the phases of creation to return to their source. There 


we find Tūsņīša, the Silent Lord, immersed in contemplation.’ This, the fifth, 


transcendental seat pervades in both time and space containing the other seats in 


the expanse of the Eternal Void of th 
the Friend. He is Bhairava whom the 


goddess instructs when she emerges from the Linga. In Jalandhara — the seat of 
Fire — the Siddha witnesses the goddess burning with the Fire of her essential 
nature as Mitra does in the version of the myth narrated in the KRU. There she is 
the Virgin Goddess who sits naked in the flames that burn with fire of the her 
austere continence (brahmacarya) preparing herself to penetrate the Linga to 
experience the bliss that is its fruit. This vision, which blessed Mitra with 
realisation in the KRU, prefigures the goddess’s self-immolation in Daksa’s 
sacrificial fire narrated in a later version of the myth.” Satisfied she moves through 
the seat of fullness — Pūrņagiri — to enter the Void of the Yoni in Kāmarūpa as the 
energy of passion that generates the world and the transcendental state of 
Tisrapitha. Finally, in her ‘eighth birth’ she descends from the transcendent as 
Kundalini, the Supreme Energy replete with all the energies into the Seat of the 
Moon the ideal form of Candrapura — the City of the Moon — which was the 
capital of Konkana, the land in the human world where she came, to be most 
venerated. Similarly, Kali, the goddess of the Seat of the Moon, is Kubjikā who is 
betrothed to Bhairava in the KMT. 


! Cf. KuKh 3/1. 
? KuKh 3/157cd-159. 
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Omkarapitha: The Lord Udu is in (the sacred seat of) 
Omkara, in which (the goddess) called Vakrikā was established during 
the Krta Age. (She) sings the Rgveda (there) on the surface of the 
earth and is Kalika who is called Rakta. (She is) the Command, the 
awakened consciousness (bodha) that is (powerful like) a forest fire. 
She who is the venerable Kukārākhyās' called the abode of devotion, 
wanders in the dense forest of the teachings (mata) that is under the 
authority of the lord Mitra and the rest (of the Siddhas).” 

Jalandhara: Once the Command of worldly enjoyment 


(bhukti) and liberation was given to him (he became) MM ‘he 
lord appointed for the Treta Age. (This happened) once he had seen 


the virgin (kumārī) Karālī (there) in that (sacred seat) intent on 


performing a sacrifice. (He saw her) therein, in the Doomsday Fire 


-€&vadava)-in the sacred seat of fire (jvalapitha) which, like a blazing 


fire, is enflamed with waves of garlands of flames.* 
Pūrņagiri: The goddess of the god was satisfied and went to 
Siva's world in the south, in the eastern mouth. She, the virgin 
very powerful and bestowing boons, is there in 
the seat (called) Pūrņa singing the Samaveda composed by the most 
excellent of sages. I salute the master (svāmin), Višvanātha (the lord 
of the universe) whose head is placed at the feet of (the goddess) 


| Kubji and all this in the Dvapara Age.* 
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' The text reads: śrīkukākhyā. (śrī)kukārākhya is the correct intended form but does not fit the 


metre. 


? omkare [k, kh, gh: -ram; n: ukaram] udu-m-isam [k, gh: ubhramisam; kh: udamisam; n: 


udumīša] krtayugasamaye [k, kh: kaliyugasa * ye; gh: kaliyugmarnye; n: kali- 


kh, gh, n: -pitam] vakrikākhyā [n: cakrika-] 
rgvedam gīyamānā [k, kh: -vedodbhiyamanam; gh: -vedodnipamanam; n: * dadohtyamanam] api 
ca bhuvi tale kalika raktanāmā [n: raksanāmā] | 

ajna dāvāgnibodhā bahugunanilaya [n: -ye] ya tu [k, kh, gh, ù: yastu] bhaktyalayakhya [n: 
bhaktyā * * *] 

mitrādīšādhikāre [sarve: -ram] matavanagahane [n: matavahagamate] satate [k: yantare; kh, n: 
yomtare; gh: yamtate] Srikukakhya [k, n: Srikukakhye] || YKh (1) 15/73. 

3 drstā [ sarve: drstvā ] adu kumārī m essen bhuktimuktir [n: mūki ] karali 


svaminam ata | 


vādave [k, kh: nādāhe; gh: nādohe; n: vadahe] jvālapīthe jvaladanalanibhe [all MSs: 


jvālamālolidīpte [k, gh: -mālāli-; n: -diptarn] 


-bham] 


kokok ok Gk Ok ok ok ok ok ok ok ok + || YKh (1) 15/74. It appears that a line of the text is 


missing here. 


* maye] sthapita [k, 


^ tustā [n: tupra] sā [gh: mā; ù: sa] devadevī [n: * * devi] gatasivabhuvane [n: gatasiva * * ne] 


daksiņe pūrvavaktre 
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Kāmarūpa: In the beginning of the dark lunar fortnight | 
"(krsnapaksadikale) during the Age of Strife, there in the beginning 
was Kamarüpa, the principle of the Yon whose nature is the Void. 
That divine (place), endowed with the energy of passion 
(madanakalā); is attended (by many beings). The Atharvaveda is 
loudly sung (prodgita) (there) composed with the best of musical 
sounds. I salute that Lord (of this seat). ' 
-Adyapitha (Tisrapitha): I praise the First Seat (Adyapitha), 
to which all people bow, which is the fifth (sacred seat). Devoid of 
(phenomena (nisprapafica), it bestows enjoyment, destroys the fear of 
phenomenal existence on the Siddha Path of the Siddhas. It pervades 
everything: the creator of the three world 
(as well as) Kamakhya, the sacred seat of passion, the fourth one 
along with them, that brings abou 
Tüsni is there in (that) descent as supreme stability (sthiti) in 
the tranquil Tisrapitha. For a thousand divine years the sages with (the 
attendant) host have bowed (to him) and he has been served by the 


congregations of Siddhas, en bowed to =o Siva, the 
supreme teacher in the ith many kinds 
of sentiment (bhāva), hymns, salutations, and prostrations.? 


tatrasthā caņdavegā [k, kh, gh, ù: camdanenā] varadamahatarā [n: vadamahatarā] pūrņapīthe 
[k, kh, gh: kūrmapīthe; n: kū * pāthe] kumārī [gh: kumāri; n: kuśārī] 

gāyantī samavedam munivararacitam svaminam visvanatham | 

vande 'ham kubjipādam abhinihatasiram [k, kh, gh: -padamabhinihatasiram; n: 
kuvjikayadamatinihatamsiram] dvaparedam [n: dvāparettat] samastam | YKh (1) 15/75. 

' krsnapaksādikāle [k, kh, gh, n: krsnāvrksādi-] kaliyugasamaye yonitattvam kharūpam 
tatrādau [k, kh, gh: tatrāšai] kamarüpam madanakalayutam sevyate [k, kh, gh: sevya *] divyam 
[k, kh, gh: * * m] etat | 


ook ok ck ck ck ck ck ok ok ck ch ch ook ck ck ok ok cR ck k 


prodgitatharvavedam [k, kh: prāngītārthaišva veddaih; gh: prāngītārthe ca veddaih; n: 
prāngītārthaišca vedaih] svaravararacitam [k, kh, gh: svaravaranamidam; n: susvaranamitam + 
kümitam] sváminam [k, kh, gh: kaminam; n: kami *] tam namāmi || YKh (1) 15/76. 

? yena vyaptam samastam [n: samasta] tribhuvanajananam ūdajālam [n: uda-] sampürnar [gh: 
sampürna; n: sapirnam] 

kamakhyam kamapitham sthitilayajanakam [k, kh, gh: -narh; n: -ja * nam] tadgatam [k, kh, gh: 
tam gatam] tac caturtham [kh: taccaturtha] | 

siddhanam siddhamārge [n: -marga] bhavabhayadalanam bhuktidam [k, kh, gh: -darnh] 
nisprapaficam [k, gh: nihprapamca; kh: nih-; ù: nihprapannam] 

vande 'ham cadyapitham [n: vadya-] sakalajananutam [n: -jana * ta] paficamam [k, kh, gh: 
pamcarya] yat svarüpam || 

tūsnī tatrāvatāre sthitiparamataya tisrapīthe [k, kh, gh: tisra-; n: tišri-] tu Sante 

divyam varsasahasram [n: varsa-] munisagananamitam [k: munisagana-; n: munimgana-] 
sevitam siddhasanghaih [k, kh, gh: -samghai; n: -samghair] | 
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Candrapitha: Kali, the mistress of the gods, whose form is | 
crooked, is the supreme manifest energy consisting of eight groups of — 
-eight (energies).' (She resides) in the divine sacred seat called Candra 
which, endowed with Siva's energy (Sivakala), is the descent of 
"Siddhanātha (into the world) (avatdra)»,She who descended into 
Daksa's sacrifice (was reborn) in the family of the Himalayas in the 
f accomplishment. There the Command is very well 
known; it removes the abyss of phenomenal existence and i 
the wealth of liberatio uus 


To conclude, we notice — as the reader can see for himself by glancing 
through the tables presented in this chapter — that no two- schemes: exactly 
deed, some of them diverge quite significantly from one another. 
Although changes can in a good number of cases be explained, the variables are 
never, it seems, in any fixed relation to one another. In each case we observe some 
differences. One wonders at all these discrepancies, which are so ‘regular’ in their 
seemingly random inconsistency that we feel reluctant to refer to them as 
irregularities. One of the reasons for this is that the text was probably compiled 
over a period of time by a number of people, possibly in different places. Inspired 
by their own vision, they cared little to labour to ensure that their contribution was 
consistent with what had already been revealed. Moreover, despite the injunctions 
in the very scriptures that were developing through them to maintain their 
independence from other schools, they not infrequently drew from the Tantras of 
others in order to enrich their own, thus adding at times to these inconsistencies. 
Sanderson has demonstrated by means of a variety of examples drawn from a 
wide range of Sanskrit Tantric texts — Saiva, Vaisnava and Buddhist — that 
borrowing of source material is a basic common feature of the compilation of 


nānābhāvair anekaih [all MSs: -kai] stutinutivividhair dandapatair anekaih [k, kh, gh: -vividhai 
damda-; n: stutinutavividhair dandapalairanekaih] 

ajnapancavatare [k, kh, gh: ajfia-] Sivaparamagurum tam pranamya [k, kh, gh: pranamyai] 
kulīšam || YKh (1) 15/77-78. 

' This is an allusion to the sixty-four Yoginis who embody these energies. 

* candrakhye divyapithe [k, gh: divyā-] šivakalasahite [k, kh, gh: -sihite] siddhanāthāvatāre 
devešī vakrarūpā [n: ca-] uditaparakalā [n: -lat] astakāstā [k, kh: metakasta; gh: mestakāstā; n: 
manaka *] ca kālī | 

daksayajfiavatirnà [k, kh, gh, n: dakse-] tuhinagirikule astame siddhajanme [n: -janma] 
tatrajnd suprasiddha bhavagahanaharā [k, kh: -gahataharā] khanjini [k, kh, gh, n: khyamjini] 
moksalaksmi [k, kh: myoksya-; gh: bhyoksya-] || YKh (1) 15/79. 
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Tantric texts. Moreover, it can serve textual scholars as a marker to assist them in 
understanding their evolution and relative chronology.' 

The text we receive is the one that is finally 'released' by the tradition, 
which can take place at various stages of its refinement. The YKh of the MBT, for 
example, has been subject to less ordering and revision than our text, the KuKh, 
and so is more fragmented. But while our text has been subject to more revision, 
the older more fragmented condition of the text is still clearly apparent in many 
places. It seems that in the initial phases of redaction attention is focused, as one 
would expect, on individual units — a rite, a projection, a yogic practice and the 
like — not on the whole system, which is built up of such units just as the texts 
themselves are compilations (samhita). Sometimes we find that the units are 
relatively well knit together to form complete microsystems. An example that has 
been studied is that of the Five Cakras described in chapters 14 to 16 of the KMT. 
In such cases also, we notice that the single parts (one of the Five Cakras) are 
themselves formed from smaller units. Indeed, one of the literary qualities of the 
KMT and other sophisticated Tantric texts is the multiple frames in which parallel 
practices with their own symbolic structures are manipulated. These are examples 
of refined, well-planned integration of the individual units to form multilayered 
self-referencing microsystems ordered into compact wholes. The KuKh is less 
advanced in this respect. Composite units are less extensive, but they have the 
advantage of being more immediately applicable. More compact and, by the same 
token, more variable, they can each have their own individual application which 
not only does not require consistency but, on the contrary, is more powerful to the 
degree in which it is specific and unique. 

In this perspective, it would be a mistake to have two schemes exactly the 
same. The concern here is praxis not the desire to establish a uniformity that 
mirrors a single, common reality. Questions such as "are the sacred seats and 
Wheels in the body real?" are not asked. Buddhist traditions do not have this 
problem. For them all 'objective' reality, whether 'physical" or 'mental,' is equally 
ideal and hence ultimately illusory. From the perspective of the implicit 
metaphysics of the Kubjika Tantras, they are all emanations of the energy of the 
goddess — the primordial cosmogenic will. We have seen that this is identified 
with the First Seat from which the others are derived. In this way the tradition 
accounts for variety and accepts inconsistencies. Just as the process of emanation 
generates our common daily experience, which is constantly varied, in the same 
way it constantly gives rise to new 'inner' configurations — each one a means to a 
wide variety of attainments (siddhi), including liberation. 


! See Sanderson 2001. 
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By the 9" or 10th century when the Kubjikā cult probably began its 
independent development, the sacred geography of the cults that preceded it and 
were its closest relatives had assumed the form of the regular and recurrent pattern 
of an ideal scheme — indeed, it may well have been one right from the start. The 
worship of Yoginis, which characterizes the cults of the Bhairava Tantras of the 
Vidyapitha, begins in the earliest sources available to us, that is, the SYM and the 
BY, without a clearly defined sacred geography. The protagonist of the cult of the 
the renouncer who had ‘shaken off’ (avadhüta) worldly 
ties. In succeeding centuries he came to portrayed as the acme of the liberated soul 
who had realised the nondual Absolute beyond all dualities, including ‘pure’ and 
‘impure’ or ‘good’ and 'evil'.! The BY has him carrying a skull and bearing the 
insignias of a Kapalika. He is engaged in the observance of vows (vrata) for 
which he repeats his mantras and performs rituals, sometimes involving sex, in 
cremation grounds and other such places. Although he is defined as a 
comen ME does worship Bhairava as his main deity, he is more concerned 
with the Yoginis who emanate from Bhairava's body and attend on him. - 

It is impossible to prove a date for the BY or indeed any of the early Šaiva 
scriptural sources. However, the BY and the SYM are certainly amongst the 
earliest in the chain of development of the Bhairava Tantras of this sort. The 
s a popular figure in Sanskrit literature right 
from the beginning of the seventh century, which may be considered to be the 
lower limit for a possible date of these Tantras and with them the emergent sacred 
geography they herald. Perhaps a century later, by the time we reach the TS 
which, like the SYM it holds in high regard, is a Trika Tantra, the Yoginis are 
given places to live in towns and cities around India. However, this sacred 
geography may well be, right from its incipience, more ideal than real. The 
transfer of passages in which sacred sites are listed from Tantras of one school to 
another, even across the Saiva and Buddhist divide, strengthens this impression. 
Moreover, the ascetic's observance is now the internalised Vow of Knowledge, 
which can also be honoured by the householder in the purely ideal world of pious 
rite, inner and outer projections and visualization. We may thus characterize this 
period, between the time reflected in the idealized worlds of the BY and that of 
the TS, as one of transition from the dominance of the vagrant life of the solitary 
ascetic to that of the householder and sedentary monk. 

But even though, without external reference, we cannot break free of the 
idealized representations of the Word, one may well suppose, as the texts 


! This is the constant and tirelessly repeated theme of the Avadhūtagītā, attributed to Dattātreya. 
See bibliography. 
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themselves encourage us to do, that there also existed outer functional circuits that 
ascetics, and those householders who occasionally took up the ascetic s way of 
life, could tread. Assuming the texts do reflect in some way this outer reality, 
amongst the earliest of those we find in the textual sources is that of the Eight) 
‘Mothers. The Mothers, to whom the origin of all the Yoginis is attributed or, at 
least are uniformly considered to be the most important leaders (nāyikā) amongst 
them, are figures of primary importance for all the early Yoginī cults. Their circuit 
extends from ‘central northern India out to the east up to Assam and down to 
Orissa: Although there is sufficient evidence from literary sources attesting to the 
presence in the in the 
seventh century the development of the sacred geographies of the Tantras that 
‘instituitionalized’ their practices suggests a north Indian origin. Thus, there 
appears to be an expansion southwards from the older to the subsequent texts. The 
j j j argely coincide with a set of twenty-four — 
found in the TS, which preceded it and one found in the JY that probably came 
after. In every case Gokarna is the furthest place south, but it is a considerable 
distance below the main band of sacred sites of which the southernmost part is 
marked by the seaport town of Sopara, which was just north of the location of 
moder — ram missing in the (probably earlier) Nisisamcáratantra, 
as is Sopāra. To make up for that absence, as it were, the Nisisamcaratantra 
supplies us with a number of sites in the Himalayan belt, where we would expect 
them to be. Several sites can be plotted in the area covered by the greater Kashmir 
of the 8th century onwards. It even refers to the land of the 'mlecchas', which in 
this case we may take to mean the regions further west. 
The development of the ideal sacred geographies of the early period (that 


is, prior to the disruption of thigh ic the time of the 


inception of Muslim domination at the end of the 12" century) is encapsulated, as 
it were, in that of the goddess's Triangle elaborated in the Kubjika Tantras. This 
was initially marked with the four major seats and was subsequently filled out 
with another forty-six sacred sites to make the full symbolic compliment of fifty 


corresponding to the sonic energies of Speech represented by the letters of the 


! The reader is referred to an earlier publication (i.e. Dyczkowski 2004: 93ff.) for maps of this and 
the other layouts to which we refer in this chapter. The maps have been produced on the basis of 
lists of sacred sites available in and also one drawn 

"from Buddhist Tantras. Although, we must, of course, treat what we find in the texts with due 
caution, the fact that the sacred sites do in many cases coincide and are not, anyway, unlikely, 
induces us to take note of them. In chapter fourteen of our text we shall have occasion to discuss 
the locations of the places plotted on these maps and a few of their salient historical and 
geographical features in the context of an exposition of the sixty-four sites lauded there in the 
Pithastava. 
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alphabet.' Although the KMT has already advanced beyond the scheme of four 
seats — which, we have seen, is in all probability its own creation — it remains in 
many respects the basic one to which both the Kubjika Tantras and those of later 
traditions repeatedly return.” Indeed, it was this fourfold scheme that survived the 
obscurity into which the Kubjika Tantras fell, despite the loss of two of the sites, 
namely, Transferred with Kubjikā's Triangle into the 
centre of Sricakra of the Srīvidyā tradition, it remains well known to this day. 

Below is a table of the units and their correspondences integrated into the 
Triangle described in the Yoginihrdaya, a major Srividya Tantra. The association 
of the seats with Lingas is also known to the Kubjika sources. The Linga in 
Oddiyana, which is identified with the one into which the goddesses enters, is 
probably the primary model for this. Lingas are also associated with the seats in 
the Kubjika sources. In one scheme the six seats are coupled to six Lingas, that 
are collectively called th The association made in the YHr 
not found in the Kubjika sources is that between the four levels of Speech and the 
seats. A topic that is hardly developed in the preceding scriptural sources, it is 
highly probable that this association is the result of the influence of the Kashmiri 
Saiva Pratyabhijiia on the redactors of the Yoginihrdaya. At any rate, now we 
have examined a good number of symbolic associations with the sacred seats 
made in the Kubjikā Tantras the following table, drawn up from data in the YHr, 
will seem quite familiar. 


30. The Triangle of sacred seats according to the Yoginihrdaya? 


Sacred seats Kāmarūpa Pūrņagiri Jālandhara Odyana 
Goddesses Ambika Vama Jyestha Raudrī 
Levels of Parā Pašyantī Madhyamā Vaikharī 
Speech 
Energies Supreme Will Knowledge Action 
Cosmic Views radiance of Intent on Persistence - Completion — 
States Self. Withdrawal — manifestation — straight line Triangle 
Drop' goad-shape 


' See KuKh 6/212cd-219ab. The locations of these places are plotted on map 1 in Dyczkowski 
2004: 158. 

? For two more examples in our text, see KuKh 64/36 ff. and 65/28cd ff. — both are drawn from 
YKh (1). 

> According to KuKh 60/25-26 Jalandhara has a Linga made of fire and Pūrņagiri one that is 
‘complete’ or ‘full’ — pürna — of all the energies. The Šavarī who resides in the latter is the 
goddess of the Siddha Linga on the supreme plane of existence (KuKh 64/43). According to 
another account (KuKh 65/37cd-38ab), there is also a Linga, representing the Point (bindu), in 
Kāmarūpa. 

* KuKh 58/59-60ab; see KuKh 58/43cd ff. 

> The data for this table is drawn from YHr 1/36 ff. 
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Yogic States Kanda (= Piņda = Pada (= hamsa) Rupa (= bindu) Rūpātīta 
Kundalini)’ (cinmaya or 
nirafjana) 
Locations in Foundation Heart Between the Cavity of 
the body of eyebrows Brahma 
the states 
Gross Earth Air Water Fire 
elements 
Shapes Square Round with six Half Moon Triangle 
points 
Colours Yellow Grey (‘smoky') White Red 
Lingas Svayambhu Itara Bana Para 
Colour of Yellow White Red Colourless 
Lingas 
Shape of Three-peaked Spherical like a Triangle Drop 
Lingas (trikūta) Kadamba bud 
Letters of Vowels Tha to Ša Ka to Ta A to KSa 
Lingas 
Mental Mind (manas) Intellect Ego Citta 
Organs? 


Later Kaula traditions maintained the worship of sacred sites as central 
features of their liturgies. The same four seats continued to be the main ones in 
many, if not most, of the sacred geographies that continued to be elaborated, 
largely for liturgical purposes, in the later Kaula schools. The Kularnavatantra is 
probably one of the earliest of the kind of Kaula Tantras that developed after the 
break-up of the early Kaula schools in the wake of the upheavals in North India in 
the twelfth century. It has been very influential throughout the later development 
of Kaulism and continues to be important. The main maņdala of the 
Kulārņavatantra is constructed out of the four main sacred seats that, as before, 
serve as the receptacles of all creation. It is described as follows: 


The mandala that is always auspicious (Siva) has the form of 
an unbroken circle (akhandamandala) and, having pervaded the 
universe, is well arranged, and the triple world is adorned (mandita) 


' Amrtānanda writes: When withdrawal of the universe that has been emitted and has persisted 
takes place, Ambika abides in the form of the Point (bindu). She is tranquil (santa) and her nature 
is the oneness (samarasya) of the Point in the centre (of the triangle). Once she has come forth and 
brought about emanation and persistence and is intent on withdrawing that, she once again enters 
the Point. YHr p. 56. 

? Amrtānanda explains that: the Root (kanda) is the root of susumņā. The word 'kanda' denotes 
Kundali, (otherwise) called Pinda, which is located there. YHr p. 58. 

> According to Amrtānanda. 
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with it. Uddiyana is a square and Kamaripa is round. Jalandhara is a 
semicircle (candrardha) and Pūrņagiri is a triangle.’ 


These geometric shapes correspond to those of four gross elements. The 
square represents Earth, the circle Water, the triangle Fire and the semicircle 
Space.” So here, as in the Kubjika sources,’ the seats are equated with the gross 
elements. Unfortunately, the description of the mandala is short and not very 
clear. We are not even told how the figures representing the seats are arranged 
within it. Moreover, if they do represent the gross elements, it is not clear why 
they are not presented in the normal serial order. One could, perhaps, understand 
the omission of Air (represented by a hexagram) to be required by the fourfold 
scheme. Anyway, it is quite clear that this Kaula mandala is based on the four 
main sacred seats. 

The later Kaula Tantras continued to preach the value of worshipping in the 
sacred seats and combined, (as in the earlier traditions) the literal outer pilgrimage 
with their projection into the body and idealisation in such a way that they continued 
to exist in a tenuous intermediate reality somewhere between the ideal and the 
actual. Even so, the sites are clearly places of pilgrimage. The Rudrayāmala" teaches 
that 'he who visits (‘has darsana of’) the Mahavidya in each seat (pitha) receives the 
grace of attainment (siddhi). The mantra (of the seat) should live in the seat (by 
being recited there)'.* Pilgrimage to the sacred seats without cultivating of deep 


! KT 6/24-25. 

? See diagram in Johari 1987: 72. 

? See e.g. KuKh 21/31ab-47. 

^ This text should not confused with another much earlier Tantra with the same name which is as yet 
unrecovered. It is clear that this Rudrayāmala is a much later text because of the reference here and 
elsewhere in it to the ritual use of cannabis. The widespread use of this intoxicant probably began in 
India after the establishment of Muslim rule and may well have been introduced into the subcontinent 
by the invading Afghans. By the time we reach Sarvananda who lived in the 15th century we find that 
the Kaula texts from which he draws to compile his anthology — the Sarvollāsatantra — are very well 
acquainted with cannabis. This, they tirelessly repeat, should be consumed with the sacrificial wine, an 
association, no doubt, that permitted its insertion into those parts of the older rituals which knew 
nothing of the new intoxicant. For example, the Samayācāratantra, quoted in the Sarvollāsatantra 
(1953: 148) declares that: 


Wine (kārana) (should be drunk) after having taken hemp (sarividā). It has been decided (by 
the scripture that) the (instigating) cause (kārana) (of drinking) wine (kāraņa) is hemp. 


This use of vijayā — the modern North Indian preparation made from macerated cannabis 
leaves called bhamga — ultimately came to be ingested as the leftover offering to the deity 
(prasāda) independently and the offering of cannabis was extolled as superior to that of wine 
(samvidasavayor madhye samvid eva garīyasī). 


> RY 71/195-196. 
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spiritual feelings (bhāva) is useless.' Written closer to our times, we recognise some 
of them, such as Jvalamukhi in the Kangra valley and Kankala, which is now part of 
"Haridvāra. At the same time, just as the early sources do, the RY admonishes that the 
adept must contemplate the sacred seats in the body, which, although numerous, it 
takes care to name one by one.” Kāmarūpa is not just the outer place; it is the 
‘flawless triangular foundation" of the yogi's subtle body. Combining the two, inner 
and outer, as did its predecessors, the Rudrayāmala teaches that inner practice must 
accompany the outer journey: 


By faith, supreme devotion, and self-control, the yogi who is 
continent and truthful gets Vayavi, the supreme energy (of the vital 
breath) ... by (his) devotion to the guru, (deity) and the rest, she becomes 
gracious. The inner soul of the great soul practices contemplation of the 
breath (vāyudhāraņa) in this way and the breath becomes gracious 
(anilakrpā). This yogi wanders about visting this and that sacred seat 
(pitha). He eats little and, healthy, is joyous with the bliss of cannabis 
(vijayānandanadita).* 


! RY 1/219-220. 

? For a list of sacred seats see, for example, RY 17/49-51. 

> kamarüpara mahdapitham trikoņādhāram āmayam | RY 71/213. 
^ RY 17/40. 
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31. Contents of the Five Main Sacred Seats according to the Kubjikāmata and its explanatory Tantras 


Sacred Goddesses Goddesses Lords Lords Faculties | Elements/ | Cosmic seed- 
Seats (KMT, SM)! (SSS) (KMT, SM) (SSS) Qualities Ages | syllables 
Oddiyana | (Olambikā >) Devi Mitrānanda / Ādhārīša / | Desire to Earth / Satya SAM 
(O) Raktā- Odanātha Sivananda hear Firmness 
camunda / 
Odīšī 
Jālandhara Karālī / Karālinī Siddha- Kuņdalīša / | Desire to | Fire / Heat Tretā ŠEM 
(JĀ) Karālavadanā kauņdalin / Anava speak 
Kundalesvara? 
Pürnagiri Caņdāksī Caņdāksiņī Cakrānanda Kurangīša / | Nourish- Water / Dvapara* SUM 
(PU) Vyāpārīša ment Fluidity 
Kāmarūpa | Ucchusma > Kāmešvarī Candrānanda Cakrā- Desire to Air / Kali VĪM 
(KĀ) Kāmešvarī nanda/ see Motion 
Caūcala 
Mātanga Māngalyā Kuņdalinī --- Matanga / --- Space/ --- --- 
Antyaja Aperture 


! Entries in italics in this column and that of the corresponding lords of the goddesses of the seats listed here are the names according to the SM 


in the cases where they differ. 
* The entries in italics in this column are names of the Siddhas in the four sacred seats according to SSS 1/53 ff. 
> Also spelt Kuņdalīšvara. 

^ KMT: end of Dvāpara Age. 
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A fifth name is mentioned which is that of a goddess and may correspond 
to the fifth seat. They are also given 'inner' equivalents. These may all be tabulated 


as follows. 


32. Inner Equivalents of the Seats and Secret Names of the Siddhas 


Pithas Siddhas Siddhas Inner 
(public names) (secret names) Equivalents 
Oddiyana Oddisanatha Sivananda Siva 
Jalandhara Caryanatha Anavananda Mantra 
Pūrņagiri Sasthanātha Vyaparisananda Atman 
Kāmarūpa Mitranātha Caficalananda Manas 
Matanga Matanganatha Kulambika Sakti 


33. Daughters, Sons and Guardians in each of the Five Sacred Seats 


Seats Daughters Sons Guardians 
Oddiyana 8 8 6 
Jalandhara 10 10 6 
Purnagiri 12 12 6 
Kāmarūpa 13 13 7 
Mātanga 9 9 5 

Total 52 52 30! 


' All together the daughters, sons and guardians make one hundred and thirty-four. Concerning this 
figure, see above, p. 88 ff. 


The Sacred Seats according to the Srimatottara and Satsahasrasamhita 


Th like the Srikrama of the (BINBJIKRNIMIS) teaches that the 
body is full of sacred places. Their projection into the body arouses Kundalini 
who, in the form of Kālakarsiņī moves in the breath; impelling it and, with it, 
time. The later, more refined Kashmiri Kalikrama concentrated on this mysterious 
activity within the body, the epitome of all the sacred sites. The body (pinda), 
filled with all the principles of existence, and the universe (anda) are one. It is the 
temple of the deity, worshipped there surrounded by the goddesses, the sacred 
forms of the mind and senses. As Mahe$varananda says: 


The goddesses of the senses pulse radiantly in the sacred seat 
(pitha) that is one's own body consisting of the universe. And in their 
midst shines Supreme Šiva, the treasure of consciousness.' 


The psychophysical energies that radiate from the deity enthroned in the 
centre are essentially those of Speech that, in the form of letters, accompany the 
projections taught in the Kashmiri Kālīkrama, as they do in those of the Kubjika 
Tantras. The Kashmiri Kalikrama, operating at a higher level of essentialization 
than its original scriptural counterparts, abandons the outer ritual. Accordingly, 
the sonic aspects of the Krama barely serve a token function with respect to the 
psychophysical energies they permeate. Kubjika's Krama, on the other hand, still 
grounded in outer ritual action, maintains the original emphasis on the sonic 
projections. Moreover, the Kubjika tradition did not focus its teachings on the 
activity of consciousness in the same way. Nonetheless, it also formulates similar 
parallel representations that we witness in the hermeneutical development of the 
teachings of the KMT in its expansions, particularly the SSS. There the seats are 
the receptacles of the powers of the senses — sight, hearing and the like. Indeed, 
according to the SSS, all the components of the psychophysical organism are 
distributed in them, represented symbolically by the disciples of the goddess and 
other beings who reside in the seats. The projection of the letters into the parts of 
the body is that of the Mālinī order of the alphabet. These sonic energies are 
attached to the sons of the goddess in each seat as their consorts. The daughters 
and guardians are projected into other places not occupied by the energies of 
Mālinī. These places are not just parts of the body; they also include 


! MM verse 34, p. 80. 
? Notice, by the way, that one of these places, occupied by the fourth daughter in Oddiyana, is the 
beard. Clearly, the body of the daughters is a male one. However, as the energies of Malini are part 
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physiological functions like digestion and the activities of the body like 'running' 
and 'belching'. 

The lists of sons, daughters and guardians of each sacred seat presented in 
the KMT, SSS and SM are compared in the following chart. As the list in the SSS 
is the most extensive, this has been used as the base. Variants of this list in the 
other two texts are in the notes. In both the KMT and the SSS the daughters 
precede the sons. In the SM it is the other way around. 

Schoterman has already published much of the following chart. Here it is 
supplemented with the variants and additions found in other sources.’ The SSS 
supplements the KMT by supplying, amongst other things, the mantras not 
presented in the KMT. The SM supplements it by adding iconographic details. 
These include descriptions of the Yantras of the sacred seats and the visualized 
forms of their residents. 


The inhabitants of Oddiyana 


They, (the sons, daughters and guardians, have) four arms and 
three eyes. Their hands, fearsome with noose and staff, they hold a 
javelin and sword and, divine, they are adorned with diadems and 
earrings. They have many forms and all are adorned with many 
ornaments. They are beautiful in all (their) limbs and marked with all the 
characteristics. They are accompanied by Odanātha, and Odīšī is the 
mistress of the Wheel.? 


of the goddess's body, it is a female one. Accordingly, the breasts, milk and ovarian fluid are 
places onto which they are projected. 

! See Schoterman 1986: 222-225. 

* caturbhujās trinetrāš [g: -jā trinetrā] ca pāšadandograpāņayah M šaktikhadgadharā [g: -ram] 
divyā [g: divyam] mukutakundalabhüsitah [g: makūtaih — -tam] | 

nānārūpadharāh [g: -rā] sarve naànalankaramanditah [g: -tam] || 

sarvāvayavašobhādhyā [g: -dhyam] sarvalaksanalaksitah [g: -tarn] | 

odanāthasamopetā [g: -nütham samopetàm] odīšī cakranāyikā [g: -kām] || SM 3/27cd-29. 


In this case only the attendant offspring and guardians are described. Normally the ŠM describes 
the deities and says that the other residents look the same. We may assume, therefore, that the goddess 
and Siddha of this seat also look like their spiritual offspring. 
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Diagram 8. The (RMR) 


O fair lady, this is the sacred seat of Earth, which is (brilliant) 
like heated gold. Divine, it is as if yellow and red. It is square and 
beautiful. O dear one, in the middle (there is) a triangle the shape of a 
water chestnut made of divine energy (tejas). (The outside) is round 
(mandalakara) and is adorned with a sixteen (-petalled) lotus. O 
beloved, it has four (main) doors and two secondary ones.' 


! prthvīpītham idam bhadre taptaküficanasannibham | 

pitarunanibham divyam caturasram manoharam || 

madhye [g: madhya] šrūgātakākāram [g: -kākāro] divyatejomayam [g: -teja-] priye | 
tirasram [kh g: tisra] mandalakaram dvirastapankajasobhitam [g: -pamjasobhitah] || 
caturdvaropasamyuktam [kh: catudvaropasamyukta] upadvāradvayam priye [g: priye] | 


$M 3/21-23cd. 


Unfortunately, the $M does not tell us how the deities are deployed in the yantras of the sacred 
seats. The sons, daughters and guardians are said to form an 'enclosure' (parigraha) around the two 
main deities of each seat. As there are eight sons and eight daughters in this seat, perhaps they 
should be worshipped on the sixteen petals of the lotus with the six guardians placed at the doors. 
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Daughters 


1. Rudrāņī' 
2. 

3. Govaktrā* 
4. Sumukhī 
5. Vānarī 

6. Kekarā' 
7. Kalaratri? 
8. Bhattika® 


Sons 
1. Vāmana 


. Harsana 

. Sirnhavaktra 
. Mahābala” 

. Mahakala 

. Ekavaktra"? 
. Bhairava 

. Pracanda 


O NaN DARAAN 
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Locations (pura) 


skin 

hair of the head 

hands and feet 

beard 

teeth 

bones 

sinews 6 

'firmness' 

Saktis’ Locations (simhdsana) 

Nadinya above the Cavity of 
Brahmā* 

Nivrtti 

Pratisthikā headband 

Vidyā 

Santi 

Grasanī head 

Priyadaršanī eyes 

Guhyašakti nose 


! These daughters are called the Group of Eight Sakinis. The eight sons are 'the kings of eight 


thrones' (astasirnhādhipa) (KMT 2/42cd). 
? ŠM (3/19a) reads: Rudrašakti. 
? KMT (2/43b) and ŠM (3/19b) read: Gomukhī. 
^ KMT (2/43c) and $M (3/19c) read: Kekarī. 


? KMT (2/43d) and $M (3/19d) read: Kālarātrī. The spelling of this word in the SSS is correct. But 
note that the spelling 'kālarātrī commonly replaces the regular 'kalaratrih' in the Kubjikā texts and 


Letters 


those of other schools. For example, see KRU 3/93a and 4/82c and YKh (1) 1/42c. 
$ $M (3/19d) reads: Bhadrika. 
7 Not found in the KMT. 


* The SSS says that this place is ‘above the Cavity of Brahma’. As this is a common way of 
referring to the End of the Twelve, I take this to be the location. Srisaila, for example, which is 
inwardly located in the End of the Twelve, is also said to be ‘above the Cavity of Brahma’ 


(brahmarandhrasya ūrdhve tu Srisailam yatra parvatam [k kh: -te] || SSS 19/63cd). 
? ŠM (3/16b) reads: Mahadhvaja. 
10 KMT (2/44c) and SM (3/16c) read: Ekavira. 
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Guardians' Locations 

1. Caturbhuja little finger 

2. Ganadhyaksa ring finger 

3. Gajavaktra middle finger > right hand 
4. Mahotkata forefinger 

5. Airāvatya” thumb 

6. Vināyaka” thumb left hand 


The inhabitants of Jalandhara 


The venerable god Kuņdalešvara has a divine form. He has 
three eyes and six arms. Divine, he is adorned with a diadem and 
earrings. Skull, trident and ascetic's staff are on the left side. The 
weapons in (his) hands on the right are a noose, javelin and 
thunderbolt.* 

The goddess (Karālavadanā) has many ornaments and is 
adorned with many jewels. She wears a garland made of divine jewels 
that hangs down to the soles of (her) feet. Replete with all (good) 
characteristics, she is beautiful in all (her) limbs. She has three eyes 
and four arms. (With one hand she makes) a boon bestowing 
(gesture), she (also) holds a javelin, noose and jar. The goddess is 
adorned with many garlands. Replete with all (good) characteristics, 
she is adorned with every ornament. As is the goddess so are all who 
reside in (this) sacred seat.” 


! These six are called 'servants' or 'devotees' (praticāraka) in KMT 2/45cd, 2/57ab. 
? KMT (2/45c) and $M (3/20c) read: Airāvata. 
> KMT (2/45c) reads: Vinayaksa and $M (3/20c) MS Kh reads: Mahāvaktra. 
i divyarüpadharam [kh: -dharo] devam [kh: deva] šrīmān kundalesvaram [kh: -švara] | 
trinetram sadbhujam divyam mukutakundalabhüsitam [g: makutaih] |I 
kādyam trisūlakhatvāngam [kh: -khatamngam; g: khatvamga] vāmabhāge virajate [g: -jite] | 
ankusam Saktivajram ca daksine ca [kh g: na] karāyudhāh [g: -yudhà] || SM 3/49-50. 
? nānālankārasarpannā [g: -ra * pannā] nānāratnavibhūsitā [g: nàmnà- -tārh] | 
divyaratnamayī [kh: maya] mālā [g: malam] āpādatalalambinī [kh: -lamvita] || 
sarvalaksanasampürnà sarvāvayavasundarī [kh:-sundarah] | 
trinetrā caturbhujā devi varadā šaktipālinī [g: -panini] || 
pāšakambudharā [kh: masa-] devi nanasragdamamandita [kh: šragdā-] | 
sarvalaksanasampirna [kh: sarvalaksa * sam-] sarvābharaņabhūsitā || 
yathā devi tathā sarve pitham āšrtya [kh: āšritya; g: asrtya] samsthitah [kh g: -ta] | 

ŠM 3/51-54ab. 


Diagram 9. The Yantra of Jālandhara 


The sacred seat is Jālandhara. The goddess (there) has 
authority over the principle of Water. A triangle, in three parts 
(prakāra), a hexagram, three girdles, a divine (lotus) i (REISS 
petals and a beautiful sguare. It has four doors and is adorned with 
secondary doors. It is (brilliant) like blue lightning and pulses like 
waves on water. It illumines the surface of the sky with (its) divine 
pillars made of diamond.’ 


! pitham jalandharam devi [kh: devi] āpatattvādhikārinī [kh: -karini] | 
trirasram triprakarastham [kh: triprakaram ca] sadasram ca trimekhalam |1 
caturvimsadalam [g: -halarn] divyam caturasram susobhanam | 
caturdvārasamopetam upadvāropašobhitam [g: -petarh upadvaropi] |I 
nilajmütasamkasam jalakallolalalasam [g: lalasarn] | 
stambhair vajramayair divyaih [g: vajrastambhamayair divyai] dyotayantam nabhastalam M [kh: 
line missing] SM 3/46-48. 

There are ten sons and ten daughters in this seat, thus four petals of the lotus are not accounted 
for. As in the previous seat, there are two secondary doors with the six guardians stationed at these 
and the four main ones. 
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Daughters Locations (pura) 
1. Mālā heat 
2. Šivā burning 
3. Durgā cooking 
4. Pāvanī lustre 
5. Harsaņī digestion 
6. Carcikā' 'touched and not touched' 
7. Suprabha? splendour 
8. Prabhā brightness 
9. Caņdā brilliancy 
10. Rugminī” light 
Sons Saktis Locations Letters 
1. Sakuni Camunda third eye Ca 
2. Sumati* Vajrini mouth Ba 
3. Nanda Kankata upper teeth Ka 
4. Gopala Kalika upper teeth Kha 
5. Pitamaha Siva lower teeth Ga 
6. Pallava Ghoraghosika lower teeth Gha 
7. Meghanirghosa”  Khirvarā front teeth Na 
8. Šikhivaktra Māyā tongue I 
9. Mahādhvaja Vāgešī voice A 
10. Kālakūta Nārāyaņi Susumņā Ņa 
Guardians* Locations 
1. Meghavarna’ forefinger 
2. Brhatkuksi middle finger 


3. Ekadarnstra* 
4. Gaņešvara! 


Soars left hand 
ring finger 


little finger 


! KMT (2/58c) reads: Jaya; SM (3/42c) reads: Barbara. 
? $M (ibid.) reads: Vasudha. 

> ŚM (3/42d): Bhīsaņī; MS Kh of the SM: Rukmini. 

^ SSS reads: Sumata. 

5 ŠM (3/40c) reads: Meghanāda. 

5 These six guardians are Gaņešvaras i.e. Gaņešas. 

7 ŚM (3/44a) reads: Ekadarhstra. 

8 SM (3/44b) reads: Gaņeša. 
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5. Vighnarāja” little toe — } right foot 
6. Mahānanda* anāmikā 


The inhabitants of Pürnagiri 


Caņdāksī was consecrated on the excellent mountain (called), 
Pūrņašaila. (This) great goddess is fierce’ and is brilliant like millions 
of lightning flashes. She has four arms, one face and three eyes. She is 

She is adorned with jewelled earrings and crown. 
She holds a javelin and goad in the left (hand) and a jar and mandala 
in the right. A necklace made of many jewels looks beautiful on her 
neck. She is beautiful in all (her) limbs and is fully endowed with all 
(good) characteristics. She has large round breasts and has many 
ornaments. There are three (beautiful) wrinkles in the middle of (her) 
body (around the navel). Slightly fat, (her body is) adorned with rows 
of (beautiful) hairs. She is the one who resides in the sacred seat 
Pūrņa. All (those) surrounding (her) are like the goddess.? 


' KMT (2/61b) reads: Gaņeša and SM (ibid.) reads: Bahuvighnarat. 

? KMT (2/61b) reads: vighnarāt and SM (3/44c) reads: Mahānāda. 

> ŚM (ibid.) reads: Ekavīra. 

^ ŚM (3/69c) MS G reads candrarüpa instead of candarüpa. This is a common scribal error. It is so 
pervasive that Candaghanta, one of the Nine Durgās worshipped in Benares, is generally known as 
Candraganta — a name that makes no sense. In this case the variant does make sense and may be 
acceptable. Her form may well be the Moon (candrarūpā) in consonance with the lunar character 
of this sacred seat, which is identified with the Full Moon. 

> abhisiktā ca [g: $ca] candaksi pūrnašaile nagottame [g: nayottame] | 

caņdarūpā [g: carndra-] mahādevī vidyutkotisamaprabha || 

caturbhujaikavadanā trinetrā [kh: -netrārh] ca šivā para [kh: param] | 

kundalai [kh g: -lair] ratnasamkasair [kh: -samkasau] makutai ratnabhüsitaih [kh, g: -tai] |I 
Saktyankusadharà [g: Saktakusadhvara] vame daksine [kh: daksiņā-] kambumaņdale | 
nānāratnakrtā mālā kanthasthà ca virājate | 

sarvalaksanasampürnà [kh: -Sampiirna] sarvāvayavasundarī | 

nanabharanasamyukta pīnavrttapayodharā [kh: -dharah] | 

trivalī angamadhyastha [kh g: taranga-] romarajivabhisita | 

kificillambodarà [g: kimcilam-] devi pūrņapīthe vyavasthita [g: -sthitah] |I 

yathà devyā [k: devi] tathà sarve parivrtya samantatah | $M 3/69cd-74ab. 
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Diagram 10. The Yantra of Pūrņagiri 


(This place is) the Full Moon and, divine, it is located in the 
principle of Fire (tejasa). Round and complete, in the middle of it is a 
triangle. Above, it is divided in two. A square is outside it. O beloved, 
one should draw four doors outside the sguare. The venerable 


((mahodaya) seat Pürna has two secondary doors.' 


! piirnacandramayam divyam tejastattve [g: tejatatve] vyavasthitam || 
vrttakaram [kh: g: -kāra] susampürnam tryasram [kh: tisrarh; g: trisrarh] vai tasya madhyatah | 
tadürdhve [g: tatorddhe] ca dvidhabhinnam tadbāhye [kh: tasya vāhye; g: tasya vahya] 
caturasrakam |1 
caturasrasya [g: caturasya tu] bāhye [kh: vahya] tu caturdvaram likhet priye | 
upadvaradvayopetam [g: -rarh; kh g: -dvayopeta] pürnapitham [g: -pīthe] mahodayam |I 
ŠM 3/74cd-76. 

Here there are twelve sons and twelve daughters along with six guardians. Presumably, along 
with the two subsidiary doors, there are four main doors to this Yantra as there are to the others. 
Clearly, the guardians are at the doors but it is hard to locate the twenty-four sons and daughters. 


APPENDIX II 


732 

Daughters ŚM! 

1. Hamsavali Sundarī 

2. Sutārā Manmathā 

3. Harsā Bhīmā 

4. Vāņī Ananga 

5. Subhaksi” Vayuvegika 

6. Mahananda Rksakarna 

7. Sunanda Kula 

8. Kotaraksi Caņdā 

10. Yašovatī Dīrghanāsikā 
11. Višālāksī Vidyujjihvā 

12. Sundarī Karālī 

Sons SM Saktis 
1. Vali Rudra Mohini 
2. Nanda Canda Prajna 
4. Hayagriva Jambhaka Lama 

5. Haya Vikata Vināyakī 
6. Sugrīva Utkata Kapālinyā 
7. Gopati Sunanda Pūrņimā 
8. Bhismaka Gopati Jhankarī 
9. Sikhandin Bhima Kurdanī 
10. Khandala Gomukha Dīpanī 
11. Sukra Nandi Jayantī 
12. Canda^  Vardhana Bhīsaņī 


Locations (pura) 


motion 
sainyaka (?) 
phlegm 
tears 

semen 
marrow 

fat 

blood 


perspiration 
'stream' 


nectar 


Locations (sirnhāsana) 


} ear ornaments 


+ arms 


skull (left hand) 
hands 

fingers (right hand) 
fingers (left hand) 
shaft of the trident 
trident 

right shoulder 


Letters 


! $M 3/65cd-66. The names of the goddess’s daughters, sons and guardians of this sacred seat 
differ substantially in the SM from those in the KMT and the SSS and so have been listed 


separately. 

? KMT (2/76d) reads: Sulocanā. 

3 KMT (2/77b) reads: Vrkānanā. 

^ KMT (2/79c) reads: Caņdādhipa. 
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Guardians SM Locations 

1. Āmoda Heramba madhyamikā 

2. Pramoda Heruka tarjanī } right foot 
3. Durmukha' Ghanta big toe 

4. Sumukha Ghantakarna big toe 

5. Vighnakartr tarjanī } left foot 
6. Vighneśa’ Šikhidhvaja* madhyamikā 


The inhabitants of Kāmarūpa 


The Supreme Goddess (Parameśvarī) (resides) to the north of 
ESU J has authority over the sacred 
seat of Kama.” She is dark blue (syama) like the petal of a blue lotus, 

her lips are (red like a) bimba fruit and her smile is beautiful. She has 
one face, three eyes, two arms and her form is passion (kāma). She 
makes gestures of granting boons and freedom from fear. She is 
adorned with many anklets, a beautiful diadem and (her) ears are 
adorned with earrings. A brilliant jewel necklace adorns (her) neck 
and a necklace of pearls hangs down to the sole of her feet. She has a 
narrow waist, (fine) hips and large, round breasts. Replete with all 
(good) characteristics, she smiles. She possesses all the ornaments and 
all (beautiful) limbs. She bestows all accomplishments and the fruit of 
all sexual desires (kama). She is inci 
‘of the Wind and she reveals the (nature of the) Wind. All the 
daughters, sons and guardians are as is the goddess.^ 


' The order of this and the following guardian has been reversed with respect to the KMT. 

? KMT (2/81a) reads: Avighna. 

3 KMT (2/812) reads: Vighnakartā. 

* There are six guardians in this seat. The $M (3/67ab) appears to list only five. Perhaps Sikhi(n) 
and Dhvaja should be treated as two separate entries. 

? The goddess Ucchusmā becomes Kāmešvarī according to the KMT. This is her name in the SSS. 
We may assume, therefore, that the Supreme Goddess of this seat, which the $M describes in the 
following passage, is Kāmešvarī whose ‘form is passion’. 

5 nīlasyottaradigbhāge [kh: nīlasyāntaradigbhāge; g: -bhogo] hradasya [g: hrdayasya] 
paramešvarī | 

mahocchusmavanāntasthā [k kh: -chūsmācanāntasthā] kāmapīthādhikāriņī || 

nīlotpaladalašyāmā bimbosthī cāruhāsinī | 

ekavaktrā trinetrā ca dvibhujā kāmarūpiņī || 

varadābhayahastā ca nànakeyüramandita [g: mamdita] | 
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Diagram 11. The Yantra of Kāmarūpa 


The very sacred seat of Kāma is sguare all around. In the 
middle is a divine triangle that (shines) like heated gold. Spherical 
(golākāra) and very powerful, it flows with divine nectar. O beloved, 
it has four (main) doors and two secondary ones. (It has) a lotus of 
three petals, a divine one of eight and a lotus of sixteen (petals).' 


mukutena [g: mukutena] vicitrena karņau kundalabhisitau [g: -bhūsitaih] || 
ratnamālā sutejādhyā kaņthasthā ca virājate | 

muktāphalamayī mālā āpādatalalambinī [g: -lavata] || 

madhye [g: madhya] ksāmā nitambādhyā [g: -vādyā] pīnavrttapayodharā [g: -dharāh ] | 
sarvalaksanasampürna [g: -laksala-] īsatprahasitānanā [g: tsata-] M 
sarvabharanasampanna [g: -sapannā] sarvavayavasamyuta | 

sarvasiddhipradāyinyā [kh: -yinyah; g: -yitvam] sarvakamaphalaprada || 
vāyutattvāsanārūdhā [kh: -tatvasamārūdhā] vāyubhedaprakāšikā [kh g: -prakasaka] | 
yathà devyā [kh: devi] tathā sarve putrāputrīsapālakāh || SM 3/91-97. 

! kamapitham mahādivyam caturasram samantatah | 

madhye [g: madhya] srhgátakam divyarh taptakaficanasannibham || 

sravantam [kh g: šra-] amrtam divyam golakaram sutejasam | 

caturdvārasamopetam upadvaradvayam priye |l 

tridalam [g: tridalam] pankajam divyam astau sodasapankajam | ŠM 3/98-100ab. 


The goddess of Kāmarūpa has thirteen sons, thirteen daughters and 
making thirty-three in all. These may correspond to the 4 + 2 doors and 3 + 8 + 16 petals of the 
lotuses which also make thirty-three. However their distribution is uncertain. In all the three 
previous seats the guardians are six and so could correspond to the four main and two secondary 
doors. Here they are seven. 
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Daughters Locations (pura) 

1. Prabha quivering 

2. Prasūti turning around 

3. Santa! contraction 

4. Bhanumatya? stretching out 

5. Sribala cutting off 

6. Hāriņī” jumping 

7. Hariņī” running 

8. Šālinī” yawning 

9. Kanduki? laughing 

10. Muktāvalī chattering 

11. Gautamī shaking 

12. Kausikī panting 

13. Šukodarī” sighing 

Sons Saktis Locations (simhdsana) Letters 
1. Bhānu Vayuvegā left shoulder Ya 
2. Anantahetu* Pāvanyā heart Pa 
3. Surāja Lambikā belly Sa 
4. Sundara Samhari navel KSa 
5. Arjuna? Chagali right breast La 
6. Bhima'? Pūtanā Ieft breast Cha 
7. Droņaka!' Āmotī milk Ā 
8. Bhasmaka" Parmātmī paramātma Sa 
9. Antaka” Ambikā breath Ha 
10. Ketudhvaja Iccha back of the hands AH 


! KMT (2/94c) reads: Sāntābhā and the SSS reads: Sarnsa. 


> KMT (2/94d) reads: Bhanuvatya and SM (3/87b) MS Kh reads: Bhanumati and MS G: 


Bhanuvati. . 
? KMT (2/952) reads: Hari and the SM (3/87c) reads: Hariņī. 


^ $M (ibid.) reads: Harini. 

> SSS reads: Mālinī. 

5 SM (3/87d) reads: Kanduki. 

7 KMT (2/96a) reads: Šākodarī and the SM (3/88a) reads: Kotaramukhi. 
8 SM (3/85a) reads: Ananta. 

? KMT (2/972) reads: Mahāvaktrārjuna and the $M (3/85c) reads: Siva. 
10 ŚM (3/85c) reads: Arjuna. 

!! SM (ibid.) reads: Indra. 

? SM (3/85d) reads: Bhima. 

15 SM (ibid.) reads: Dronaka. 
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11. Višālāksa 
12. Kalyāņa 
13. Caturvaktra 


Guardians 


1. Lampata 

2. Ghaņtakarņa 
3. Sthūladanta 
4. Gajānana 

5. Brhatkuksi 
6. Sunanda' 

7. Mahotkata” 


APPENDIX II 
Mahākālī buttocks 
Kusumāyudhā genitals 
Sukrā ovarian fluid 


Locations 


anāmikā } left foot 
little toe 

shutting of the eyes 
opening of the eyes 
exhaling 

inhaling 

retention of the breath 


Sa 
AM 


Mātanga is (the name of this) great seat and Mātangī is the 


leader of the seat. (Her) body is black (sna) and colour is black. The 
body (of the seat) is.red-and-form red.? 


Daughters 
. Harika* 
Hari 

. Gandhari 
Vira? 
Nakhi 

. Jvalini 

. Sumukhī 
. Pingala® 
. Sukesi’ 


WMOIDKNARWNHE 


Locations (pura) 
moon 

seeing 

smell 

Cavity of Brahma 
heart 

crest 

navel 

penis 

Cavity of Brahma 


! KMT (2/99b) and the ŠM (3/89c) read: Surānanda. 
? KMT (2/99b) reads: Balotkata. 

? mātangar ca mahāpīthari mātangī pīthanāyikā | 
krsnāngī krsnavarna [-varnam] ca raktangarunavigraham [kh: raktamgdharunavigrahe] |l ŠM 
3/114. This verse is not found in MS G. 
^ Even though the SM (3/112ab) states that there are only nine daughters in this seat, it adds Šākinī 


before this entry. 


5 ŚM (3/111b) reads: Pecikā. i 
5 KMT (2/108d) reads: Pingalī and SM (3/11d) reads: Pingāksī. 
? The KMT (ibid.) and SM (3/111d) read: Sukešinī. 
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Sons Saktis Locations Letters 
1. Sriphala! Tara thighs Ta 
2. Kašmala Jūānašakti knee E 
3. Canda Kriya knee Ai 
4. Caņdāla Savitri shank Au 
5. Cetaka Gayatri shank O 
6. Matanga Dahanī right foot Da 
7. Bahuka? Phetkārī left foot Pha 
8. Vīra? * okk * okk * 
9. Avyakta okk x k k >*k 
Guardians Locations 
1. Heramba’* yawning 
2. Dhüli? hiccups 
3. Pisaca sneezing 
4. Kubja belching 
5. Vamana coughing 


The $M extends the account of the sacred seats found in the second 
chapter of the KMT by adding a number of additional features. They are listed 
twice — once along with the description of each seat in chapter three and again 
separately in a brief summary of the 'pervasion' (vyāpti), that is, contents of the 
seats in chapter four.^ The first set of entries in the text are four Yoginis and four 
corresponding Siddhas for each of four sacred seats. The next set of entries are the 
sacred trees and the rest in each of the four sacred seats presented in the following 
table. 


! ŚM (3/1102) MS G reads: Šrīpāla. 
? SSS reads: Bāhuja. 
> These last two are identified, somewhat forcedly, in the SSS with the Lord of the Seat, Matanga, 
otherwise called Antyaja. The SSS says: 

Vira and the one called Avyakta: these are (respectively) Matanga and Antyaja. The 
Mother is called Kundalini, who is contained in the body of him, namely, the one who is called 
Matanga here. There is no other Matanga. The one who is examined millions and millions of 
times, that one is known as Antyaja; like him there is no other in this world. SSS 4:5/128-130ab 
(Schoterman's translation). 
^ SSS reads: Herambha. 
? $M (3/112c) reads: Culli. 
* $M 4/97cd-119. 


34. The Contents of the Seats according to the Srimatottara 


BEL 


Pithas Oddiyana Jālandhara' Pūrņagiri” Kāmarūpa Mātanga 
Yoginīs Raktā* id Pūrņā Caņdāksī Ucchusmā Mātangī Bahurūpā 
Barbarā Caņdā Kamalā Kāmākhyā Savart’ Kaušikī 
Odisi Mangala Pingala Kāminī 
Guhyakālikā 
Siddhas Odīša Mitranātha = Cakrīša Bhūtīša Kāmānanda Mātanga Sarnvara 
Kevalešvara Caņdeša Pūrņa Kaulīša Vīra 
Kaņtheša Mudreša Candrānanda 
Kāmakešvara 
Trees Kadamba ? Kataha Cifica Siddhivata 
Cremation grounds Karavira 2 Visahata Bhütala? Bhütida 
Guardians (pālaka) Kambala Putraputri® Agnijihva Dambara Vatuka 
Caves Kadamba Kadambarī Sankhini Yaksini Kaulini 
Mathas Sankhin Konkana Kolahala Siddha Namaka 
Mudras Trisikha Padminī Kapālinī Yoni Khecarī 
Vallīs Āsurī Devadārī Visnukranta Vāruņī Cakriņī 
Dvārapālikās Mātangī Dumbara Jayanti Jayantika Pingala 


' Probably due to a scribal error, the contents of this seat are not listed in the short version in chapter four of the SM and the Yoginis and 


Siddhas of this seat are not listed in the long version in chapter three. 
? The details relating to this seat and Matanga are only listed in the short version. 
> There are five Yoginis, it seems, in this seat, not four as in the others. 


4 MSs Kh read: Savarā. 


5 In the long version (SM 4/102c) the cremation ground is called Bhütarava. 


° [n this seat the guardian (pālaka) is female (pālikā). 


II XIGNHddV 


The Goddess’s Mandala 


according to Chapter Three of the Kumarikakhanda | 


The whole maņdala is commonly called 'the Hermitage' or 'the maņdala of 


Gesture! (mudrāšrama, mudrāmaņdala) — 
Mudrāpītha is in the centre 
The Sides 


1) Names of the Triangle: The Island of the Moon, The Western House, the 
House of the Earth, the Teacher’s House, the House of Aghora, the Abode 
of the Churning Bhairava, the Abode of the Gods, the Stone of the Moon, 
The Temple of the Mandala of Meru, the One-footed, Yogapitha, and the 
City of the Moon 


The Centre 
2) Bindu - Full Moon - the Abode of Authority, the Energy of Kramamudra, 
Manthanabhairavi, Self, Pingala, OM, the Jewelled Linga, Heart of the 
Mandala, the Moon, Mudrapitha 
3) Half Moon — New Moon 
Below the Full and New Moon 


4) AIM: Bhaga, Kaulinī, the Downward-facing Linga, the Divine Linga, the 
Lionness, the Tree 
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the Emergence 
and Lineages 
of the 


Kubjikā Tantras 


of the 
Introduction 
to the 


Edition and Translation of the 


"Kumārikākhaņa of th 


CONTENTS OF VOLUME TWO OF THE INTRODUCTION 


Contents 1-vii 


Chapter Four: The Goddess Kubjika Names, Forms and Multiple 
Identities 


Basic Identification with the Great Goddess 10 
The Goddess as Mahamaya - 18 
The Mahāmāyāstava 20 
The Sonic Goddess 24 
The Goddess as Mudrā 33 
Kubjikā as Kuleśvarī, the Supreme Goddess of the Kula 40 
Kubjikā, the Skyfaring Khecarī | 43 
Kubjikā, the Supreme Bhairavī 45 
Aghorā the Consort of Svacchandabhairava 49 
Rudrašakti and Raudrī 63 
Samvarta 70 
Mahantarika 75 
Tvaritā 84 
Kubjikā 94 
The Goddess called ‘Ku’ (Kukara, Kunāmā) 97 
Amarika 100 
Anama 101 
Kulalika 104 
Konkana 109 
Cificini the Goddess of the Tree: The Kadamba and the Tamarind 112 
The Body as a Tree 119 
The Kadamba Tree 120 
The Bud of the Kadamba 124 
Kubjika - the Triadic Goddess 128 
The Triadic Goddess of the Trika 131 
The Triadic Goddess of the Kubjika Tantras 135 
Parā 136 
Parāparā 138 
Aparā 141 
Kubjikā - the Goddess of the Three Transmissions, The Iconic and 

Aniconic Forms of the Goddess Kubjikā 142 


The Visualized Forms of the Goddesses of the Transmissions 148 


ii 


The Four Forms of the Goddess according to the Kubjikāmata 

Nagnā Kubjī: the Goddess of the Lineage of the Child 

Mahāntārikā: the Goddess of the Lineage of the Youth 

Khafijika: the Goddess of the Lineage of the Aged 

The Forms of the Goddess according to the Kularatnoddyota 

The Supreme and Subtle Form of the Goddess of 

the Transmission of the Child 

The Subtle and Gross Forms of Kubjika in the Transmission of the Youth 
The Gross Forms 

The Subtle Form of the Goddess of the Transmission of the Aged 

The Gross Form of the Goddess of the Transmission of the Aged 

The Four Forms of Kubjika according to the Yogakhanda of 

the Manthānabhairavatantra 

Kubjikā of the Transmission of the Child according to the Dhyānasūtra 
The Faces of the Goddess 

Vakrā Ciūiciņī, the Sweeper: Kubjika’s form in the Middle Lineage 
Khaījī: The Goddess’s Supreme Form 

The Unmanifest (Niskala) Transcendent 

The Three Forms of the Goddess according to the Kubjikānityāhnikatilaka 
Kubjika’s Six Faces and Limbs 

Uppermost Face - Para 

Upper and Eastern Face — Malini and Siddhayogešvarī 

Malini 

Trikhanda — the Samaya Vidya 

The Southern Face - Kali 

Northern Face - Tripurabhairavi 

Nityaklinna - The Triadic Goddess of the Yoni 

The Western Face: Carcika and Mahālaksmī 

Conclusion 
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254 
278 
283 
291 
296 
299 
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Matsyendranātha and the Pūrvāmnāya 

The Legend of Matsyendranātha 
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Chapter Six: The Teachers and Lineages of the Kubjikā Tantras 
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Ovalli and Oli 
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The First Siddha: The Creation of the World and the Birth of Mitranatha 
The Birth and Exploits of Vrksanatha, the Lord of the Tree 


317 
318 
324 


328 
328 
333 
337 
339 
352 
354 
357 
363 
365 
378 


387 
388 
390 
394 
397 
398 
402 


407 
411 
414 
415 
421 
436 
438 
440 
441 
442 
444 
447 
449 
455 
472 


iii 


iv 


The Exploits of Tisninatha, the Silent Lord 
The Nine Nathas and Sixteen Siddhas, Prototypes of 
the Siddhas and Teachers 
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The Goddess Kubjikā 
Names, Forms and Multiple Identities 


It is a striking fact - and no less so even though it may take years of study 
to notice — that Kubjikā appears suddenly, seemingly out of nowhere. She appears 
with her own complex and extensive Tantra whose teachings are framed in their 
own ancient tradition. However, although she and her Tantra are new, they are 
linked to a chain of systems that grew with the same suddenness and intensity in 
the milieu first of the Bhairava and then the Kaula Tantras. Divine forms have a 
history. Even so, they belong to an eternal dimension which, whether 
psychological or ontological, can never be fully confined in time. We can discern 
processes and transitions a ‘previous’ and an ‘after’, in the ‘biographies’ of divine 
forms but somehow, for reasons that are not just empirical, it is impossible to pin 
point exact moments in time when they take place. Kubjika’s origin in mythical 
history occurred in a particular place at some specific moment. Human history is 
quite different. Here origins are elusive. Even when a deity appears all of a sudden 
as Kubjikā does. 

Kubjikā's sudden appearance is not unigue. The emergence of major 
divine forms - supreme deities - is one of the features of Tantric cults in general. 
From the inception, first of the Bhairava Tantras, probably around the beginning 
of the 7" century, and then Kaula Tantras, Great Goddesses like Kubjika emerge 
like milestones marking the course of their development. This phenomenon 
coincides with the immense proliferation of multitudes of minor forms and their 
spontaneous ordering into pantheons, great and small. These are defined by their 
collocation in groups, symmetrically arranged in the mandalas of the deities who 
are the focus of the cult. 

In this respect we may contras Kali is a very old 
goddess. She was very probably a type of village or tribal goddess who combined 
in herself over time and in various places a number of local goddesses who took 
possession of her followers, caused and cured disease and led them to battle. ! 


Although, Kali is commonly considered to have been originally a tribal goddess, 
she is also prefigured in some respects by ihe IEROSIN GEM 
(also called Kālarātri), who personify the inauspicious south-western quarter and 


the dark starry night, respectively. Kali continues to be identified with the latter. 


While -Nairrti was probably a Vedic goddess, Kālarātri was probably not 


' Kali of Kerala and the Tamil region is generally considered by scholars to be derived from the 
tribal deity Kottvai ta warrior goddess who delights in the blood of battle" (Caldwell 1999: 21; 
Hardy 1983: 223). See Caldwell 1999: 23 with reference to Kersenboom-Story 1987: 10, 14 and 
16. 
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originally so.' Kali was well know by the 1“ century AD when'Ašvāghosā wrote 
his Buddhacarita. There she appears as Megha Kālī who tempts the young 
Siddhartha sitting under the Bodhi tree striving to attain enlightenment.’ By the 
fifth century Kālī already developed such a powerful identity that she assists the 
Great Goddess of the Devīmāhātmya in her battle against demons. By then she 
had already assimilated several goddesses and continued to have a long history in 
th 

While it is clear that Kali and, indeed, many other goddesses we encounter 
in the Sanskrit sources, have some connection with tribal or popular folk village 
religion,’ it would be a mistake to surmise that these divine forms were simply 
drawn directly from this non-Sanskritic (i.e. extra scriptural) sphere of Indian 


religious culture. The links we find are largely common paradigms and 
typologies, rather than i i i an 


outcaste "Cāndālinī, sweeper Mātangī- and potter woman.” However, this does 
necessarily mean that Kubjika was originally a goddesses of sweepers and potters. 
Such identifications are common to most major Kaula goddesses and others like 
them. They simply indicate, that their cult is similar in some respects to that of 
such popular goddesses. However, unlike their village counterparts, these 
goddesses are worshipped with Sankrit mantras and are a part of a developed 
cosmic order that can be interiorized and is recognisably analogous to those we 
find in the Sanskrit sources. 

Most significantly, the great Kaula goddesses develop in consonance with 
each other. Kubjika is the penultimate link in a chain of Great Goddesses who 


emerge as leaders (nāyikā) of the pantheons of th 
But although 


she emerges in the Kaula, which is the most “extreme” and intensely “heterodox 
"Tantric stream of the'Šaiva scriptures, features of a Brahminical identity are 
revealed by the presence of numerous overt and implicit Vedic typologies in her 


mponaneliijmaidmailin They are clear signs that. some, at least, of those who 
contributed t a were familiar with the Vedas 


and so must have been Brahmins» Although the Kubjika Tantras consider the 
Vedas to be a relatively low order of scripture? as the Saiva Agamas do in 
general, nonetheless, they find several occasions to associate Kubjika with them. 


Thus, for example, she is praised in the Blairavistotra as Gayatri, “the most 
ancient’ goddess who, as such, is the *mother of the Vedas’. 


! See Encountering Kālī, p. 171. 

? Ibid., p. 153. 

? Carcikā is an example discussed below, p. 245 ff.. 
* See KuKh 6/64-65, note 57. 

? See below, p. 104 ff.. 

° See below, p. 339-340. 
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More concretely, we notice several features of the goddess Kubjikā that 
are strikingly similar to another Vedic goddess, that is, Aditi. The solar goddess- 


s the epitome of motherhood. She is the great womb into which the entire 
universe has entered! of which she is the * and cause (janitra).* 
She prefigures in this way all the Great Goddesses but j ho in 
a very special way is th The triangular Yoni, now 
a universal symbol of the Great Goddess in India, emerges in the final form in 
which it appears in the literate tradition as an inner projection of sacred places for 
the first time as the cardinal characteristic of the goddess Kubjika.* Her Yoni is as 

sacred and fundamental as is Siva’s Linga and is, no less than the Linga, the sign 


of her SS SEKAS and mark of her identity. 


7 


e motherhood of Aditi prefigures that of Kubjikā in several specific 


details ee the 
same way, Sarnvarta (also called Vadavagni), the cosmic fire that heats and- 


m. 


mandala. From another point of view, Aditi is said to be the womb (yoni) where 
Soma, the sacrificial plant identified with the Moon,* deposits his germ.’ In this 
respect also, Aditi, who contains the fertile lunar seed, prefigures Kubjika who is 
represented by the Yoni inseminated with the lunar drop (bindu) of Soma praised 
by the Vedic poets. Many of the great gods of the Vedic pantheon were born from 


Aditi. The'solar Adityas, in particular, are her sons; Amongst them we find Mitra”, 
`- the name Kubjikā gives to Bhairava when he receives initiation and is reborn - 
(fromiherr) Thus the sources repeatedly refer to Kubjika as the ‘mother of Mitra" 


10 Another of Aditi's sons, who is especially 
associated with her, is Varuna, He governs the western quarter of the sky and so is 
also linked to Kubjikā, the goddess of the west.'' Aditi is invoked as the brilliant 


(jyotismati) giver of light along with her sons, especially with Mitra and Varuna, 
to come to the mortal world" and bestow her eternal light." 


! TaitS 1/7/7/1. 

? RV 7/10/4. 

> AV 6/1202. 

^ See intro. vol. 1, p. 242 ff.. 

? TaitS 4/1/5/3. 

5 See, for example, AV 11/6/7; SB 1/6/4/5. 

7 MS 3/9/1. 

* RV 7/60/5; 8/47/9; 10/36/3. 

? See below p. 458 ff. where the myth describes Mitra’s birth, quite literally from the goddess. 
10 KuKh 5/83cd-84ab. See chapter three of the translation, note 99. 
11 See KuKh 5/66cd-68ab, note 75. 

? RV 1/136/3. 

? VS 3/33. 
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nd so her guarter is the 
:east. But prayers were offered to her at all three junctures of the day —ratrdawny 


nd other triadie goddesses. Aditi is 
linked to Diti her sister. She is mother of the demons and is related to the western 


sky where the sun sets. The.two skies — those of the rising and the setting sun - are 

Mounted on their solar chariot 

there, in the centre, they behold the opposites, Aditi and Diti” — light and 

impending darkness - together. Similarly, Kubjikā spans the ‘previous’ (pūrva) or 
‘eastern’ (pürva) and ‘subsequent’ (pašcima) or ‘western’ (pascima) traditions. 

Another feature Kubjika shares in common with Aditi is the strange 

enigma of her .self-insemination. The lunar Drop that fertilizes Kubjika's 

triangular womb is her own vital energy although, outwardly, she also unites with 

Bhairava. This is why she is “bent’,’ She is like-Aditi; the very act of giving birth 

«(prajanana).' The wife lies below, the husband remains above, and the union of 


the two results in a son. The entire process is called Aditi. Thus Kramrisch 


identifies Aditi with her legs upraised (uttānapāda), engaged in sexual union, with 
-—Lajja Gauri» This is the popular name of a goddess sculpted in a recumbent 


posture with both legs folded at the knees and stretched apart. The ‘bud-like’ 
pudenda is prominently exposed and exaggerated as are the breasts. The figure is 
nude with a blooming lotus in place of the head. In her two hands she holds 
blooming lotuses or their stalks. She has a large belly, which may suggest 
pregnancy. 


Finally, we note that Aditi is commonly praised in the Veda for the beauty 
of her earring (kundala). This is also a feature of our goddess. The god extols the 


beauty of the goddess who is adorned with many jewels and the 'fine earrings that 
play on (her) cheeks'? In Kubjika’s case it is clear that the earrings represent her 
a name derived from the same adjective from 
which the word kundala (lit. round") is derived. 

whereas Kubjika is no less clearly lunar - 
although, like Kali, who is also lunar, she bears many solar characteristics, as well 


as igneous ones. Nonetheless, the points of contact are quite clear. However, the 
striking presence of these features of a Vedic goddess in our own should not, of 
course, be understood to mean that Kubjikā is also one. It is important nonetheless 
to point out this fact in order to balance the emphasis scholars generally place on 
the non-Vedic origins of deities like Kubjika. 


! RV 5/69/3. 

? RV 5/62/8. 

? See intro. vol. 1, p. 70. 

^ AA 3/1/6. 

> KuKh chapter 4, the Mālinīstava, line 114. 
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Another striking link with the Vedas are the numerous associations we 
find between Kubjikā and aspects of her cult and Agni, the sacrificial Fire. Both 
the god and the goddess are identified. with Fire and provisions are made to 
assimilate the three Vedic fires to mantras which allows Vedic Brahmins to 
maintain their fires as Kubjika initiates. Although the followers of the Veda are 
ranked barely one-step-above-the-Buddhists-and-Jains;' the 
want to distance their goddess from the Vedic tradition. A qualified teacher, 

to the SM,’ is one who awakens his disciples to the teachings of the 
IA He should also know the Siddhanta and the true import (tattva) of the 
Vedas. The Kubjika tradition maintains that the legendary Kaula teachers 
(yuganātha) were well versed in the Veda.’ As a Brahmin, Matsyendranátha, the 
legendary founder of Kaulism,* could well have been. Vrksanatha, the First» 
versed in th and initiated many other Vedic Brahmins like himself.* 
The same claim is made for the. four Siddhas of the sacred. seats. The four Siddhas 
of the sacred seats each knew one of the Vedas.' Not only are the Siddhas 
Brahmins, the goddess's own Brahminical Vedic identity is highlighted by 
praising her as descending into the four sacred seats and singing there the four 
Vedas.* These references, however much they may be just idealisations, remind us 
that many of those who wrote and redacted the Tantras, even the Tantras of 
schools such as this one, that are as distant from the Vedic ethos as any could be, 
were also versed, to some degree at least, in the Veda. Indeed, Saiva ascetics, are 
not uncommonly praised in inscriptions as learned in both the Saiva Agama and 
the Vedas. 

Thus, although the cults, practices, and ethics of the Tantras may be 
amenable to bi-polar structural analysis, this need not mean that we are dealing 
with two different or, for that matter, conflicting cultures. Differences, even 
extremely radical ones, may be found in the same culture. Indeed, it can be easily 
argued that one of the cardinal features of Hinduism with respect to the major 
semitic religions is precisely this ‘irrational’ tolerance of differences within itself. 
Although individual traditions are usually critical of each other, they not only 
allow each other to exist, they also find a rationale that allows them to be 


' KuKh 68/109. 

? ŚM 9/131-4. 

> KuKh 43/24-5. 

* See below, p. 321. 

5 YKh (1) 4/280cd-1. 

° KRU 13/27cd-29, quoted below, p. 489. 

1 KuKh 44/19cd-20. 

8 YKh (1) 15/73-79. See intro. vol. 3, p. 156. 
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accommodated in some way into their own spirituality, however much at odds 
their doctrinal views may be.' The same is true of praxis as it is of doxis. 

However, whatever the texts may say, we must admit that the Vedic 
connection and other aspects of Kubjika’s cult are more ideal than real. Thus, for 
example, although Kali and other Kaula goddesses may have had connections 
with the outer world prior to their emergence in the Tantras, those that there are in 
Kubjika's case certainly post-date them. This fact alerts us that we must view the 
developments we perceive in our written sources from their own perspective. 
Most of the Tantras were generated from within the Tantric corpus with very little 
reference to the outer world, although some connection is often maintained. Even 
the rich sacred geography of the early Tantras was probably more ideal than real 
in any specific sense, despite the obvious fact that the sacred sites did exist and 
had Tantric connections. In this respect, the Tantras are in sharp contrast with the 
exoteric, public Puranas that emerged before the Tantras and developed in parallel 
with them. These maintained a bridge between the ideal world of the scripture and 
the ‘real’ outer world. Indeed, one of their functions is to record the myths that 
justified and explained the presence of deities in particular places. Another is to 
register their Māhātmyas. Ostensibly eulogies of sacred places, the Mahatmyas 
record their sacred geography and the deities who reside there. Conversely, the 
Tantras of the more esoteric cults, at least, never managed to break away from the 
interiority of the Word, which made their contact with the outer world distant and 
vague, although never entirely absent. 

Kubjikā is a goddess with immense metaphysical depth, a large varieties of 
forms, multiple associations with many other divine forms, and an extensive and 
complex cult. Worshipped in her Tantras along with Bhairava, her consort, she is 
endowed with all the theological and metaphysical attributes of a Supreme Deity 


! Accommodation does not necessarily mean acceptance, although that is also possible. Gaudiya 
Vaisnavas, for example, who consider Krsna to be superior to Siva, do not reject Saivism. They 
accept that Siva is a supreme god. He is not ‘mortal’ like Brahma or Indra. But they believe that he 
created false doctrines at the instance of Krsna, of whom he is an ardent devotee. He did this in 
order to mislead sinners who, by ignoring Visnu and Krsna, go to hell. Swami Narayana Mahārāja 
of the Bhaktivedanta movement explains (2005: 3): 


Many people had been worshiping the Supreme Lord only to fulfil their selfish purposes, 
thinking, 'simply by our worship of God, He will be pleased with us and satisfy all our worldly 
desires’. They worshiped Him only so that He would rapidly arrange for all their needs, not to 
please him. Lord Krsna thought, "This is very dangerous.’ He called Lord Siva and instructed him, 
"these false devotees will create great disturbances, so keep them far away from Me. Create a 
philosophy which teaches, brahma satyam jagad mithyā — the Absolute is true, this world is false. 
You should preach, “All souls are Siva; all souls are Brahma; all are one." . . . So great was Lord 
Siva's devotion that even though he was very reluctant to do so and felt great shame he assumed 
the body of Samkarācārya and taught Advaita. 
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and Absolute Being. Kubjikā is also a very secret goddess. Indeed, she is so secret 
that the extent of her cult was discovered less than forty years ago when 
manuscripts kept hidden by Newar potentates and initiates in the Kathmandu 
Valley for centuries, began to be photographed on a large scale. Arguably, 

Ji n the subcontinent and, for that reason, her 
Newar devotees would say, the most powerful one. Thus, it is not despite her 
obscurity and isolation from the world, but rather because of it, that Kubjikā is 
one of the Great Goddesses of Hinduism. 

In this chapter we shall try to analyse the genesis of this Great Goddess - 
how, despite her novelty, she is the result of centuries of development of divine 
forms in the streams and currents of the Bhairava and Kaula Tantras. We will 
explore them and observe how Kubjikā incorporates them into her Divine Nature. 
In this way we will not only learn about her but also about the principles that 
operate in the theogany of Kaula goddesses like her and, indeed, the one Great 
Goddess who appears time and again in every single Great Goddess. 

In order to do this we shall have to explore numerous goddesses and 
observe how they relate to each other individually and collectively through their 
common grounding in the goddess Kubjikā. We observe that the processes of 
integration and synthesis that operate in the formation of the goddess Kubjikā are 
also at work in various degrees and in specific modalities in the formation of 
every Great Goddess and, indeed, Great God. It is because these processes are 
fundamental features of their theogany that great deities (and also small ones) 
possess numerous basic common features, even as they maintain their distinct 
identity. This is how it is with people also. People belong to different races, social 
groups and have more or less extensive families. Even so, all people are basically 
similar although no two persons are the same. Just as it is not possible to know 
one person without understanding how people are in general and, more 
specifically, to what groups or types that individual may belong, we cannot 
understand Kubjikā in her complexity without reference to both the individual 
forms she integrates into her identity, on the one hand, and the basic common 
archetype of the Great Goddess, on the other. 

Every major god and goddess, indeed any great divine being has a range of 
identities. It is this capacity to be several deities at once both individually and 
collectively that distinguishes them from the innumerable minor deities and 
supernatural beings who are confined to their very specific and therefore more 
tenuous identities. Despite the fundamentally unitary and absolute nature of every 
Great God or Goddess of Hinduism, each may assume numerous personae. This 
phenomenon is, as one would expect, particularly accentuated in the case of 
Tantric deities and those who are worshipped in a Tantric mode. 

Kubjikā is formed and develops through two basic processes, one afferent 
and the other efferent. The former is a process of influx through which the 
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goddess develops by accretion and identification with other goddesses. Although 
the elements that are brought together in this way are not original, nonetheless 
their morphology and function in relation to one another creates novelty. The 
latter is an out-going process, which generates new forms and aspects of the 
goddess directly. We may analyse the processes at work in the theogany and 
anatomy of a Great Kaula Goddess exemplified by Kubjikā into the following 
categories: 


1) Basic Identification with the Great Goddess. This fundamental modality 
certifies Kubjika's divine status as an absolute, supreme goddess, rather 
than one goddess amongst many divine beings who attend on a supreme 
deity. Her status as such is represented in names like Amba, Bhagavatī, 
Mahešvarī or simply Paramešvarī and the like. 

Generic Identification with the Great Kaula Goddess. This modality is 
broad, as is the previous one, in the sense that it is 

goddesses like Kubjika, but is specific to their Kaula identity. It is 
apparent when the goddess is called Kauliki, Bhairavi, Para, Khecari and 
the like. 

Essential Identification with earlier major Goddesses of which 
Kubjika becomes the fundamental form. The foremost amongst these 
earlier goddesses is Malini, the*triadie goddess of the Trika Tantras who is 
herself variously identified with a series of goddess. These include the 


triad Para, Parapara and Para and Rudrasakti, also called Raudri-or 
‘Rudrani. No less essential to her nature is arc rere ti caron with 
‘Kali, which links her to the Kālīkrama, just as her identification with 
4) Union with the God. Through union with the Bhairava, who is her male 
counterpart, the goddess assumes the identity of the Goddess who is the 
original partner of the God. We shall see that Kubjika’s basic form from 
this point of view is Aghorešī (also called Aghora and Aghoresvarī) who is 
the consort of Aghora, that is, Svacchandabhairava, particularly in the 


form o 

5) Transformation. In this case, the process of transformation is from the 
„virgin Kalika into Kubjika, which is the core of the goddess's myth of 
origin we have examined in detail in the previous volume. The young, 
virgin Kalika is empowered by entering a womb-like Linga from which 


2 


— 


3 


a 


she emerges as the who is ready for 
marriage and union with Bhairava and the transmission of her powerful 
Command. 


6) Assimilation and Incorporation. Goddesses are incorporated directly 
into Kubjikā's body. These may be major Goddesses, as are those 


7) 
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represented by Kubjikā s six faces, and those assimilated into her six limbs 
(anga). The same principle operates with respect to minor forms. These 
are most commonly exemplified by the Yoginis and divine beings who 
embody the letters and syllabic units of mantras of the goddess’s sonic 
form. Examples of the former are the thirty-two Yoginis who govern the 
he embodies. Others of the same type are 
the Yoginis and other beings who are related to the mantras and their sonic 
units that constitute the Kramas that are deposited in the mandala and the 
worshipper’s body to identify them with the goddess. 
Association. There are goddesses, like Mahantarika and Tvarita, who, 
although identified with Kubjika, are not an inherently necessary part or 
aspect of her essential nature. These can be said to be goddesses that have 
been identified with Kubjikā by assimilation, rather than essential 
identification. 


Now we have outlined the forms of the goddess that develop through the 


influx of other divine forms, we note briefly those that develop through the 


reverse, 


afferent process. These are identifications, permutations and 


transformations of Kubjikā herself. 


1) 


Early Prototypes. In the earliest stages of Kubjikā's development, she 
was identified as Khafijinī — the Little Lame Goddess and Laghvika the 
Subtle One. These two appear prominently in the 

th as names of the goddess but largely fall away in the 
later literature. aig irtvally disappears. Although Khañjinī does 
appear, her presence in the later sources seems to be a revival rather than a 
continuation of her earlier one. This is more apparent in the case of 


" Kulālikā, the young Potter's Daughter. Although the KMT affiliates itself 


2) 


3) 


to the tradition (amnaya) of Kulalika, Kubjikā is actually never called this 
in the KMT itself. However, she is represented in this way in later sources. 
Kubjika’s variant names and forms. While Khafijini and the others 
mentioned in the previous entry can be understood to be distinct forms of 
Kubjika, this is not the case when she is addressed with various derivative 
names such as Kukara, Kuja; Kubjī, Vakra and others. Even so, these 
variations also contribute in their own way to the development of 
Kubjika’s representations. 

Internally Developed Forms. As the Kubjika Tantras developed, so did 
the basic forms of the goddess. These may be major ones, such as Cificini 


! See below, p. 95 ff.. 
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and Samvarta. Or they may be minor, such as her characterization as the 
goddess Konkana. 

4) Replications. Kubjika, like all major deities, replicates herself in a variety 
of aspects, each of which are concretely and totally herself. The most 
evident example of this phenomenon are her iconic forms associated with 
the three Transmissions. These are novel although they may be identified 
with her inherent aspects, which may not be new. Some of them - like 
Mahantarika - are goddesses who were originally linked to Kubjikā by 
association. In this context they are assimilated to her as her direct 
replicates. 


Finally, we notice another important process at work in the development of 
any Kaula Great Goddess. This has been called Tantric kenotheism.' This 
phenomenon is very common in all Tantric traditions, but is especially evident in 
relation to female divine forms. It is a kind of democracy based on universal 
privilege for every single individual. It allows the selection of a deity out of the 
extending crowd of divine forms and promotes it to higher, even supreme, status. 
Conversely, as one rises to the fore, others recede. Thus, a deity may be both 
major and minor, and so embody both universal and specific power. Tantric 
kenotheism is pluralistic — not just single deities rise and fall in this way, the same 
principles are applicable to groups of them. 


Basic Identification with the Great Goddess 


Before we enter into the complex identifications and permutations specific 
to the goddess Kubjikā we should begin with her most basic and universal 
identity, which she has in common with the Great Goddess (mahādevī) of 
Hinduism in general. This identification is evidenced by some of the names with 
which Kubjikā is addressed. Most of these are Purāņic, that is, they belong to the 
common public fund of names for the Great Goddess in general. They reveal 
Kubjika’s most universal identity as the goddess Saivites worship in general as 
Siva’s consort. 

The daughter of Himavat betrothed to Bhairava is called Parvati in the 
SM. She is rarely, if ever, actually said to be Parvati, but she is said to have been 
Uma, Daksa's daughter in a previous incarnation. Thus, here and there, the god 
addresses the goddess, usually in the vocative, as Uma. Moreover, she is also 
called Gauri, which is another common way of calling Parvati. Both these names 
denote particular aspects of the goddess Parvati, whereas others, such as Siva and 
Sarnkari, are generically applied to her. 


' This is Prof. Sandersons’s expression. 
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Other names are common to deities who are in an intermediate stage 
between these two types. One is Raudri or Rudra$akti, which we shall examine 
latter. Suffice it to say here that the former freguently appears in lists of Yoginīs, 
even as she maintains an independent and elevated status as Rudra's consort. The 
same is the case with Bhairavī. 

Before we examine the many individual forms that contribute to Kubjika's 
identity we begin, by way of introduction, by examining the basic archetype. An 
archetype is an abstract template on which individual forms are modelled. It is an 
abstract idea which, although not empirical, is the generic model of particular 
empirical forms. Thus actualized its existence and nature can be inferred from its 
empirical representations. The archetype of Deity, which in this case is the Great 
Goddess, exists in some supra-essential manner in Absolute Being. Periodically, 
impelled freely by its own intention to do so, the deity ‘descends’ into empirical 
representation assuming the form of a Great Goddess or Great God in the world of 
myth and through that connects with the human world. The earliest substantial 
theophany of the Great Goddess in India took place with the appearance of 
Mahisasuramardini, the Slayer of the (Buffalo) Demon Mahisa, who came to be 
commonly known as Durga. This took place in the Devīmāhātmya of the 
Markandeyapurana', which is generally dated around the 5th century.CE.- 

Wrathful forms of the goddess that serve as basic prototypes for the 
goddesses of the i ali, Ca a and the-angry — 

— G@andimDepending on the region, we generally find that one or other is 
dominant. Thus, for example, Kali serves this function in Kerala and in the South 

of India generally, probably from the first centuries CEGCGamundads the prototype 
“in Orissa.) Candi was probably the oldest prototype in Bengal, but was overlaid 


ith-Kālī 

The rapid spread of the worship of Caņdī throughout the sub-continent 
from the 5" century onwards was certainly to do with the spiritually elevating 
message of the Goddess’s great power — of how good overcomes evil. In addition 
her popularity was also aided considerably by the ease with which she could be 
identified with many local goddesses and so bring them into the Sanskritic fold. 
The offering of buffaloes to local goddesses is still a common feature of South 
Indian village religion. Presumably this was also the case in central North India 
although with the passage of time this practice has much decreased due to the 
development there of vegetarianism. However, we still find it extensively 


practiced in Orissa, Nepal and the Himalayan belt in general. - 


' Other important early sources are two famous hymns to Durga in the Mahābhārata (4/6 and 
6/22) and the Aryastava in its suppliment, the Harivamsga (3/3). See Banerjea p. 491 and Hazra: 
Studies in the Upapurāņas vol. 2, pp. 16-22. This deals with the role of ‘non-aryan’ — i.e. popular 
‘folk’ - elements in the development of conception of Devi. 
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Like Kubjikā four or five centuries later, the Great Goddess appears with 
sudden and tremendous force in the literate tradition. But unlike Kubjikā, she is 
preceded by representations of a goddess who slays a buffalo demon and has 
discernable roots in local goddesses, especially one worshipped in the low lying 

i i il The figure 
of the first Great Goddess is paradigmatic in so many respects that reference to 
her in order to understand the ones that follow is inevitable. Her influence is 
apparent in many ways in the composite figures of all subsequent Great 
Goddesses, including Kubjika. Kubjika, shares many traits in common with her, 
but has, in addition, many more. This is largely because Durga is a Purāņic 

i i efore the redaction of the first Tantras 
whereas after several 
centuries of their development. A brief comparative study of the essential features 
of the goddess Durga and those common to Kaula goddesses in general and 
Kubjikā in particular is very instructive. It teaches us much about these goddesses 
and more about the common and distinctive features of Puranic and Tantric cults. 

The contrast between the two types is all the more striking as Durga is 
often the public, exoteric face of the secret Kaula goddesses.' Durga is not the 
goddess of a cult to which there is access only by initiation. Even so, she is 
intimately connected with the esoteric as the public figure of the secret Kaula 
goddess for whom she acts as her public representative and intermediary in the 
public domain. Durga’s function in this respect is an extension of her 
identification with lineage goddesses (kuladevatā), especially of kings and 
landowners’ and, by extension, the tutelary goddesses of tribal converts to 
Brahminical Hinduism. 


; in secret most extensively 
during the nine days of the autumn Navaratri festival dedicated to a public they read, as 


Hindus do generally, the Devimahatmya and worship Durga.» 


? In Kerala Kali functions in the same way. Sharing the generic name *Bhagavatī' with Durga, she 
was the family goddess of the kings and feudal lords of Kerala. Caldwell explains: 


Throughout the medieval period and into the nineteenth century, small traditional 
kingdoms (or chiefdoms) were centred in the foothills and inland areas where paddy production 
was most intensive. A feudal social organisation bonded agricultural workers to landowners, who 
were mostly of the martial Nayar caste. Temples supported by the wealth of the land were 
dispersed throughout these political centres. Each royal house was allied by marriage to Brahmin 
families, whose male members also served as priests in their temples. Bhagavatī became the 
predominant deity of the martial temple owners, such that each king had his own local installation 
of the goddess, who was considered to be a tutelary matrilineal ancestor and protectress of his 
family’s personal political interests. Kinship relationships were often imputed to the different 
Bhagavatis, perhaps reflecting the actual networks of political alliance through marriage. 
Propitiation of one’s own local Bhagavatī ensured the power and success of the kingdom and its 
dependents. (Caldwell 1999: 14). 
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Analogously, the later goddess cults outlined in the scriptural sources, 
especially those of the Purāņas, regularly identify the goddess with Durgā. 
However, this identification is hardly ever made directly in the Bhairavāgamas 
and Kaula Tantras. This may come as a surprise, especially to those familiar with 
later Kaula traditions where this identification is basic. The goddess Durga, 
commonly also called Candi or Candika (the Little Fierce One) is first and 
foremost a Puranic goddess. Her identification with Kaula goddesses in the later 
period is thus a measure of the degree in which the Puranic perception penetrated 
the Tantric, reflecting the massive movement in the other direction throughout the 
development of the Puranas, particularly in the later period. 

Later Kaula Tantras, that is, those written after the 12" or 13^ century, 
regularly identify the Kaula goddess, Kulešvarī, with Durga, who is commonly 
called in those sources Candi or Candika. However, although the Great Goddess 
of the DM is present in the early Bhairava and Kaula Tantras, she is not at all 
prominent and is not, as she was destined to become, the basic form of the Great 
Kaula Goddess. This is also the situation in the Kubjikā Tantras. Thus Kubjikā is 
rarely identified with Durga in the KMT. However, she is addressed as Durga 
several times in its expansion, the SM, but not at all in the SSS.’ Kubjikā is 
associated with Durga in the Mahāmāyāstava of the KMT, where she is identified 
with Katyayan? Amba, Gandhari (or Gandhari)’ and, especially, as the name 
suggests, Mahamaya. But although this hymn, which we will examine further 
ahead, systematically and in detail identifies Kubjikā and her retinue with 
goddesses and aspects normally associated with the Great Goddess of the DM, 
this link hardly concerns the rest of the KMT. Indeed, the novel names, which 
appear nowhere else in the KMT, although some are common in the later Kubjikā 
literature,* and the hymn’s isolation from the rest of the text, strongly suggest it 
was not a part of the original redaction of the KMT. 

Otherwise, Kubjika is linked to Durga in one place in the KMT although 
this is in an indirect, covert way. That is in the Mālinīstava — the hymn Bhairava 
intones to evoke the goddess out of the Linga. There we find several epithets of 


' Bhairava addresses Kubjikā as Durga several times in the SM, but this is in a general nondescript 
way. For example SM 4/97cd: O Durga! O wise one! Fair lady! O you who are the mother of the 
heroes! (sādhu durge vararohe sādhu tvam vīramātare). In SM 20/73a, 21/148a, 23/113a, 24/4a, 
and 25/3c she is addressed in the standard phrase: O Durga! Wise one! Greatly respected one! 
(sādhu durge mahābhāgei). Other places where Kubjikā is called Durga are SM 26/3c and 
26/139d. 

? KMT 24/134. 

> KMT 2/1083, 21/31c, 38c var. 

^ For example Nityaklinnā (KMT 24/134c). 
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the goddess Durga drawn from the Devīmāhātmya and attributed to Kubjikā.' 
Kaula goddesses are commonly associated indirectly in this way with Durgā. 

Another way this identification is indirectly implied is in the 
characterization of Kaula traditions as those of the lion (sirnhāmnāya).” This 
suggests, amongst other things, that the goddesses of those traditions sit on a lion - 
a feature which would have been familiar to initiates as a specific characteristic of 
the goddess Durga. Indeed, the numerous references to Kubjika as the goddess 
who has a lion as a vehicle (simhavahini) is probably meant to imply this 
identification. It also serves to indicate that she, like other deities who sit on ‘lion 
seats’, is a royal goddess who sits, as kings and queens do, on a ‘lion throne’. 

In later sources the link is strengthened. Thus in the KRU Kubjika is 


portrayed as Durga in previous incarnations. In the KRU Bhairava tells Kubjika in 
the prophetic style of this text of two incarnations. Ineeneseísthenssheskalisgidahisas 


andiamo ein both celebrated feats of the goddess Durga: 


There will be a terrible demon called Mahisa who will be the 
king of the demons. O goddess, you will descend into the world in 
order to kill him a in a black and brown form. 
O goddess, (you will be) the means to achieve every goal and you will 
destroy the suffering of those who bow before you. (This will take 
place) in the sixth Manvantara of the coming Varaha Kalpa. O lady of 
fair vows, in the twenty-eighth of the four Yugas of the seventh 
(Manvantara) (you will incarnate) in order to kill a certain demon 
called Karasa. ... In this wa aspects of you will 
descend into the world with many kinds of tasks to accomplish and with 
many names.” 


' The Mālinīstava is part of chapter four of the KuKh. It is drawn from chapter two of the KMT. 
The reader is referred to the notes that accompany the translation of this hymn in the first volume 
of the translation of the Kumārikākhaņda. 

* See below, p. 335. 

> mahiso [k g: mahisā] nama daityas tu bhavisyaty asurādhipah [k g: bhavisyati suradvisah; kh: 
bhavisyati suradvipah] | 

vadhartham tasya tam devi avataram karisyati || 

krsnapingalariipena durgā kātyāyanīti [kh: -niti] ca | 

sarvārthasādhanī devi praņatārtivināšanī [kh: -sanī; g: -vnasni] || 

bhāvivārāhakalpe tu sasthe manvantare gate | 

saptame vartamāne tu astāvirhše caturyuge [kh: catuyuge] || 

kamso [kh: kāmsā] nāmāsurah kašcid vadhartham tasya suvrate | [. . .] 

evam nānāvidhaih kāyair anekair nāmaparyayaih | 

arnšamātrāvatārās te bhavisyanti kulāmbike | KRU 9/28-31ab, 33. 
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There are substantial differences between Durga and the Kaula Goddesses, — 


just as there are, as one would expect, many essential common features. Like 
Durga, each Great Kaula Goddess is a ‘Mother’ (Amba) or, indeed, a young 
Mother - Ambika, however much their motherhood may contrast with their other 
associations. The Kubjika cult is the ‘transmission of the Mother’ (avvākrama).! 
Her motherhood is so central to her nature and condition as the “womb of the 
universe’ (visvayoni or bhaga) represented by the Triangle in the core of the 
mandala that she is the Mother even though she remains a-pure; young virgin - 

? Although she is the Great Goddess of 
the Great God? and is generated from the god in the first moment of creation as 
the energy of his divine will, she is also his mother.* 

Durga and all great Kaula goddesses are ‘Bhagavati’. "Bhagavatī' is the 
feminine of the word "Bhagavat which is a manner of referring to the Supreme 
God in general but is most commonly used in the Sanskrit sources with reference 
to Visnu. Although the goddess is represented as Visnu's Maya in the DM she is 
not specifically connected with him. She is called ‘Bhagavati’ in a generic sense 


simply to indicate that she is the Great Goddess (Mahadevi). In North India and 


Nepal, Bhagavatī is particularly Durgā. Thus, around the Kathmandu Valley, 
arranged roughlyinthe four major cardinal directions, there are four “Bhagavatis’. 
These are all the goddess with multiple arms, normally eight, engaged in slaying 


the buffalo demon.” The goddess Durga worshipped in the temple of Vindhyācala- 
near Varanasi is also Bhagavatī. 'Bhagavati' may also be a way of referring to 
other goddesses. In Kerala, for example, Bhagavati is the regional form of Kali 
who is represented by countless village goddesses.* Kubjika is also addressed in 
this way in her Vidya.’ 

The Slayer of the Buffalo demon whose origin and exploits are narrated 
and eulogized in the Devīmāhātmya of the Markandeya Purana is generated from 
the combined energy (tejas) of the gods. From them she receives her weapons that 
symbolize her manifold power by virtue of which she can slay with ease demons 
who oppress them and the world. Kubjika also embodies the energies of many 
gods. But that is not all. Kubjika, like all Kaula goddesses, is also composed of a 
range of goddesses. Moreover, like the goddess herself, they are often present 


' Concerning the form ‘avva’ for ‘amba’, see below, p. 278. 

? Kubjikā is called Kaumari six times in the KMT. She is never called Kumārī or Kumārikā in the 
KMT. She is called Kanyakumari once (KMT 2/342). 

> Kubjikā is Mahešānī (KMT 16/16a, 47a), Mahešvarī (16/23c, 17/81d), the Great Goddess who is 
the consort of the Great God, Mahešāna (ibid. 5/3a), Mahešvara (ibid. 8/68b). 

* See note to KuKh 5/83cd-84ab. 

? See Slusser 1982: 308 ffr 

6 See above, n. 37. 

7 See chapters nine and ten of the edition and translation for Kubjika’s Vidya. For variants and 
developments of it, see appendix 2, vol. 4 of the translation and edition. 
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within her in union in some way with their male counterparts. Durgā has no 
consort, whereas Kaula goddesses invariably have a Bhairava as a partner, 
although they may be represented alone. This is not infreguently also the case 
with the goddesses, great and small, they integrate into themselves in accord with 
the basic Tantric principle that male and female polarities should in some way be 
found together. Conversely, a great Kaula goddess is a divine form of the energy 
of the will of the one God, not many gods. She originates from a Bhairava who is, 
or is destined to become, her consort. He is a supreme absolute being and she, 
unlike the goddess Durgā, who is resolutely single, abandons her celibate state 
(brahmacaryā) to unite with him.' Yet, like the Great Goddess of the DM, she 
rises to the status of the supreme deity and even surpasses her male counterpart 
because by their union it is she who empowers him by restoring herself, his 
power, to the god. Kubjikā's superior might is established by the god's dependence 
upon her and her independence from him, not by vanguishing demons the many 
gods cannot overcome alone. This central feature of her character and theological 
identity distinguishes Kubjikā as a supreme goddess of a Kaula Tantric tradition. 
Thus she is largely, but not entirely, unconcerned with battling demons. The 
:goddess Tripura; who follows after Kubjika in the chain of the historical 
development of Kaula goddesses, is similarly free of these concerns. She sits on 
her throne, the beautiful Queen of the King of the universe — Rājaraješvarī. 
Although she is well armed, there is no battle to be won. All has been 
accomplished. Kālī, on the other hand, who precedes Kubjikā in the chain, is 
fierce and is engaged in death and destruction and so, inevitably, also war. 

Kubjikā's connection with the Purāņic goddess is not so much with her 
directly as it is with her attendant host. The goddess of the Purāņas comes into the 
world to slay demons. And so her form on occasions needs be fierce and angry. 
The goddess, who is known to the world and is accessible to all, fights for the 
world. She mothers by slaying demons. She destroys evil but in so doing graces, 
transforms and liberates. Her mild form dominates because she is, above all, the 
mother of the universe. Kubjikā, like her, is also the Mother. Although she 
inherits the ambiguities of powerful Tantric goddesses, an aspect of her remains 
untouched by them and she remains the Mother of the Universe. 

But even the gentle, loving and chaste Mother who slays Mahisa, the 
buffalo demon, conceals within herself an anger of immense power. Set free by 
the impertinence of unrepentant evil, full of her energies, it assumes feminine 


wrathful forms. The energies of the gods emerge out of Durga as the Seven 
. Mothers whose names they bear and of whom she is the leader. These beings born 


of the anger of the goddess together with a vast range of other female beings were 
incorporated either directly or served as the models for the hosts of goddesses 


! See KuKh 3/63-64ab. 
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who attend on the goddess Kubjikā and other deities of the 

Tantras that came to be known as Yoginis. These Yoginīs, much more than the 
Great Goddess of the Devīmāhātmya, contributed to the complex character of the 
goddess Kubjikā and, with their male counterparts, the Bhairavas and Siddhas, 
populate her extensive pantheon, as they do those of all Kaula goddesses. 

These beings are the soldiers in the Kaula goddess’s army if, like Durga, 
she assumes the role of a goddess of war. The martial powers of the Goddess and 
the Mothers who fight for her are amplified in the Tantras by the Yoginis the 
Mothers generate. Although the Seven Mothers are an important presence and, in 
the DM, a quintessential part of the Goddess, the Yoginīs, like many other Kaula 
features that came to be associated with Durga in the later Tantras and Sākta 

are absent. This is simply because they had not yet developed. Even so, 
they are well prefigured by the presence of the Mothers, who when Kaulism 
developed in the ambit of the Bhairava Tantras became the source from which 
they are generated. 

Durga’s ferocity, compared to that of Kali who issues from her, is 
attenuated by her beauty and other positive traits that are given greater 
prominence. Durga is beautiful but she is not, unlike Kaula goddesses, ‘alluring’ — 
except to demons. Moreover, she is fierce only on certain occasions, when she is 
justifiably angry. Nor is she easily angered and she controls her anger well. Thus 
she ultimately slays the buffalo demon with detached ease. She does not go into a 
frenzy as Kali would. But even so, Durga is called Candi ‘the Fierce One’ and, as 
a representative model of fierce goddesses, desires animal sacrifice. Indeed, her 
myth justifies and explains the sacrifice of buffaloes to her as is still done on a 
lavish scale in Nepal and elsewhere, such as Orissa where the original model has 

‘not been reformed; This feature is extended to the offering of a large range of 
animals and fowl and, notoriously, even to human beings. 

Another feature the goddess Durga has in common with the later Kaula 
goddess is not found in the DM but soon becomes prominent in the early hymns 
like the Aryastava. This is her identification as a tribal woman (Savari, Pulindī 
and the like). Just as this aspect of her identity is missing in her first appearance in 
the DM, there is no reference there to possession by the goddess. In many regions 
of India entity for the village (and 
tribal) goddess who takes possession of her chosen devotees. There are also 
numerous instances of the Great Goddess herself entering people in this way. This 
takes place especially in her autumn and spring festivals. An example is Nepal. 
This is not an attribute of her Puranic, Brahminical counterpart. 

Durga’s metaphysical and theological attributes are not extensively 
developed in the DM. She is the quintessential energy of deity and as such that of 
consciousness. She is also Nature - Prakrti - the ‘being’ and essence of the 
physical and ideal universe. The great Kaula goddesses prior to the eleventh 
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century are not directly identified in this way. But they are identified with 
Mahāmāyā. Durgā is referred to in this way in the DM, but only in one portion of 
the hymn which leads one to suppose that it is a late interpolation. Subseguently, 
Durga came to be commonly identified with Mahamaya and so are the great 
Kaula goddesses. the 
foremost public representation of the Great Goddess. In fact, Newar initiates 
stress how Kubjikā is pre-eminent amongst all the great goddesses of Newar 
Saktism because she is Mahāmāyā in a more direct, original sense than the other 
goddesses, even though they are also all identified with Durga (as 
Mahisāsuramardinī - the Slayer of the Buffalo Demon), who acts as their public 
exoteric form. — 


Durga's identification with Prakrti is common to the major goddesses of 
the Puranas, especially Vaisnava ones, to which it is systematically applied. Most, 
if not all, the supreme Vaisnava goddesses embody a triad of metaphysical aspects, 
namely, Prakrti; Maya and Sakti; as do, for example, Radha and Laksmi.' Exploring 
cosmogonies themes in the Vedas, Upanisads and Puranas, and their relation these 
three, Pintchman notes: 


The Brahminical tradition subsumes what appears to be a primarily non- 
Brahminical tendency to elevate female divinities to supreme status by equating 
unique principles - Sakti, Māyā, and Prakrti - which are already present in the 
earlier layers of the Brahminical tradition with the goddesses appropriate to the 
perspective of the given text. Thus, although the impulse to elevate the feminine 
principle may be largely non-Brahminical, the means by which it is elevated are 
borrowed directly from Brahminical orthodoxy.’ 


As the source of the universe (jagadyoni), the goddess is identified with it as 
;Prakrti? But this is not the Prakrti of the Samkhya which is a ‘neuter counterpart’ of 
- Purusa. She is mother nature. The goddesses who embody Prakrti reflect its alluring, 
deluding nature symbolically by their erotic attraction. Moreover, Prakrti becomes 
above all the power of consciousness (citkalā) from which the lower principles 
emanate. As such Prakrti is equated with Sakti. This development reinforced the 
process of personifying and feminizing Prakrti. Moreover, it gave her a special and 
unique precedence over Purusa, the male principle who would be both powerless and 


! Brown 1974: p. 3. 
? Pintchman 1997: 190-191. 
? Brown 1974: p. 67. 
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unconscious without her.' 

The goddesses of the early Kaula and Bhairava Tantras are generally devoid 
of any direct, explicit identification with Prakrti, although the seeds of this 
identification are sown in various ways. The identification is not made initially as the 
intention is to stress that the goddess is Sakti who, inwardly, is the power of 
consciousness of the supreme deity and, outwardly, is Maya through which the 
universe is created. The identification with Maya is primarily to enhance the power 
of Sakti, rather than suggest that the universe is illusory. Thus, Maya, in a way, 
replaces Prakrti. 

After about the 13^ century when this identification is made in the later 
Kaula Tantras, Siva is identified with the Person (purusa), who is not just the 
individual soul of the Sārnkhya who goes by the same name, but the divine male 
counterpart of the goddess identified with Prakrti. The model is no longer the 
but the original, less elaborated 
with an extra one or two added and 

other details, according to the particular text and its cult. Although the Kubjikā 
Tantras rarely identify the goddess with Prakrti, the shift towards this conception 
is becoming apparent. Thus, although the Kubjika Tantras accept the system of 
thirty-six principles of the Siddhanta Agamas, they frequently prefer a system of 
“twenty-six principles with Mahamaya as the twenty-fifth and Siva as the twenty- 


sixth. In this context Kubjika is not identified with Prakrti, she appears instead as 
"Mahamaya. As such she is the triangular Yoni. In the course of his commentary on 


the Paratrimsika Abhinava quotes a text he calls the Kubjikāmata which describes 
her as follows: Mahamaya is above Maya)and (her) (formīlisiitlīeliblissi|of the 
Triangle'.” The sides of this triangle are lined, he says, with all the triads of which 
he gives the following examples: (lithe'Moons'Sun'and'Eireywhich are the object 
of knowledges(grahya) and the rest;:2):emanation; persistence-and-withdrawal; 3) 

4) «Dharma; Adharma-and-the-mixture- (of the two) 
(Sabala).’ We notice that the three qualities are not amongst the primary examples 
Abhinava chooses. Is this because he was purposely avoiding any possible 
association with Prakrti which in his system is never even remotely identified with 
Sakti? A change has taken place by the time we reach Maheávarananda in whose 
:syncretistic Trika view Prakrti is identified with Maya, which is understood to be 
essentially Šāmbhavīšakti.* 


These tendencies towards the identifications that emerged in the later 
schools are also apparent in the Kubjika Tantras. Kubjikā is rarely identified with 


' Brown 1974: p. 68. 

? māyopari mahāmāyā trikonanandarüpini PTv p. 249. 
> Ibid. 

^ MM verse 20. 
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Prakrti,' but when she is her identification with Mahāmāyā is implied.” One 
common link is who is 

Mahamaya” The triadic nature of the goddess is an evident parallel to the triadic 
nature of Prakrti with its three qualities (guna). Concretely, the Trika goddesses 
Para, Parāparā and Aparā are identified with them* and so, by extension, is 
Kubjika who embodies them. More essentially, the three qualities of Nature are 
one of the triads set in the sides of the goddess’s Triangle? Moreover, Mahamaya | 

„is also the Point (bindu) that contains the three qualities. She is also above them 
and so is, as the following passage from the SM explains, ‘above the Point’. There 
she is the one pervasive energy of the goddess. Below it, Maya’s function is to 
differentiate the cosmic order. 


Maya above the Point is all-pervasive (vyāpinī) energy. She 
is the Supreme goddess who is indestructible (abhedyā) and is 
imperishable and without decay. She pervades (vyāpinī) all living 
beings (and is within all things) on the lower path beginning with the 
Self. This is the Maya of the Six Paths, particularly (the Maya) 
which is within the thirty-six principles, once Maya has divided up 
the Self within the essential nature (svarūpa) that has been fashioned 
on the cosmic path (adhvanirmita).° 


Kubjikā is most directly represented as Mahāmāyā in the KMT through 
her identification with Mahantārikā, which we shall examine further ahead. An 
indication of Kubjika’s general identification with Mahamaya is the existence of 
several hymns dedicated to her called Māyāstava.' The full name of the hymn that 


! See YKh (2) 16/74, translated in intro. vol. 1, p. 169. 
? See YKh (2) 16/39. 
* Kubjika’s identification with Vaisnavisakti may be a result of her intimate connection with the 
Kali of the Kalikrama. There Kalasamkarsini is sometimes paired with Narasimha. Moreover, we 
find numerous forms of Laksmis who are basically forms of of Kali in the JY. 
* See below, p. 131. 
? See diagram in intro. vol. 1, p. 273. 
° bindürdhve tu ca ya maya sā maya vyāpinī kala [kh: kulà] M 
sā tu maya para devi durbhedyā [k: abhedya] cāksayāvyayā [k: caksaye vyaye] Il 
vyāpinī sarvabhütanam ātmādau [kh: matmadau] tv apare 'dhvani [k: tu paristhitam] || 
māyaiva sā sadadhvasya [k: nādānte nādamadhyasthe] sattrimsantà [k: pravicārya] visesatah || 
maya vibhajya cātmānam [k: kim nijacatmanam] svarūpe cādhvanirmite [k: -tam] || 

SM 15/106-108ab. 
7 For example, the whole of chapter 19 of the AS is dedicated to a Mahamāyāstava and there is 
another in KuKh 26/57-91ab. See below, appendix I. 
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follows is: the Hymn to Mahāmāyā who is the Oneness of Šiva and Šakti.' The 
form is familiar. The goddess is invoked in the vocative and in four or five places 
in the 26 odd verses the salutation ^namas te' is offered to her. Thus, it reminds 
one of the Devīmāhātmya. She is invoked right at the beginning as Mahāmāyā and 
the concluding verse, indicating that this is her primary form, as is that of Durgā 
in the Devīmāhātmya. She is even called *Durgā'. The connection between Durga, 
Kātyāyanī and the Mothers made in the DM is mirrored in the hymn by naming 
them close to one another as aspects of the goddess Kubjikā who thus colonizes 
them. All the same time she assumes the identity of the major "great goddesses' - 
Durga, Kali, Parvati and is the mistress of the most important groups of 
goddesses. In the same way she takes over the major Vidyas of other systems, 
particularly the Trika triad. 

The same hymn is reproduced in the KuKauM. There it is prefaced by the 
declaration that the goddess Kubjika (like all the Great Goddesses) has many 
names and is many goddesses. This is because she is essentially the goddess who 
is the one power embodied in all the energies, and hence all the goddesses of 
every tradition. As Bhairava says: 


O mistress of the gods, due to the various kinds of tasks 
(karman) (one wishes to accomplish) and the various causes and 
results, the one goddess Kubjika is called in various ways. That is 
indeed the truth. She who is one is the supreme energy. Arisen from 
Siva, she bestows Siva and is the beloved of Siva. 


O goddess, she is Tara for the Buddhists, Rājūī for the Sauras 


and Ambika for the Arhantas. (She is) Laksmī who is Visnu's power 
(vaisnavi). (She is) called Sakti amongst Saivas and @iitimengst 
cihexSakiass (She is) Gayatri in the Brāhmaņī Tantra, and Sarasvati in _ 
O beloved, there is (only) one 

power (Sakti) at all times, (whereas her) names are hundreds. She 

manifests in that form in accord with my will when praised before 

the Krama.” 


! Sivašaktisamarasamahāmāyāstava. 

* eka sānekabhedena kubjikā samudāhrtā II 
karmabhedena deveši karyaküranabhedatah | 
satyam satyam hi tad asti eka sā paramā kala || 
ašivāt tu samutpannā šivadā šivavallabhā | 
bauddhe tara tu sā devi saure rājīī tathaiva hi || 
arhante ambikā nāma laksmī vai vaisnavī bhavet | 
Saive šaktir iti khyātā šākte vai dūtisamjūakā M 
gāyatrī brāhmanītantre pīthake tu sarasvatī | 

eka Saktih sarvakālam tu nāmāni šatašah priye || 
kramāgre stutipürvam tu tadrūpotthā mamepsayā | KuKauM 5/186cd-191ab. 
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Kubjikā is also identified with a series of ‘small’ goddesses. Indeed, she is 


"entire groups of goddesses. The stava stresses especially tha 
‘Mothers, not referring to them as a group but as individual Mothers each of which 


are Kubjikā as are the ‘small’ goddesses of other groups. This unlimited protean 
power to assume many forms, names, and identities, is what makes Kubjikā a 
Great Goddess outwardly. Inwardly, and most essentially, Kubjika’s status as the 
Great Goddess is underscored constantly by her metaphysical identity. This is 
very striking and constantly recalled, both formally in her visualizations and when 
the Tantras refer to her in general and, especially, in the hymns dedicated to her. 
These present Kubjika as Kundalini who is at once Speech, the vital breath and 
consciousness. We find numerous examples of these three aspects in the following 
Hymn to Mahamaya. These identifications with metaphysical principles, which as 
the tradition develops become more frequent and extensively elaborated, relate 
implicitly to the higher states of consciousness experienced by the advanced 
adepts of her cult. They are a clear example of Kubjika’s greater development 
with respect to the Kaula goddesses who preceded her. Although these too are 
equated with metaphysical principles, the richness and complexity of these 
identifications reaches its acme within the scriptural tradition with the Kubjikā 
Tantras. The same trend continued with the goddess Tripura who followed after, 
but in her case it was largely due to the impact of an exegesis inspired by the 
Pratyabhijiia based Trika Saivism of Kashmir. This did take place to a substantial 
degree within the scriptural tradition (concretely in the Yoginihrdaya), but was 
most prominent in the commentaries and later independent works such as the 
Kāmakalāvilāsa. Here, then, is the Hymn to Mahamaya. 


O Mahamaya, I salute you whose body is subtle and who is 
both supreme (transcendent) and inferior (immanent), solitary and 
pure. (You are) Bindumālinī (who wears a garland made of drops of 
sonic energy) and are called Sound. You are born from the 
disembodied (transcendent reality), unmoving one! Support of the 
universe! Great Kundalini! Nitya! Established in the core of the Vital 
Self (hamsa)! Established in the centre of the Sun, Moon and Fire! 
All pervasive one! Supreme and inferior one! Established in the form 
of the letter OM! Support of the half of the half of Ha (the subtlest 
essence of Speech)!' A hundred times subtler than the tip of a hair! 
Endless, free of decay and imperishable! Support of the energy of 
(emission which is called) half of Ha! Established on the stamens of 
the lotus (of the Heart)! Mahamaya called ‘Possessing Energies’ 
(sakalā)! Bestower of boons, worshipped by the world! Established 


! See intro. vol. 1, p. 352. 
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in every channel (nādī) (of the vital breath)! You who pierces 
through all the body’s vital points (marma)! O goddess who is the 


(thirty-two energies (of the Vidya), breaks through (the inner Wheels) 
and resides in the Cavity of Brahma! The five Great Ghosts 


(mahāpreta) are Brahma, Visnu, Rudra, I$vara and Sadāšiva. They 
reside at the base of (your) feet (padamüla). O goddess! Mother of 


the triple world! Salutations to you who are power.’ 

(You who are) located in the middle of Ida and Pingala 
shaped (like) a lotus fibre! You who are in the centre of the Point! O 
goddess! Crooked one! Half Moon! You who look like a snow 
crystal and reside at the End of the Twelve (finger space)! You are 
called Uma! O Gauri, you are in the Heart! You shine with the 
brilliance of twelve suns! Void! You reside within the Void! You are 
called the energy of the vital Self (hamsī) and support the vital 
breath! O Supreme Goddess, you are called the uvula (lamba) and 
you move to the right and the left! You are at the tip of the nose and 
are transcendent! You transport the thread in the centre! You are the 
line of the Heart! Supreme bliss, residing in the palate and the head! 
You are rubbed by the uvula of Sound and are endowed with the 

eight (yogic) qualities! Aroused one! You are gross and subtle! You 
are the capsule of the Two Dharma and Adharma! You are the cause, 
effect and the agent! Triple Void whose form is Sound! Supreme one 
who is both inferior and supreme! Eternal, stable consciousness 
(caitanya)! O goddess, you bear all the letters and are known as the 
Secret Principle (guhyatattvā)! Greatly fortunate one! Disembodied! 
Beyond the ocean of transmigratory existence! Jaya, Vijaya, Jayanti 
and Aparājitā, you are in the middle of Tumburu's seed-syllable! 
Salutation to you who free from sin!” 

O goddess! you bind and liberate (from bondage) and reside 
at the End of the Sixteen! You are Bhramani with the trident of 
power. You are accompanied by the Great Emanations (of Visnu) 
(mahāvyūha). O Gauri, You are Bhrāmaņī” and, revolving through 


(the energies of the letters), transport the machine of Māyā. O 
goddess! O  Krodha and CERN You are 
Svacchandabhairavī. You reside in the fifty letters and the Rudras - 


! KMT 24/114-120. 
? Ibid. 24/121-128. 
3 Bhrāmaņī is the name of a female demon in the DM. 
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are said to be with you. You who are called Nectar! O Caņdā! You 
are Ruru. Salutations to you, 

O huge fanged one! Lightning tongue! Frightening star eyes! 
O mistress of the god of gods, I salute you, O Aghorā of fearsome 
form! O goddess Umā! Sarasvatī! (You are) Jvālāmukhī (Fire 
Mouth) and Vegavatī (Powerful One). O goddess who is transported 
by the vowels (svara) of the Gander! Cow face! Šaktimālinī! O 
beautiful Krostukā (Female Jackel)! O Durgā (you are) Kātyāyanī! 
You who are called Nityaklinnā (Perpetually Wet)! aD 
(Passionate One)! Supreme single syllable (Vidya). 

O goddess, adorned with the Octet of Kula you are Brāhmī, 
Māhešvarī, Kaumārī, Vaisnavi, Vārāhī, Mahendri, Camunda whose 
face is without fear, and Yogešī.” 


The Sonic Goddess 


Durga is identified in a generic sense with Speech but, unlike the Kaula 

goddesses, her body is not made of mantras. Durga is not represented in the DM 

She is worshipped by eulogizing 

her by reciting the DM which extols her glorious enterprises. Nowadays her 

worship in a Tantric modality with mantras and a mandala is common place but 

this is done in accord with procedures laid down in supplements (kilaka) and 
liturgies (paddhati) linked to the DM, not the DM itself. 

Kubjikā, like all Tantric deities possesses two ‘differentiated’ forms. One 
is her iconic form and the other sonic. They mirror and sustain each other. No 
iconic form is complete without its sonic equivalent and vice versa. The 
morphology of the two aspects similarly run parallel. Just as the goddess has one 
basic iconic form, so too she has one basic sonic form. Both of them are subject to 
variation, possess aspects and parts or ‘limbs’. The underlying identity of 
differing iconic forms may be preserved by maintaining the same, or a similar, 
sonic form. But if both of them change to different iconic and sonic forms, the 
deity changes into another. The sometimes very complex, internal relationship 
between the parts of an iconic form is mirrored by the sonic. Conversely, the 
complex series (krama) of mantras which form the body of the deity express, 
often more than the icon, the rich and wonderfully varied form of the deity. 
Projected onto the body of the initiate, the mandala or the deity’s icon, share the 


' Ibid. 24/129-131. Note how the goddess is here associated with the eight Bhairavas. Further 
ahead she is linked to the eight mothers and the directions. As Parvati, she also colonizes the 


"exoteric' forms of the goddess. 
? Ibid. 24/132-136. 
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same “body made of mantra’ (mantramayatanu, vidyadeha) which is that of the 
deity. Indeed, when the texts refer to the goddess’s ‘mūrti — a word one would 
normally translate as ‘icon’ — they generally intend her sonic form as her Vidya or 
seed-syllable. But although the two aspects are equivalent, on the whole the sonic 
takes precedence over the iconic. Visualization and identification with the iconic 
form of the deity is basic and this is never devoid of its sonic equivalent. Indeed, 
the sonic aspect is dominant. Sacred sounds first emerge from emptiness and 
come together to generate the iconic form of the deity. 

In abstract terms the goddess is represented as the energy of Sound. She is 
the Unstruck Sound of consciousness. As the energy of sacred Speech (vacchakti) 
she is both without phonemic form (asvarā) and yet is the sacred energy of the 
letters that constitute mantras (varnasakti). She is also the energy of the measures 
of their utterance through the-three parts of the body (mimarra) and the silent, 
subtle “half measure” (ardhamātrā) beyond them.” She is also concretely the outer 
forms of the fifty letters and their energy as Malini and Matrka. Further out into 
differentiated manifestation she is her seed-syllable (bīja) and Vidya.) 

The body of the goddess is made of the mantras of her Krama. As the cult 


developed the mantras grew in number as did the Kramas into which they were 
arranged and the subsidiary “currents” (og/ia) of mantras that accompany them. As 
a result the goddess's body also grew more complex, enriched with this extending 
cmantric content. Moreover, the goddess at different levels developed 
progressively more mantric bodies as these levels developed and were 
compounded. Rising from state to state the mantras projected onto the body of her 
devotees also grew. We may illustrate this development with two of many 
examples. Firstly, in the KMT we find one of the oldest ‘original’ versions of the 


Then the energy Maya which is above that is flooded with 

the nectar of the bliss of (Bhairava's divine) will. She is the goddess 
—Khecari, (also called) Khage$varr who consists of the parts (of the 
-energies-of the-Moon) (avayava)-(and so her body is the triangle of 


the four sacred seats). She is in the lotus (of the Heart), in the centre 
of the lotus and is both within the vital Self (hamsa) and transports 
it The goddess both possesses and is devoid of differentiated 
energies (niskalā) nd she 1s 
Mind Beyond Mind (manonmani), She is in the midst of the 
sequence of the parts (pada) (of her mantras) and she shines with the 
parts (of her mantras) as her ornaments. She has attained the plane of 


' KuKh 2/40-41. 
? See YKh (2) 5/151. 
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the mantras of the Krama and she (bestows) the eight yogic powers | 
with ease. The goddess born of the sixteen syllables accomplishes 
(all things) with (her) power. She is Malini and her body are the 
Siddhas and she burns densely with the flames of the Three 
"Principles. She is conjoined wit and is filled with the 
Twelve Limbs and is endowed with the Six Limbs. Her body is 
divine and she is very powerful. She is generated from the body of — 
 Asitanga. She is Mahešvarī whose body is made of mantras. She is 


the Triple Vidya, Aghorikāstakā, the Twelve 
Limbs and the Six Limbs. This body is Kula. (The mantras called) 
the Five Jewels are located on (her) forehead, throat, chest, genitals 
and feet. Her garland is the Twelve Verses. She shines with the 
Thread of Brahma that extends from (her) the feet to (her) topknot. 
The two shoulders of the goddess are Tadgraha. Her face is formed 
from the five seed-syllables (of the Praņavas) deposited along with 


The second example is drawn from the KRU, a text that delights in 
representing the goddess made of mantras.” Her body, made of Vidyas, is fit to 
unite with that of the god, which is made of mandalas. The rites are fruitful only if 
this union takes place through which Deity-- two-in-one, Vidya and mandala - 
worships itself in the fullness of immanence. 

The following passage is from the First Sūtra (ādisūtra) which describes 
the origin of the goddess. This is not her upward emergence from the Linga as a 
goddess in anthropomorphic form, it is her descent from the plane of Akula, the 
transcendental body of the god. Her descent marks the progressive formation of 
her immanent body-made of mantras and the Yoginis associated with them. Thus 
her theogony is the manifestation of the entire Krama, with all its subsidiary 
mantras and the pantheon of which it is the sonic form. This takes place in the 
human body, through and within which the goddess's body is formed. 

The descent takes place in a series of stages. It begins in the transcendental 
state beyond conception, perception and manifestation. The goddess resides there 
in the Void of the god's essential nature as the pervasive blissful energy of his 
pure consciousness. There she is in the tranquil, undifferentiated form of 
Kundalini who, fully elevated (ūrdhva), is ‘radiant awakened consciousness’. This 
is the supreme, transcendental body of the god that is free of his other ‘excellent’ 
immanent body, which he shares with the goddess, made of mantra: 


! KMT 17/76cd-84. 
? See reference from KRU 13/6-7ab, below p. 28-29. 
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O goddess, initially I am empty (šūnya) devoid of (my) 
excellent body and free of thought constructs (kalpanabhava). 
Pervasive (I am) bliss, satisfied with the bliss of the contemplation of 
my own supreme energy. Established in my own (innate) bliss, (I 
am) called supreme (para) and, free of the spheres of (both) 
consciousness and its absence, (I am) the primordial agent (of all 
actions). Neither the one who meditates nor the object of meditation 
(I am) not the plane of the objects of sense, nor entity (vastu), form 
or anything else. 

O (goddess) called Para, that (divine) form (rüpa) existed 
(then before creation). (Whereas) you consist of the qualities (of 
Nature) and, pervasive, (you) are consciousness (cit) and are called 
perpetually manifest (udita) bliss. (Both) (immanent) Kula and 
(transcendental) Akula, (you are) stainless and, without waves and 
tranquil, (you are) merged in the (very) centre of my supreme 
(transcendent and hence) inactive body. (You are) the mother of the 
essence (samdoha) of (Kundalini), the Great Jewel which, free of 
impurity (amala), is divine, radiant (sphurat), awakened 
consciousness (avabodha).! 


The next stage marks the formation of the goddess's subtle body. This 
takes place within the god's immanent body which is identified with that of the 
one who worships him. The goddess in her essential energetic form as Kundalini 
initially descends into the Cavity of Brahma. In this case this is not the top of the 
head. It is the Void in the centre of the End of the Twelve at the apex of the subtle 
body. Also called the Door of Brahmā, it is the passage between disembodied 
transcendence and the body of immanence through which the energy that connects 
the two passes from one to the other. Passing through this door the goddess's 


! $ūnyo ‘ham [kh: nyünyo-; c: sü-] devi pūrvam [g: + yercca] varatanurahitah [gh: -ta] 
kalpanabhavamuktah [g: -mukto] 

vyāpī [n: vyāpi] cānandarūpī nijaparamakalabhavananandatrptah [kh: -trptuh; c: missing] | 
svanandasthah [g: -tha] parākhyaš cidacidavisayair varjita$ cādikartā [k, kh, ch, ch: 
parakhyascidacidvi-; gh: parātmakhyāšcidadvisayair-] 

dhyātā dhyeyo [g, gh: -yā] na cānyo na ca [k, kh, ch: *] visayapadam [gh: -yadam ca; c: missing] 
vasturūpādi [c: missing] kiūcit || 

tadrūpāsīt parakhye [g: -khya] tvam api gunamayt [g: gumayi] vyāpinī citsvarūpā 
nityanandoditakhya akulakulamayt [k, g, ù, c, ch: -maya; kh: akula * * masā; gh: -kulamasva] 
nirmalā nistarangā | 

nirvyāpārāsmadīye [kh, c: -pālāsmadīye; g: -diya] paramaparapade [k: paramaparama] 
dehamadhye nilīnā [k, kh: nillina] 

santa divyāvabodhasphuradamalamahāratnasandohamātā [kh, c: -sphudamala-; g: divyā ca 
vodhasphuradasalamahā-; gh: divyavavodhah sphura-; ù; -mamta; ch: divyāvavodhā * * * * * * 
* * *?sandohamata] || KRU 13/3-4. 
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energy travels down along the axis of the subtle body, piercing the Wheels 
arranged along it until, at the extremity of her descent, she reaches the Root centre 
at the base of the subtle body. 


After that, once you, Kuņdalī, reached the Cavity of Brahmā 
(in the End of the Twelve), you went to the plane (pada) of the (Full) 
Moon that floods (the world) with divine nectar and is contained in 
the centre of (the rays of) the Moonlight (candrika) (of the New 
Moon). (Then) having entered the path below that (you reached the 
glottis which is) called the Lambika of the Point (of consciousness) 
(bindu). After the Drop, you enter into (the Wheels of) Purity 
(visuddhi), the Heart, the City of Gems (manipura) and the Self- 
supported which is said to be born of the foundation of the Root 
(centre) (kandanālambaja). (Thus) residing on the plane (in the 
genital centre where the energies of the body are) churned 
(mathanapada), (you) have gone forth.' 


The following stages mark the formation of the body of mantras. This 
begins with the arousal of Kundalini from the Root centre and the spread of her 
energy throughout the outer ‘gross’ body. This takes place by the progressive 
penetration of her energy into the parts of the body where the latent energies of 
the letters are located. Just as thought and speech is formed by the combination of 
letters and words impelled by the intentions of the mind, similarly, the energies of 
the letters combine variously with one another to form the mantras. They do this 
by the power of the goddess’s consciousness that impels the movement of the 
inner Wheels of energies aroused by her descent through the subtle body. 


Thus (you are) skillful and crooked and (your) condition is 
that experience (tadanubhavabhava) (of the Wheels). The garland of 
fifty letters (fills the body) and by piercing that number of places you 
are progressively (kramena) established in the abode of my body. 
The energy that contains all the energies is manifest 


! pašcād [n, c: pašcā] divyamrtaughaplavanasasipade [k, kh, c, ch: -mrtogha-; kh, gh: - 
plavasasipade; n; -mrtoghaplavanasasipada] candrikamadhyagarbhe [g: -garbha; gh: 
candrimadhyesugarbha] 

samprapta brahmarandhre tadadhapathagata [g: tadanupa-] lambikakhye [kh, gh: ramvi-] ca 
bindoh [kh, g, gh, ch: vindau] | 

bindoh [k: nāsti; gh: vimdau] pašcād visuddhau hrdayamanipure 

kandanālāmbujākhye [k, kh: -nalamvajakhye; g: -khya; gh: kamda * lamvujakhye] 

svādhisthāne [g: -dhisthane] nivista [g: -sto; gh: -stha] mathanapadagata kuņdalī [k, kh: kundali] 
tvam prayātā || Ibid. 13/5. 
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(sphutasakalakalā) by the lords Stikantha and the rest (who govern 
the energies of the letters), by the practice of the diverse parts (of 
mantras) (vividhapadacarya), variously divided into (syllables with) 
short and long (vowels), and the applications (yoga), which are the 
utterances of thought constructs (kalpanoccara), of the limbs of the 


(You shine) within the processes of the movements of the 
Wheels (cakracarakrama) (by these means and) by many 
transformations (vikara) of language, (some) in even (numbers of 
syllables and others in) odd, (and by means of the) sciences (of 
mantras) marked with Peak seed-syllables, (long) garland (-like 
mantras) repetitions (of which) conquer the (vital) centres, channels 
and winds (in the body).' 


The goddess's body of mantras is her mandala. The centre is the axis of 
the body along which she rises and descends, piercing the Wheels as she goes. 
From there she spreads out into the Yoni full of letters, which is her subtle body. 
Beyond that is the outer gross body. It is represented by the hexagram that houses 


the Krama. In this case it is formed from six groups of mantras arranged in groups 
of 4, 5, 6, 5, 4 and 3^ The mantras of the Krama are on the ixteidgnuthg o of 


emanation? which is linked to the group of six Yoginīs (dàdisatka) who govern 
the constituents of the physical body that is, bone, flesh, marrow, fat, sinew and 
sperm.* These are associated with configurations (‘wheels’) of Yoginis. In this 


! tasmād daksā ca vakrā [k: daksam ca vakrā; kh, c: -daksīcavakkrā; g: vaksī ca vaktra; gh: - 
ksam ca cakrā; ch: -daksam ca cakra] tadanubhavabhavā varnamalasatardha [k, g, gh, c, ch: 
Satarddham; kh: latarddham; n: -satarddha] - 

tatsamkhyasthanabhedair mama [k, kh: tatsarnkhā-; gh: -bhedairmatama; n: -dairma *] 
tanunilaye samsthitasi kramena | 

šrīkaņthādyais ca [gh: -dyai *?] nāthair vividhapadacaryair hrasvadirghadibhedair [k, kh: 
nādair- ; g: nādyairvividhapadacaryarhra-; gh: nātorvividha-; c: ?; ch: - 
cayairhrasvadīrghādibhedair] 

vidyamantrangayogaih sphutasakalakalā [g: sphutasa-] kalpanoccārarūpaih [kh, ch: -rūpai; g: - 
rūpā; gh, c: -rūpe; n: -rüpau] M 6 II 

nānābhāsāvikāraih [k, kh, c, ch: -rai; gh: -rais; n: -bhā * vikārai] samavisamayutaih 
kūtamālānkacihnair [c: krtamalarn- ] 

vijūānair laksanadipavanajayajapais [k: -yayavana-; kh: -yavampana-; g, ch: -yapavanajayais; 
kh, ch: -cajapajapajapais; gh: -yapavana ca *? pais; ù: -pamcanejayais-; c: ?] cakracarakramesu 
[g, ch: cakravārakramesu; kh: -cakramesu; gh: cakracārai-; c: ?] | KRU 13/6-7ab. 

? Concerning the Krama and its parts, see chapter 28 of the KuKh. 

? Concerning the sixfold path of emanation see intro. vol. 1, p. 460. 

* See KuKh chapter 63. 

> See KuKh 63 note 1. 
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way the goddess’s energy permeates the ‘inside’ of the body she penetrates and 
transforms it into her own. 


The energy of (immanent) Kula and (transcendental) Akula 
(operates) within the sacred seats and the rest, in the body 
(pindabheda), in the pervasive current of the Šrīkrama linked with 
the (sacred seats) O JA PU and KAMA, on the plane of the Pure 
(vimala) Pentad and within the Sextet of Knowledge (jiānasatka). 

(The same energy operates) within the five called the Jewels 
that follows after the group of four called the Siddhas, and in the 
triad that removes all impurity (mala) (consisting of) the six of the 
sextet, the five of the pentad and the quaternary. (It operates within 
the six Yoginis) beginning with Da, within the six paths and the rest 
present in the passion (madana) of the sequence of the sport 
(helakrama) that begins with the secret (genital centre) (guhya) and 
in the sextet of the Wheel of the Yoginī Kamalamati and the host of 


There are three lotuses around the hexagram: The first consists of'eight 
petals that house the eight Mothers and their sites, Yoginis, forms of bliss and 


gestures. Beyond that is a lotus with thirty-two petals on which are arranged the 
“syllables of the goddess’s Vidya. Then comes a lotus of sixty-four petals on which 
are the sixty-four Yoginīs related to the eight Mothers. — 


Brahmi, Vajrā, Tvagaindri and (the Yoginī) called Ghorika 
who is endowed with all the parts (of the Vidya) (reside) in Prayaga. 
In the same way, O goddess, the dynamism of your emanated energy 
(vibhavagati) is present within Devikotta (as it is) in the current of 
the teachers, the current of the mandalas, in the host led by Akula 
and in the group of eight divine blisses and in that of the eight divine 
gestures, endowed with the innate qualities (of deity) (sahajaguna) 


! pīthādau pindabhede akulakulakalā [all MSs except g, gh, c: -kulā] vyāpake Srikramoghe [ch: - 

gha] 

ojāpūkāmayukte [kh, gh: -yuktai; g: -kaprayukte; c: -yayuktai] vimalapadayute [gh: + ge] 

paficake jfianasatke || 7 |l 

ratnākhye paūcarūpe tadanugatigate siddhasamjne [g: siddhisamjfie] catuske 

satsatke [kh, c: satpamke; gh: satvadyamka] paficapafice sakalamalahare [g:-hale] taccatuska 

traye.api [g: tarccatusketrayepi] | 

dādye [kh: adyai; gh, c: dādyai] guhyadihelakramamadanagate tatsadadhvadike [kh: 

tamvadaccodike; g: tatvajamghadike; gh: tarnvatavādike; c: ?; ch: * tsadadhvadike] ca 

svabhranityadidütiganakamalamattyoginicakrasatke [kh: svatra-; gh: --ganamakaramato-] |l 
Ibid. 13/7cd-8. 
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and (accompanied) by the thirty-two, including Caņdākā and the 


rest.! 


The KRU goes on to enumerate the other sacred sonic modalities the 
goddess energizes and thus brings to life and renders effective. These include the 


nine times nine" syllables of Navātmān that are projected into the Kramamandala: 
"to form the Gurumaņdala through which Bhairava is worshipped as the source, 


and essence of the teachers of the Krama.” In a previous phase of emanation the 
goddess penetrated the fifty letters of the Assembly of Sounds embodied in 
Bhairava in the core Triangle, now she penetrates the fifty letters of Malini, his 
partner and the three Kramas. — — 


(The same energy is present) in the (group of) eight times» 
-eight-(Yoginis) beginning with: Cchaya and in (that of) nine-times 
nine (Lords of Navatman) beginning with Binduka who is the main 
one (pradhāna), and in (that of) the fifty (energies of Mālinī) 
beginning with Nādinī, Attahasa and the rest associated with the 
«seasons and ages. (It is) in the (first) beginningless divine. (Krama 
and then) in the same way in the Kumara (Krama) called Yauvana 
that follows after it, and in that of the Aged that belong to the current 
of the divine (divya) and human (adivya) Krama (respectively), on 
the unmoving plane of Dhruva, which is the first division of the 
teaching.’ (10) 


Finally, the goddess goes to the fifty Islands where the energies of the 
letters are located along with the sixteen Yoginis who, as the embodiments of the 
energies of the vowels, are their aspects. In this way the goddess activates the 


energy of the Kulas, that is, the families of Yoginīs who embody the letters and 


! brāhmī vajrā tvagaindrī [all MSs: tvagendrī] sakalapadayutà ghorikākhyā prayāge [kh, g, gh: 

prayoge] 

evam samketapirva [kh, c: samketa-] tava vibhavagatir [gh: vibhagarati; c: viBhagavati] 

devikottantasamstha | 

gurvoghe [gh: -gho] mandaloghe [g: -laughe] akulamukhagane divyanandastake ca 

dvatrimsais [k, kh, g: dvāvirmšais-] candakadyaih sahajagunayute divyamudrastake [kh: -ka] ca M 
Ibid. 13/9. 


? See intro. vol. 2, appendix 2. 

? cchāyādye cāstakāste navanavagunite bindukādye [k, kh: -dyai; g: -kadyaih] pradhāne 
nādinyādye [k, kh, g, gh, ch: nādinyārddhe] šatārdhe [kh: natarddhe] rtuyugasahite [k, g: - 
gabhajite; kh, gh, c: -cajite] attahāsādike ca | 

divye 'nādye [kh, c: -nādyai; g: divonādye; gh: divyenādivyai] kumāre [kh, c: kumārai; gh: 
kumārais] tadanupathagate yauvanākhye ca vrddhe - 

divyddivyakramaughe [k, g, gh, c, ch: -kramoghe; kh: divyādi; ch: -divyekramogha] dhruva — 
acalapade [gh: acarapade] sasanasyadibhede [kh: -bheda; ch: bhade] || KRU 13/10. 
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syllables of her body. Each of them is thus empowered to act within their 
jurisdiction and so the goddess exerts her pervasive, subtle authority throughout 
her body of mantra, by means of them. Now that it is fully formed and all the 
energies are active and the Yoginīs that govern them have been empowered, the 
goddess is ready to return to her transcendental source, the "Divine Wheel’. She 
does this by retracing the path by which she descended, moving up through her 
energized body of mantra. So the god says: 


"O goddess, after having wondered through the Islands, by 
means of the activity of the energy of (your) many varieties of Kulas 
and thoughts (kalpanā), (you) have established (your) authority in a 
subtle form there (within the body), which is the basic state (bhava) 
of Kula and Akula. Then, after (having done) that, (rising) from the 
Wheel of the Foundation, (you) enter the divine Wheel by (your) 
upward motion." And thus, (concludes the Tantra, having firmly 
established the link with her transcendental source), her nature (the 
divine) will, and body that of an excellent young woman, she shines 
with (her) radiant energy (tejas).' 


In this way, the rite, the sacrificial area, the ritual implements, the 
offerings, and the officiator participate in the nature of the deity regardless of 
whether they are externally represented or purely ideal. Here too we notice that 
the DM is substantially different because there the deity is not represented within 
the body of her devotee. The homology between the body and the cosmos is very 
ancient in India. It was already well established in the Vedic religion. However, it 
was initially most extensively and systematically developed in classical Hinduism 
in the Tantras. The Upanisads teach the presence of the Self in the Heart, the core 
of the body, where the mind and intellect are located. The theme is developed in 
the Upanisads and later in the Bhagavadgītā in order to integrate the inner 
presence of the Divine Being in the Heart with the individual soul who also 
resides there. However, there is no detailed, systematic homology between the 
body and its parts and the presence there of the deity and its attendants. 

Another development is the notion that Kaula goddesses are present in the 
god and within the human body in the form of their latent spiritual energy. The 
most common and best known representation of this energy is Kuņdalinī. Such 


' dvīpāmnāye [k, c: dīpā-; kh, g, ù, ch: dīpāmnāya] bhramitvā [kh: tramitva] 
vividhakulakalācestayā [k, kh: -kulā-] kalpanābhih 

krtvā tatradhikaram [g: -ra] akulakulabhavam sūksmarūpeņa devi | 

pašcādādhāracakrād uparicaragate [k, kh, g, gh: -cayagate; c: -cakrandu] divyacakre pravista 
[kh: pavistā] 

tasmād icchāsvarūpā varayuvatitanus tejasā bhāsayantī || Ibid. 13/11. 
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identifications are not made with the goddess Durga: Lastly, we note that an 


iconic corollary of such projections into the body is the development of cosmic 
forms (visvariipa). Another is that there are numerous ways and possibilities for 
Kubjika and deities like her to assume multiple forms and possess a much more 
elaborat 


Deity is commonly identified with o Vidya (if female) in 
Tantras of all schools and this identification is well known. Less well known is 
the identification of the goddess with Mudra. Khecarimudra is the name of a 
Mother.' Just as mantras are entities that are known, Mudrās are actions that are 
performed. Accordingly, the goddess's Mudrā is understood to be the embodiment 


of her power of action (kriyasakti) and her Vidya of her power of knowledge. 
Both are equally the goddess. Mantra is her body and Mudra its activity. As the 
teacher's Command, Mudrā is the deity (kuladevatā), the supreme Vidyā and 
"Yogini.^ Self-sustained, she is unsupported by outer things (nirālambā) and, never 
bound, she bestows liberation; She is the Supreme Goddess (paramešvarī).* As 
(GS uu:-U gd who awakens those who are sleeping.” 

I generally translate the word *mudra' as ‘gesture’ because in the context 
of ritual performance this is what it is. In a non-technical sense the word ‘mudra’ 
means a seal or a stamp used for making an impression as well as the impression 
it makes. One could call it an image and its reflection. The common meaning 
carries over into the technical sense of the term in the Kubjika Tantras and other 
traditions. Abhinagupta explains: 


Gesture (mudrā) according to the Devyāyāmala is a reflected 
image. Mudrā is said to be a reflected image in the sense that it is 
born of the image or that the image is born from it, which thus 
becomes an instrument of its production.* 


A common Tantric didactic etymology of the word mudra, derives it from 
the word mud meaning ‘bliss’ and the root rā meaning giving'. Mudra is thus a 
sacred gesture that gives bliss. Abhinava says: 


! KMT 15/6a,10a. 

? KuKh 4/20cd-21. 

* KuKh 6/29. 

^ KuKh 39/148. 

* KuKh 36/40cd-41ab. 
$'TA 32/122. 
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According to the etymology of the word Mudrā, it means that 
which gives (dā) or bestows bliss (mud), that is, the attainment of the 
essential nature (of things) and, through the body, the Self. This is 
why Mudras are called thus in the scriptures.' 


Abhinava adds another definition which hints at the identity of Mudra 
with the goddess as Sakti. He writes: 


In fact mudrās are energies. They are called (mudrā) because 
they liberate from transmigration and sever the fetters (of bondage). 


Along with these meanings we find another in the following passage the 

KMT draws from the TS.(fMu=) of the yor ip onc fo nd *- 

(drā for ^melting"(dràvagna). Mudra ‘melts’ away bondage and so releases from 

it. Moreover, (dS) the goddess of the Trika with whom Kubjikā is 
identified: 


Mudra (‘gesture’ or ‘seal’) is said Gp. It will 
emeliswhaishassbeenssealedss The sealed' is what has been hidden by 


the power of consciousness, which is both inferior and supreme. _ 
Gesture is that due to which one does not know (reality). As long as 
the soul is bound by the impurity of ignorance, he does not know the 
Supreme Self and Maya (continues to) function. When the darkness 
(of ignorance) has been rent asunder and a man sees oneness, then 
(that same power) is called “supreme' and it brings about liberation 
from bondage. That supreme power is one and S 
(il) She frees from the (influence of malevolent) planets and the 
like and melts away the currents of the fetters. The energies are 
called gestures because (they) release (mocana) and melt (drāvana). 
Flight always (takes place gBysmesammonuies hich is the 
elevated state (GMD). (That energy) is called dšieeanīs the 
Skyfarer - because she transports all living being (along this Path). 
She should be known to be one in the supreme state and is also said 


to be @hneetelde Assuming thom omen 


she 1s will, knowledge 

and action. Divided into fifty, she is said to b omplete in all 
her limbs and parts she abides in the 

ebeginningewitheNa and (endingywithyPhayhaving threaded together 


"TĀ 32/3. 
? TA 32/49. 
> mudrā Saktir iti khyata mudritam drāvayisyati KMT 6/76ab. 
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(mālayitvā) the universe. Thus she is called Malini. All the mantras 
areisealedi(withthisilWMudrā)» Thus she is called Mudrājand gives 


immediate realisation. In her parts she is in the form of the Mothers.’ 


Most of chapter six of the KMT, which is drawn from chapter eight of the 
Tantrasadbhava, is dedicated to the presentation of the three main gestures, which 
are the threefold form of the one gesture to which this passage alludes. These are 


the (Gestüre-of the Lotus (Padimamudra), the Yoni-(Yonimudra)! and the Triple 


(Eresty(Irišikhāmudrā), Each has three varieties, thus reinforcing the original 

triadic reality that these/Trika Mudras reflect. They are displayed aem 7 
their outer form as hand gestures in the course of Trika ritual.* The subtle variety 
relates to theamovementiof the-vital-breath- The supreme forms of the Gestures are 
aspects of the edymamássamointhezenengiessaisthenconscionsaessswnthinsEnaptinessm 


the most essential, transcendental aspect of deity." 

These (nine are aspects of one Gesture, namely, that of the Skyfaring 
goddess (khecarīmudrā), because each of these varieties ultimately leads to the 
liberated condition of Flight (khecaratva). Abhinava, in accord with the Tantras, 
also maintains that thecmostrimportant-Gesture-is-that-of the-Skyfarer-(drecari), 
although he does not identify it with the goddess as we find in the Kubjika 
Tantras.* Padoux provides the following summary of Abhinava's complex 
presentation of this Gesture in the Tantrāloka: 


Khecarimudrā necessitates a particular bodily posture (and hand-gestures), 
an intense mental concentration on the centres of the subtle body, and a control of 
breath together with the utterance of a particular sound (that is its mantra aspect). 
The ascending and descending breaths, prana and apāna, are to be fused into one 
and directed upwards to the highest cakra, dvadasanta, with a meditative 
realisation of different forms of cosmic energy. This ascending movement of 


! KMT 6/75cd-86. See further ahead where mudrā is derived from mātr + rudra-. 
? See note to 6/153cd-154ab. 
‘The TS declares: Trisikhi, Padmamudrā and Yonimudrā, the third. These Mudras are said 
to be Bhairava's Yoginis. The recitor of mantra should display them three times when visualizing 
(the deities), in the course of (their) adoration (pūjā) and when they are dismissed. 


trisikhī padmamudrà ca yonimudrā trtīyakā || 

eta mudrah (k, kh, g: mudrā) samākhyātā yoginyo bhairavasya ca | 

tridhā pradaršayen mantrī dhyānapūjāvisarjane ||'TS 2/119cd-120. 

* Similarly, Abhinavagupta explains that gestures are of four kinds according to whether they are 
made by the hands, body, speech or mind (TĀ 32/9cd-10ab). By ‘body’ is meant the subtle body 
of the vital breaths and by ‘mind’ the energies of consciousness. The Gestures formed through 
speech are mantras. Thus the four types are reduced to the same three. 

> KuKh 40/124. 
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prāņa is compared to a trident which forms the axis of the body which, so to 
speak, carries the adept away up to the level of the pure Essence of Being 
(sattāmātra). This results in a fusion in supramental space. Simultaneously, all the 
bodily energies connected with the senses are pervaded by the sun of Siva’s 
power: thus transformed into Siva, they illuminate the whole universe. As a result, 
the adept ‘moves in the inner space of consciousness’ (khe carati). He realizes 
that all the deities reside in his body, and enjoys fully the world which he realizes 
is entirely pervaded by divine energy. Thus he dominates the worlds ‘with all their 
creatures stable or moving and, with the help of the sound Ha, he sees his own 
Self entering the Selves of others, and those of others entering his own. He roams 
everywhere, one, resounding, omnipresent, omnipenetrating, permanent.' 


According to YKh (2), the practice of this Gesture is the inner sacrifice. It 
is a simpler version of the one described in the TA but is essentially the same 
process, which is the progressive rise of Kundalini through the Wheels of the 
body leading to merger in the Supreme Void. 


Having entered into the Root Wheel in (the genitals which is) 
the place of birth, he should tarry (there). Having awakened 
(Kuņdalinī) whose form is (like) a sleeping serpent, he should 
penetrate through (the Wheels) of the Jewel, Unstruck Sound and 
Purity along with the Glottis (lambika) at the end. (Then) the energy 
of Mudra (maudrī), which is the original chain (that seals) Kubjika’s 
Void (kuvyoman), should be dissolved away in the abode of the 
Moon and Sun (where the two breaths emerge). Having entered the 
Cavity of Brahma, he should think that it is in the Supreme Void 
(parakasa). Then he should practice contemplation and (so) bring 
the supreme energy (there). O Sambhu, supreme (transcendent) and 
inferior (immanent), it shines with ripples, currents and waves within 
the universe filling it spontaneously right up to the Circle of Birth 
(janmamandala). Having (thus) formed the Gesture (in this way) as 
explained previously and raised the arm, he should extend the left 
hand. 

(This is Kundalini who, straightened, is called) the Great 
Stick and is well known as Alekhyā (Indescribable). This is the 
gesture of the Bhairavas, gods and Siddhas (as it is of) the teachers, 
their apprentices (putraka), yogis and the companies of Yoginis and 
heroes. The immortal gods and Gandharvas, the demons and snakes 


! Padoux 1985: 74 with reference to TA 32/29-30. 
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are all astonished to see it and bow on the earth (before it). That is 
the Gesture of the Skyfarer, it is the Transmental without blemish.' 


The practice and experience of Gesture in this, and similar forms, is so 
central to the teachings of the Kubjikā Tantras that it is identified with the 
Command of the Tradition (anvayajfia) that represents the entire content of the 
transmission. Accordingly, the goddess's Kramamandala, the Samvartamandala, 
is also commonly called Mudrāmandala” and occasionally Mudrāpītha” Thus 

‘Mudra is Sarnvartā, that is, the goddess herself who is the energy of the fire that 
consumes the worlds at the end of an aeon (kalpa) and burns in the centre of the 
mandala.^ 

Again, this expression reminds us of a system of classification of the Saiva 
Tantras which, as I have explained in a previous publication, serves as a means to 
link them to the Kaula Tantras. From this perspective, the Tantras are divided 

into four groups associated with the sacred seats (pitha) of Mudra, Mandala, 
‘Mantra and Vidya, The last of these is the most extensive and includes important 
Tantras such as the Brahmayàamala and the Jayadrathayamala. The prestige of 
this group probably induced the redactors of the later Kubjika Tantras to associate 
them with this pitha. Thus the colophons of the KuKh and the SM state that they 
have been "brought (down to earth) in the Great Seat of Knowledge (vidyapitha)’. 
This link is unknown to the KMT, the colophons of which simply state that it has 
been brought down onto the Island of the Moon’. Instead the KMT declares that 


! akramya mūlacakram tu janmasthāne vilambayet | 

sambodhya buddhitattvena prasuptabhujagakrtim [kh: prasuptā-; k, kh: -krtih] || 

mani - anāhata - Suddhisdlambikantam [k, kh: suddhi-] vidarayet | 

kuvyomādyargalā [k, kh: kurnvyodyādyargalā] maudrī šašisūryapure [k, kh: -pare] layet M 
brahmarandhram samāšritya [k, kh: -srtya] parākāše vicintayet | 

pascad dhyanam prakurvīta [k, kh: prakūrvīta] anayet paramam [k, kh: parama] kalam [k, kh: 
kala] |I 

āvalyūrmitarāngābhā [k, kh: avantyumitaramgabha] višvasyāntā [k, kh: -ntam] parāparā | 
pūrayantī svayam šambho yāvad vai janmamandalam || 

mudrabandham krtarh pašcād [k, kh: pašcā] yāvat pūrvar [k: pūrvva; kh: rpürvva] nidaršitam | 
bāhūrdhve [k, kh: vahurddhe] tu pravišya [k, kh: pravrstya] tu vamahastam prasārayet || 
tejorūpā mahādaņdā alekhyā nama višrutā | 

bhairavadevasiddhanam [k, kh: bhairavā deva siddhāšca] putrakācāryayoginām || 
yoginīvīrasanghānām esā mudrā sudurlabhā | 

amarāsuragandharvāh [k, kh: -rvā] pišācoragarāksasāh [k: pisaco- -sā; kh: -sà] M 
vismayam yānti te sarve drstvā bhūmau namanti ca | 

esā [k, kh: etā] sā khecarīmudrā unmanā yā nirāmayā || YKh (2) 19/24-31. 

* See KuKh 3/164d, 45/41d, 51/23a, 60/17b and 68/49d. 

> See, for example,. KuKh 3/57. 

* See KuKh below 3/157-159ab. 

? See Dyczkowski 1988: 49ff. 
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the goddess is associated with all four pithas' while the KuKh says that ‘she 
conveys the current of the Sacred Seat of Gesture (mudrapitha)’ and, in one of her 
visualized forms, she holds it in one of her hands.* Thus the JY* classifies the 
KMT as a Tantra belonging to the Mudrāpītha and explains that: 


The Gesture that the Tantras of this pitha are said to disclose 
is the Gesture of the Seal of Emptiness (vyomamayī mudrā). It is 
one’s own authentic nature (svasvabhāva) that is self-established and 
delights in eternal bliss. This seal is stamped” onto all the 
relationships between the categories of existence and melts away all 
bodily bondage. When it descends onto the level of the empirical 
world where meditation and its object are distinct, it is variously 
conceived and so assumes countless forms.” 


Present in the sacred seats in the centre and corners of the triangle from 
which the transmission of the three lineages proceeds,” it is also called 
Khecarimudra.’ Thus the Gesture of the Transmission (kramamudrā), present in 
the three lineages, is the teacher in the deepest sense. Mudra is the scalpel of 
knowledge that removes the cataract of ignorance.’ Just as the goddess is Speech 
and hence all the energies of the letters and mantras, she is also Mudra. She is 
mantra and Mudra in the three lineages." As Mantramudra, she is the Mother of 
all the Mothers and comes forth from the Cave," that is, the triangle in centre of 
the mandala.'* The power of bliss and Bhairava are in the centre. Around them is 
the sacred field formed by the threefold gesture.” 

Each sacred seat has its own Mudra identified with the goddess who is the 
mistress of the seat (pithest).'* The mandala is the sacred dwelling place of Mudra 
(mudrāšrama” or mudrācakra') and the residence of the God (paramešvara).” 


! KMT 7/6cd-13; see Dyczkowski 1988: 50 and 120. 
? KuKh 68/13. 

? KuKh 68/10. 

^ JY satka 1 MS K fl. 183a-184a. 

? Dyczkowski 1988: 119. 

$ KuKh 7/97. 

? KuKh 8/80. 

8 KuKh 3/11. 

? KuKh 5/26. 

10 KuKh 3/31cd-33ab. 

! KuKh 3/33. 

? trikonam guhavāsakam KuKh 3/48d. 
5 KuKh 3/47cd-48ab. 

14 See, for example, KuKh 6/29-30. 

5 KuKh 6/2. 
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The triangular core is the abode (grha) of the Mudra of the Yoni.’ As the source 
of the transmissions (krama), each sacred seat is a Yoni in which the Mudra 
which is the Command of the Tradition (anvayājūā) resides.* The first of all 
Mudras (ādimudrā), it divides into the three sacred seats in the corners of the 
triangular Yoni and so the mandala is contained within the three Mudras.° 
Analogously, the goddess of this, the first of all the seats (adipitha), is herself 
divided, as it were, into three.’ Just as Mudra is present in each of the centres of 
the transmission, the same energizing grace of the Command must be present in 
mantras for them to be effective. The goddess who is the energy of both mantra 
and Mudra, distributes their energy, differentiating them one from another. 
Accordingly, Mudrā is closely linked to mantra. Thus, for example, six gestures 
(sadimudrā) accompany the six limbs of the goddess's Vidyā.* When the entire 
Vidya is recited, the adept should display the Gesture of the Yoni (yonimudrā).” 
Similarly, five Gestures correspond to the Five Praņavas that constitute the 
Vidyā of five syllables (paūcāksarī). The residence of goddess is a sacred seat 
(pitha). Thus, the Five Pranavas, energized by the Command in this way are also 
five sacred seats." In order to be successful, the initiate who seeks liberation 
should know and practice both." Knowledge of Mudra is supreme bliss." There is 
no essential difference between Mudra displayed at a sacred site, whether 
externally or in the maņdala, and the utterance of a mantra. The three — sacred 
place, gesture and sound — operate together, powerful with the same energy of 
grace, that is, the Command. 

Referring to the god, the SM says that ‘he is born from the body of the 
three channels (nddi) and is energized from above with the (energy of) Gesture.''* 
Gesture in this case is the Half Moon, the Point and the other higher levels of 
Unstruck Sound. The Samvartasütra, with which the KuKh begins, refers to this 
as the Gesture of the Void (khamudra). Thus the Samvartamandala is called 
Mudrāmaņdala not only because it is the mandala of the goddess Mudrā, but also 


! KuKh 46/19. 

? KuKh 13/113ab. 

? KuKh 7/46-47ab. 

^ KuKh 7/93-94ab. 

> Ibid. 

$ KuKh 30/173cd. 

7 KuKh 8/87. 

* KuKh 10/34-35. 

? KuKh 10/36. 

? KuKh 8/124cd-12. 
11 KuKh 9/20-2. 

? KuKh 8/127. 

"5 KuKh 59/55c. 

" trinádipindasambhütara mudrayā cordhvadipitam | SM 11/144ab. 
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because it represents the upper spheres of the development of the energy of 
Sound. The essence of this maņdala is the triangular Yoni of the goddess, the 
Sacred Seat of Gesture (mudrāpītha), which is the triangular letter E consisting of 
three measures of energies (mātrā). The addition of a ‘half measure’ (ardhamātrā) 
converts it into the syllable AIM.! This energy is Mudra, that is, the upper, 
awakened and energizing Kundalini. It is also the seed-syllable of the goddess. 
Thus in their most essential nature as spiritual energy, Mudrā and mantra are one 
— both equally the goddess. 


Kubjikā as Kulešvarī, the Supreme Goddess of the Kula 


Kubjika is not just the Great or Supreme Goddess — Mahadevi, or 
Parame$vari — she is also a Great Kaula Goddess. Her names denote who she is. 
They indicate her nature. Specific names only she possesses denote her specific 
nature. Those she shares with other goddesses imply her common identity with 
them and those she shares in common with all of them serve to establish her 
grounding in that unique nature that only the Great Goddess possesses. Just as 
Kubjika is addressed with the names common to the Great Goddess in general, 
she is also frequently called by those names that are common to great Kaula 
goddesses. They are not specific independent goddesses with whom Kubjika is 
identified such as Kali or Mālinī. They are names of the universal Great Goddess 
of the Kaula and Bhairava Tantras. Although these names are necessarily abstract 
and generic, thus allowing for universal application, like all the goddesses denoted 
by them Kubjika implicitly appropriates them as specifically her own. They 
suggest that it is Kubjika who is THE Kaula Goddess. This process is most 
evident in those names that denote her supreme status in the Kula. These include 
Kaulinī, Kaulikī (or Kaulika), Kaulešī (or Kaulīšā), Kaulikešvarī, Kaulikīšakti, 
Kulakaulinī and Kule$vari. 

Throughout our text, it is mostly the goddess who speaks, responding to 
the questions the god asks her. Her speeches are generally introduced with the 
standard expression ‘(the goddess) Vakrā said (vakrovdca)’ or sometimes — ‘(the 
goddess) Kubjika said (kubjikovaca) . In a few places Kaulini speaks. She is, in 
other words, the goddess herself, not an emanation or a particular form of her. 
Accordingly the Gayatri of the goddess Kubjika refers to her as Kulakaulini and 
Mahākaulinī.” 


! See intro. vol. 1, p. 192 n. 3. 
? In Newar ritual this mantra is recited when lighting a lamp. It is called the Lamp of Kula 
(kuladīpa) and is offered to the goddess and to all the deities who accompany her. 
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The goddess is both Kula itself (kularüpini)! and the deity of her Kula 
(kuladevatā).” She is Kulakaulinī and her consort is the Lord of Kula (kulanātha).* 
As the mistress of the Kula, the goddess is frequently called Kaulinī throughout 
our text. The Divine Triangle of the Yoni is Kula. The goddess who exerts her 
authority in the centre is appropriately called Kaulinī. To refer to Kubjikā as 
Kaulinī or Kule$vari is to indicate the she is essentially the goddess of all the 
energies and divine forms that embody them. She is the fundamental identity of 
all the Kaula goddesses, just as they are all her. 

The name and its synonyms, all of which can be prefixed with the 
honorific 'sri-', remind us that she is the consort of Kauli$a and the goddess of the 
Kula, which is the divine family, the Srikula.* She is the mistress of the house, the 
eldest and most senior member (jyesthā) of the household? She is the deity of the 
household (kuladevatā) both of the Siddhas and Yoginīs in the human world 
through which her energy is transmitted and of the family of gods and goddesses 
configured around and within her. Thus Kaulinī is the mother of all the religions 
(daršana)* in general and in a special way of the Kaula ones, which are the final 
stage and highest Path to which they all lead. As Kaulini, Kubjika is not just one 
of many Kaula goddesses, she is the original goddess and hence supreme goddess 
of all the Kaula schools and, indeed, the Supreme Goddess (paramevarī) herself. 

Moreover, as the goddess of the Kula, she is its divine power of grace, the 
Command that descends down into the world and is transmitted from master to 
disciple.’ As such she is Kundalini, the original form of the deities of each of the 
lineages. Thus when she descends down into the world and becomes the object of 
devotion and the dispenser of grace to her devotees, she assumes the form of the 
goddesses of each of the lineages. At the higher, transcendental level, she is the 
plane of the knowledge of all the Siddhas* in all the lineages. Generated from 
Kaula, the transcendent Absolute, Kaulinī is the first sprout of creation - the 
divine, omnipotent will from which both the universe and the teachings develop.’ 
As their source Kaulinī is the Divine Triangle of the Yoni'? and the energy of 
Kula,'' the one divine power that is the aggregate - kula - of all the energies of the 


! KuKh 2/39ab. See below, p. 283 ff. concerning the meaning of the word ‘kula’ and related terms. 
* KuKh 3/19cd. 

> KuKh 3/50, 3/88cd. 

* See below, p. 277. 

* KuKh 4/14-16ab. 

* See YKh (1) 4/179cd-180 quoted in note to KuKh 30/164cd-166. Concerning the term ‘darsana’, 
see below, p. 329 ff.. 

1 KuKh 4/23cd-24, 4/17cd-18. 

* KuKh 24/60. 

? KuKh 35/76cd ff.. 

? KuKh 3/17. 

!! KuKh 26/50. 
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god who, as their possessor, transcends them and so is Akula (lit. ‘not Kula’). She 
is the displayed, active form in which the divine energies, deployed in this divine 
symmetry, act together in harmony to generate the world and the perfect beings 
through which her liberating energy is transmitted. Moreover, as Kaulini, she is 
also the goddess of the centre.' There she is symbolically represented by a Point 
(bindu). This is the Command in which all the energies are gathered together and 
from where they are emanated. In this aspect she is Akula. As the Command, she 
is pure spiritual energy that radiates as the three energies of will, knowledge and 
action, which form the Triangle in the centre of her mandala.’ In this aspect she is 
Kula. Then, when she emanates the six energies that form the hexagram that 
envelopes the central triangle,’ she is Kaula which means ‘belonging to Kula’, 
that is, emanated from it. Accordingly, she is also called Kulakaulinī, the churning 
Bhairavi’ who by her inner dynamic nature arouses the forces within herself and, 
from the centre, places each one in their proper location. Once there, they can act - 
create or destroy, grace or chastise - within the jurisdiction of their sacred site, in 
accord with the authority they possess by the grace of Kaulini's Command. Like 
them, she exerts her authority in consonance with her location but the jurisdiction 
of the centre is the entire expanse, not just a part. Thus she declares that she is 
Kaulinī who possesses authority in the Western House - the Divine Triangle of the 
Yoni.’ At the same time she too observes the ordinance of the divine Command 
and so attains the supreme state - Nirvana - where she unites with Siva in that 
mysterious union in which her perfect purity, symbolized by her untainted 
virginity, remains intact.° She is the lunar goddess Kubjika who is at once both the 
New and the Full Moon.’ 

Kaulinī is Malini, the embodiment of the fifty phonemic energies of the 
Speech through which all things are generated and destroyed and she governs 
from the centre.* She is also the triple Vidya Para, Parāparā and Aparā” and the 
Five Pranavas which are, accordingly, also called Kaulinī or Kaulikī Vidya." In 
her formless aspect she is the Samaya Vidya of thirty-two syllables and its 
extended version consisting of forty-two syllables produced by adding the Five 
Pranavas to the beginning and end of it.'' 


' KuKh 35/19. 

? KuKh 3/19. 

> KuKh 24/48. 

^ KuKh 3/50. 

* KuKh 3/16. 

5 KuKh 3/63-64ab. 
7 KuKh 24/26. 

* KuKh 5/48. 

? KuKh 20/1ff.. 

10 KuKh 27/15, 8/108cd-109ab. 
!! KuKh 9/67-68. 
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Kubjikā, the Skyfaring Khecarī 


Kubjikā's identification with Khecarī signifies that she is a supreme Kaula 
goddess. It is eguivalent to calling her Kulešvarī or the like. This way of 
understanding the great Kaula goddesses underscores their prominent celestial 
features and equates them. Thus YKh (1) declares that: '(Kubjika) is the goddess 
Khagešvarī, the immortal pure Kali." Supreme Deity is invariably understood to 
be essential, pure and sacred consciousness represented as a transcendental 
Emptiness variously called Void (šūnya), Sky (vyoman, kha, gagana, viyat) or 
Space (akasa). The goddess is the energy of consciousness embodied in mantra. 
She is the energy Beyond Mind (unmanī), who is the Void of the Cave of the 
Yoni.” She moves freely in the transcendental Sky of Consciousness as the Bird 
Goddess who is variously called Khecarī, Khaga, Khagesi, and occasionally 
Khagešvarī,* Gaganešī and Harhsi. Paradoxically, she moves most freely in the 
Void, as Khafijini, the ‘lame’ goddess, as the Tantra says: 


Khecarī is in the midst of the Void. Established in the Void 
she is Khafijini, (the pure conscious energy that is) free of mind.’ 


Accordingly, the goddess says about herself: 


"(I am) the Skyfaring (Khagešvarī), the goddess of the gods 
who is pure and without beginning or end. I am Khafijint who, in the 
form of Kula, am the energy of consciousness in (all) four Ages. As 
the essential nature of pure awakened consciousness, (I am) 
Kulešvarī in the Void of Consciousness." 


The goddess is only occasionally called Khafijini (lit. "She Who Walks 
with a Limp") in the KMT.° Even so the KMT takes the trouble to formulate a 
didactic etymology of her name, which is as follows: 


' sā vai khagešvarī devi amari §uddhakdlika || YKh (1) 19/39cd. 
? mantramūrtir bhagākārā [gh: -gahkārah] vidyāham khecarī guhā || YKh (1) 18/6cd. 
? The goddess is called Khagešvarī only once in the KMT (17/77b) whereas Khecarī more than ten 
times. The former name is more common in the later sources. 
* khamadhye [k, gh: -madhya; n: -dhya] khecarī [k, g, gh, n: khacara] khasthā khaūijanī [n: 
khanjint] manavarjita | YKh (1) 35/76ab. 
> anādivimalānantā devadevī [k, gh, n: devā-] khagešvarī | 
citkalā kularūpeņa khafijiny aham [k, gh: khamjanyāham; ri: khamjamyagam] caturyuge [k, gh, n: 
-gà] | 
šuddhabodhasvarūpeņa [k, gh, n: suddha-; g: -rüpena] cidākāše [gh: -$arn] kulešvarī M 

YKh (1) 34/35cd-36. 
$ See KMT 16/19 and 3/36b,16/15b for Khafijī and 16/20c, 21a,17/30d, 24/102a for Khafijika. 
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I have told you about Khafijini repeatedly, again and again. 
Khafijini, who is in the subtle (reality) within the subtle reality (vastu), 
is so called because the universe is in the middle of her and she is in 
the middle of the universe.! 


The commentary on the SSS supplies another such etymology of the 
goddess's name. This one explains that the goddess is called Khafijika because she 
is the Void (kha) from which all manifestation is generated. 


How is it (that the goddess is called) Khafijini? ‘Kha’ is 
space (akasa) and like that ‘ji’ gives birth (janayati), that is, generates. 
When she is within the emanation and withdrawal etc. of the universe 
she is Khafiji. This is (the meaning of the name) Khaūjikā.” 


Kubjika is so intimately identified with the Skyfaring goddess that her 
tradition is called the Khecarīkula. The lineage of the deity's tradition is the most 
excellent Skyfaring goddess herself.* Her motion through the Void is the liberated 
state. It is the flow of the Divine Current (divyaugha) of the Transmental, the 
Transmission of the Skyfarers (khecarikrama) in its eighteen phases: 


That movement is skyfaring and that skyfaring is praised by 
(all great) Kaula adepts (vira). (Indeed,) that is undoubtedly 
liberation — this is the Supreme Goddess's Command and, as the 
division of the sequence of eighteen, it is deity called Khafyini, the 
skyfaring goddess (Khagešvarī) who (is present in the body) from 
the feet upwards and is always merged in the (liberated state) beyond 
the Fourth.” 


! KMT 16/20 = SSS 25/46. 

? khaūjinī tu katham M kham ākāšam tadvat ji iti janayati utpādayati || višvasya srstisarnharadau 
tadā khafijt || iti khafijika M 

? Sambhoh [n: -bho] srikramasantatih [k, kh, gh: -tī; ù: Srikamasamtati] paratara nathakrame [k, 
kh, gh: - kreme] khecarī [k, kh, gh: khacarā; n: -rā] | YKh (1) 26/11c. 

^ The eighteen forms of the Divine Current are described in chapter 57 of the Kumārikākhaņda, to 
which the reader is referred. 

5 sā gatih [k, g, gh, ù: khagati] khegatis caiva khagatir vīravanditā [k: svagatirvira-; g: khagati-; 
gh: švagativīra-; ù: sva-] |I 

sa muktir [gh: mūrti] nātra samdeha ity ajfià pāramešvarī | 

dašāstakramabhedena [n: desasta-] khanjini [g: jamjiji] nama devatā || 


THE GODDESS KUBJIKĀ 45 


Khecarī is sometimes coupled with Bhūcarī. Both are aspects of the one 
Transmental energy. As the Skyfarer, she moves in transcendental Emptiness;' as 
the Yoginī who moves on the Earth (bhūcarī) she pervades and flows through the 
sphere of immanence. Thus she is also the Supreme Energy that resides in the 
body.” There is essentially only one Goddess Khecari, but she has countless 
energies that move through the same Void and so are also called Khecaris. Their 
companions are the liberated souls, the Skyfarers.” As the congregation of 
energies in the Void, they form the Khecaricakra, experienced in the summit of 
the End of the Twelve. In the centre of the Wheel, Khecarī is Kundalini who is 
Unstruck Sound.’ This is the ‘eternal plane’ of the Lord, his abode (sthāna), the 
mandala established within him and within the Void.” 

The goddess in all the sacred seats is Kubjika and is clearly stated to be so 
in most cases in chapter six of our text. In Oddiyana, she is called Khecari or 
Khagešī,* the consort of Bhairava, Khageša, the Mistress and Lord of the 
Skyfarers. Oddiyana is the first sacred seat and hence the one closest to the 
supreme transcendental state of Voidness, which is the Sky in which the Skyfarers 
fly. Thus it is particularly connected with the Flight of the liberated state.’ 


Kubjika, the Supreme Bhairavi 


Kubjika, like all Kaula goddess, is the consort of a Bhairava. Although she 
may also be represented without him, she is understood to be such and so is 
referred to generically, like all Kaula goddesses, as Bhairavī.* As Bhairavi she is 
not just the wife of the god duly married to him, she is also his Kaula partner. The 


! Phrerh! Very free and playful (sucaficala), she is seen moving in the Void. One should 
contemplate the skyfaring (khecari) Kubjika in the middle of the Void. 


phrem gagane dršyate sā tu gamyamānā sucancala || 
kubjikām [k, kh: -ka] khecarim [k, kh: -rī] madhye gagane [kh: gagane] bhāvayet sada | 
YKh (2) 20/10cd-1 Lab. 
? khecaris ca parāšaktir mālinī dehavāsikā [all MSs: vasakam] | YKh (1) 29/49ab. 
* One should know her to be Vakrikā, who is surrounded by the Skyfarers. 


vakrika nama sā jfieya khecaraih [g: khecara; YKh 2: Sivatejaja] parivestitā [k: -ta; gh: -vesthita; 
n: -tah; 2: samudbhava] || YKh (1) 34/21cd = YKh (2) 20/10ab. 

4 tvam eka [n: tvāmeke] khecaricakre anackākārakuņdalī [k, gh: ānakvākāra-; n: ana * 
rkarakuņdalī] | YKh (1) 26/3 lab. 

> khamadhye khecarīšasya khagisastham [k, g, gh: khastsastharn] ca mandalam || 

sthanam [g: sthana] ca samputam [gh: -ta] tasya jūātvā [k, gh, n: krta] ca [gh: va] Sasvatam [k, 
g, gh: sasvatam; n: sasvatam] padam | YKh (1) 31/93cd-94ab. 

$ KuKh 6/29-31. 

7 See KMT 2/40 quoted in intro. 1, p. 81, note 3. 

8 See, for example, KuKh 68/6. 
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Krama belongs to Bhairava accompanied by Bhairavī.' The Yoginīs who reside in 
the sacred sites of the eight Mothers, identified as aspects of Kubjikā, are called 
Bhairavīs for the same reason, that is, because they are each consorts of a 
Bhairava who resides there.” ‘Sakti’, 'Dūti” and ‘Bhairavi’ are all ways of 
referring to the consort engaged with her partner in Kaula ritual. 

Like Kulešvarī, Bhairavi is a common generic name for a Kaula goddess. 
But in this case also Kubjikā is not just one Bhairavi out of many, Bhairavi is so 
much a part of Kubjikā's essential identity that in the SM it is as Bhairavi that 
Bhairava praises her to evoke her out of the Linga.” 

Each one of Kubjika’s many names represents a goddess she has 
incorporated into herself. Each name denotes a different form and with it a 
separate identity. The many names are not just names, each one IS that goddess. 
At the same time, they are all the one goddess. Thus, in the following passage, 
which exemplifies many others like it, the one goddess is not just addressed with 
many names, she is contemplated as many goddesses: 


(She is) the Vidya who bears Bhairava's form (mūrtikā). The 
energy of Kali in the Age of Strife, she is Kaulinī come forth from 
the divine in Hara's teaching. On the Krama path she should be 
praised as Uma and Carcikā. She is Khecarī marked with Srinatha, to 
whom the gods bow (suranutā). She is the mistress of the wheel 
(cakrešvarī), Vakrikā within the couple (yugmānte) (of Siva and 
Sakti) and the supreme energy.* 


Each goddess with which Kubjika is identified possesses the same basic 
metaphysical and theological attributes as the others. They are the supreme energy 
(para kala) that contains all the energies. They are Speech, Unstruck Sound and the 
energies of the letters. They relate to the inner vital breath which, at the lower level, 
is the individual soul and Bhairava, the universal Self, at the higher. As such 
Bhairava is Harnsa and the goddess is his energy, Harnsī. Combining both aspects, 
Speech and Breath, each Great Kaula Goddess is Kundalini. In terms of their relation 
to the Absolute Being they are all the Transmental (unmant) which is the Command, 
the energy of consciousness, the pure cosmogenetic will and Sāmbhavī (the energy 


! KuKh 7/5cd-7. 

? See KuKh 16/16 ff.. 

? See intro. vol. 1, p. 34 ff. where the Bhairavistotra is translated in full. 

^ vidya bhairavamūrtikā kaliyuge [k, kh, gh: kaliryege] kālīkalā kaulinī 

divyotthā [k, kh, gh: divyota; ù: vivyata] harašāsane [n: hata-] kramapathe stutyā [k: stusyā; n: 
puspā] uma carcikā | 

Srinathankitakhecari [k, kh, gh: -nathakita-] suranutā cakrešvarī vakrika [n: carcika] yugmante 
ca parā kalà YKh (1) 26/30abc. 
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of the supreme Sambhava state), each is the goddess of Emptiness — Khecarī and the 
Supreme Goddess (Parame$vari, Mahadevi) who is the leader (nāyikā) who governs 
the Kula — Kulešvarī. As the consort of the god, they are Bhairavi. Thus Kubjikā is 
Bhairavi who is the power of Speech, which is the Transmental energy 
(unmanīšakti) of mantra through which the world is created, sustained and 
destroyed. She is the energy of OM,' Sambhavi who sits with Bhairava in the 
centre of the triangle.’ 

Bhairava's name is derived from three roots - bhr, ram and vam in the sense 
of filling or sustaining, sporting and emitting, respectively.’ Bhairavi’s name is 
derived in a similar way in the Kubjikā sources. 


Bhairavi is the energy (kala) Kaulinī who, without having 
emerged out (of herself) (anāšritā), is the pervasion (of 
consciousness) in Kula. Assuming the form of Bhairava, she emits 
(vamate) (the fruits of actions) one has earnt in the past. O Bhairava, 
she sports (ramet) in the eighteen forms (of the Divine Current of the 
Transmental) and so she is (called) Bhairavī.* 


In the following three references her name is related only to the first of these 
roots. She is Bhairavi because she is full (bharita) of her lunar energies and the 
Void: 


O mother of Mitra! I salute the venerable (goddess) called 
Kujā, the lord and goddess who, full (of her energies) (bharitā), is 
the ferocious (ugrā) Bhairavi who travels to the plane at the 
extremity of (the energy of the) New Moon (ama). 


Bhairavi is the full (bharita) energy (of the Moon), the power 
Sambhavi (who, emerging) from the (very) root, is supreme, subtle 
and gross. She is the tranquil (nistaranga) Mind Beyond Mind, the 
certain (indefinable) Transmental energy of consciousness that, 
stainless, is consciousness.” 


' KuKh 60/6. 

? KuKh 3/39. 

? See KuKh 2/42-43 and notes. 

^ KuKh 57/79cd-80. 

> āmūlāc chambhavi [ g: ?] šaktih [k g: Sakti] bhairavī bharita [k: bharata] kala | 

para [g: + sūksma su] suksma susthūlā [k, g: * * *] ca nistarangā [g: nistanga] manonmanī [k: 
manotmi( ?)] | 

unmanā citakalā [g: citkala] kācit cinmayā tu nirafijana | YKh (1) 43/84-85ab. 


48 INTRODUCTION 


Known, Šāmbhavī is the goddess Supreme who is the mother 
of the divine and mortal current of Siddhas. She is Siva, who (both) 
tranquil (and yet) active (udyatā), has come forth, full of the Void 
(khabharitā), in the middle of my body.' 


Bhairavi is a generic name, as is the male equivalent, Bhairava. Her full 
name is adapted from that of her Bhairava. For example, when he is 
Manthanabhairava, she is Manthānabhairavī: 


And in its centre, in the great abode (mahatpura) of the 
Churning (Bhairava), is authority. (There) the energy of the divisions 
is the Churning Bhairavi who is Kulakaulinī.” 

She is the goddess Vakra who, facing downwards,’ is well 
established in the form of a Linga.* And the Self resides in (the 
centre), the heart (of the mandala) and is the lord (nāyaka) Pingala 
who is white.” 


Most specifically Kubjika is the Bhairavi of Navatmabhairava, who is a 
form of Svacchandabhairava to whom we now turn. 


! niskrāntā tanumadhye me [k, kh, gh: -madhyamorn; n: -madhya ma] khabharitā [n: khasarita] 
Santa Siva sodyatā [k, kh, gh, n: sādyatā] 

devyā [k, kh, gh, n: divya] divyādivyasiddhaughajananī [k, kh, gh: divya adivya oghajananī; n: 
divya adivya * dyajani] jnata [k, kh, gh: jnatva; n: tva *] para sambhavi | YKh (1) 26/24ab. 

? The ‘divisions’ of the Command are those of the Krama (see KuKh vol. 6, appendix 8). Kubjika, 
the Churning Bhairavi is the Command and these are her ‘divisions’ (bheda). Presumably, they 
also include the parts of the Triangle and what they represent. The couple in the centre - authority 
and the energy of the Command - are here identified as Manthanabhairava and Manthānabhairavī. 
The power-holder is the authority in the centre who possesses and directs the power of the 
Command that spreads from him into the triangular field and its parts, which collectively 
constitute the Kula. The goddess is accordingly called the Kaulini (lit. woman of a good family?) 
of the Kula (lit. 'the family) of the Western House represented by the Triangle. 

* Cf. KuKh 7/43cd-44ab. 

^ See ibid. 3/13-14ab and note. 

> Ibid. 3/50-51. It is strange that Pingala, whose name literally means, 'brown' or 'tawny' should be 
said to be white. Perhaps the Pingala meant here is the fifth, and highest, of the five forms of 
Bhairava called the Five Siddhas. They each generate and govern one of the gross elements. 
Pingala is the lord of Space (ākāša) (see ibid. 25/41-45ab and 46/35-37). According to one 
account Pingala is the First Siddha who descends into the world and generates the others who 
teach from the main sacred seats (ibid. 46/42cd-49ab). Thus Pingala is Bhairava himself as the 
First Teacher in the mandala, the consort of the naked sky goddess (nagnavāsā) (cf. ibid. 3/44) 
who is called Pingalā (ibid. 15/18ab). 
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Aghorā the Consort of Svacchandabhairava 


Tantric systems develop by a process of accretion from the systems that 
preceded them. It is therefore possible to arrange them roughly in chronological 
order and discern remnants of earlier systems and even pre-Tantric strata in them. 
Although breaks and distinctions between traditions are evident, there is always a 
no less evident continuity between them. The reason for this is simple. New 
Tantric systems are constructed by the initiates of earlier ones. As we go from one 
to the other and each one evolves, we retrace their history rising, as it were, from 
lower, earlier systems to higher, later ones. Viewed by initiates from the inside, 
this journey through time is marked by the rungs of the ladder of initiation they 
ascend to gain access to their own school, which for them is the highest. 

This continuity and change is variously discernable, according to the 
perspective from which it is viewed. One of the most natural and simple ways to 
link one tradition to another is, as with human beings - marriage. United the 
couple absorb, in various ways and degrees, each other’s qualities and attributes. 
The goddess is the feminine form of the god just as he is her masculine 
counterpart. She is Khecari, he is Khecara. He is Harisa, she is Hamsi. He is 
Kulešvara and she is Kule$vari. He is Bhairava and she is Bhairavi. In this case 
most specifically, she is Kubjikā and he is Kubješvara.' 

As the Kaula cults evolve and new ones develop first in the Bhairava 
Tantras and then independently, the male polarity shrinks in consonance with the 
growth of the female one. This development relates to the entire pantheon, not just 
the central couple. The configurations of divine forms in the main mandala and 
subsidiary ones and their gender, whether solitary males, couples or solitary 
females reflects the gender and gender relationship of the centre. The Bhairava 
Tantras are distinguished from the Siddhanta Agamas as a whole (although there 
are important exceptions) by their markedly extensive development of the 
feminine. Thus they are the original homes of what is loosely termed Sakta 
Tantrism to which the Tantras refer as Kaula traditions (kulamndya), practice 
(kulācāra) or, in the later sources, Kaula ‘religion’ or ‘code of conduct’ 
(kuladharma). A cardinal feature of these traditions, in all their varied forms, is 
the proliferation of Yoginis. The Great Kaula Goddesses are all Yoginis and from 
them, emanate countless Yoginis, just as the Mothers emanate from Durga’s body. 


' See, for example, the hymn addressed to Bhairava at the beginning of the SM where it is clear 
that many of the metaphysical attributes of the god also belong to the goddess. 

In YKh (1) we read concerning the goddess: Assuming Bhairava’s form, free of (the 
mandala) consisting of six parts, she plays. 


bhairavam rūpam ādāya ramate [k, gh, n: vasate; g: vamate] satpurojjhitam [k, gh: 
yabhagajitam; g: sutpurojitam; n: yebhagajitam] || YKh (1) 36/80cd. 
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As the cults developed, the Yoginīs came to be progressively systematically 
associated with the Mothers in ‘families’ — Kula — governed by them and, to 
varying degrees, the Bhairavas who are their consorts. 

We can observe the earliest phase of these developments in the 
Brahmayamala (which may be as early as the eighth or even seventh century) 
where we already find a well formed Yogini cult. There the main deity is Kapalisa 
Bhairava but he is already deeply embedded in the feminine. This is outwardly 
evidenced by the Yoginis who emanate from his body arranged in the eight 
directions around him and inwardly by his mantra which is dedicated to 
Caņdākāpālinī, his consort. By the time we reach the cult of Srividya that emerges 
in South India perhaps in the late 11" century after that of the goddess Kubjika 
(which probably emerged in the 9" or 10" century), we find the Great Kaula 
Goddess and Yogini, Kāmešvarī / Tripurasundarī virtually alone in the centre of 
her mandala, the Sricakra. There she is surrounded entirely by female attendants. 
Her partner is barely present in the centre and she is almost invariably portrayed 
alone. He would have disappeared totally were it not for the necessity of the male 
polarity which the union of opposites - the central axiom of all Tantric cults - 
requires. 

We observe another example in the Mahanaya phase of development of 
the Kalikrama in Kashmir. There the central deity is Kālasamkarsinī, a form of 
Kali also called Krsa (the Thin One). As the Yoginī, she is Mangala. In the centre 
of a mandala consisting of Sixty-four Yoginis, accompanied by as many Siddhas, 
she consumes the Bhairava of Time, her consort. So he is her partner just for the 
time it takes for her to devour him!' 

One could say that the situation in the Kubjika Tantras is more balanced 
although, as we would expect, the goddess gets most of the attention. Most often 
Bhairava appears in relation to her, rather than independently. But despite his 
secondary position with respect to the goddess in the Kubjika Tantras, Bhairava 
remains a powerful presence. This is especially the case in the early phase of their 
development. He remains important throughout because, while Kubjikā is the 
First Deity (ādidevatā), he is the First Teacher (ādinātha), although the texts make 
it clear that he enjoys this position of authority (adhikāra) by virtue of the 
empowerment he receives by the goddess’s Command. The Kubjika sources refer 
to him as Navatmabhairava,’ a name derived from his seed-syllable which consists 
of nine letters. Although the texts never tell us this directly, he is a form of 
Svacchandabhairava, a fact which is clearly evidenced by this seed-syllable they 
share in common. 


' See MP (2) p. 6. 
* The visualized form of Navatmabhairava is described below on p. 425 ff.. Concerning 
Navatmabhairava as the first teacher see p. 423 ff.. 
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The cult of Svacchandabhairava and the Tantra that bears his name has 
been influential in many of the Šaiva Siddhāntas, so much so that the SvT was 
given pride of place in the canons of the Siddhānta Āgamas as the primary Tantra 
of the so-called right current of Šaivism.' It has also had a strong influence on 
most, if not all, the major schools that evolved within the fold of the Bhairava 
Tantras including the Kulagama, their direct development. The five-headed 
Svacchandabhairava is a permutation of the mild Siddhānta Sada$iva fit to be 
worshipped in the Bhairava Tantras, as are the other deities there, with alcohol 
and meat, offerings that are unsuitable for Sada$iva. As his alias, Aghora ('Not 
Fierce") suggests, Svacchanda is a mild form of Bhairava. As such he serves as a 
bridge between the benign Sadāšiva (‘Always Auspicious') of the Siddhanta Agamas 
who is largely worshipped in a Linga and the fierce Bhairavas and goddesses of the 
cults of the Bhairava and subsequent Kaula Tantras. Indeed, Svacchandabhairava is 
the basic form of Bhairava for the cults of the Bhairava Tantras as a whole, 
adapting to them in accord with their form. Moreover, as Aghora, he is present in 
later Saiva traditions in many ways just as we find him all over the subcontinent - 
wherever, that is, Agamic Saivism spread. Modern Saivites from Kashmir 
venerate him as Bahurüpa. 11th century manuscripts of his Tantra are preserved in 
Nepal where in the Kathmandu Valley, he is still venerated by the Newars although 
he has no temples of his own. ? South Indian Siddhantins draw from the SvT to 
construct their Šaiva liturgies. Svacchandabhairava's mantra is important in all the 
Saivagamas ranging from the Siddhanta? through to the Kaula Tantras. It is still an 
important mantra nowadays. The Nāga sannyasins of the Jūnā Ākhāra of the Nàga 
Da$anami order, for example, still receive this mantra in the course of their 
initiation. Kinaramis also devoutly repeat the Aghora mantra. In this and other 
ways Svacchandabhairava continues to be an esoteric presence woven into the 
rich fabric of contemporary Saiva cults in modern India, just as he was in the past. 

The roots of Svacchandabhairava's cult can be traced to the pre-agamic 
Pasupatas. The Pāšupatasūtra, which may be as early as the 4th century AD, is 


! The Kāraņāgama (1/26/58b ff.) declares: One should know that Saivism is of four kinds. Saiva, 
Pāšupata, Soma and Lākula - these are said to be the four types. Pure Saiva (suddhasaivaka) is of 
three kinds - Left (vāma), Right (daksina) and Siddhanta. The Saiva of the Left is the first 
discipline (ādišāstra) that is, the Tantra of the root descent (of the Saiva scriptures into the world). 
The Šaiva of the Right is said to be the scriptures (sastra) Svacchanda and the rest. The (twenty- 
eight) Tantras beginning with Kamika are said to be the Siddhantas. 

? The absence of temples to Svacchandabhairava is a notable feature of his cult. Although the god 
is a Bhairava, his cult is essentially a Siddhāntin one. Even so, the esoteric character of Bhairava 
cults is maintained. 

? The mantra is given in full, broken up into pādas in SvT 1/41-43 (See below, p. 55, note 3). It is 
also found in a slightly variant form, for example, in the Rauravāgama of the Siddhānta (see ibid 
vol. 1, p. 26, note 20). There it is called the Bhairavamahamantra from which eight more mantras 
are derived, each of which evoke a part of Aghora. They are used to construct Siva's body. 
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our earliest textual source of the Pasupata cult. There the cult is centered on Rudra 
who is Pašupati - the Lord of the Creatures. He has five aspects, the mantras of 
which are drawn from the Taittariyaranyaka! and recorded in the PaSü.^ These 
five later developed in the Siddhanta Agamas as the five faces of Sadāšiva, one of 
which is Aghora, who was identified with Svacchandabhairava and retained his 
mantra.” 

This development must have taken place close to the beginning of the 
formation of the first Šaiva Tantras. The SvT belongs to the Bhairava current of 
Saiva Āgamic scripture, it is not a Siddhanta Agama. According to the dominant 
system of classification of the scriptures of the Bhairava current, it belongs to the 
Mantrapitha. We have notices of other Bhairava Tantras belonging to this pitha 
(‘collection’), but this is the only one that has survived.* A many layered text, its 
final form is systematic and compact, despite its size. It presents, for example, in 
an orderly and lucid manner the rites of initiation of which an essential part is a 
clear and detailed exposition of the Six Paths. Thus, although a Bhairava Tantra, it 
follows the model of the Siddhantas, to which it also contributes. The deity of the 
Mantrapitha is Bhairava and so it differs from the Siddhantas. The Mantrapitha 
also differs from the Tantras of the Vidyapitha of the Bhairava current in two 
most evident ways. One is the Bhairava of the former strongly dominates his 
consort. The system is clearly Saiva. The second difference is a corollary of the 
first. Feminine forms play a secondary role in the system. They are little more 
than names of energies of the god. The Vidyapitha, on the contrary is full of 
powerful feminine forms called Yoginis. These are of many types and, set in 
countless configurations, they breed an immense variety of supreme goddesses. 

The absence of these Yoginī cults and the sacred geography, which in the 
course of their development, came to accompany them is a sign that the SvT 
preceded the Tantras of the Vidyapitha. The SvT does contain a section dealing 
with the secret signs and gestures (chommaka) adepts and Yoginis make when 
they meet each other in the course of pilgrimage to their sacred sites. However, 
this topic, which is typical of the later Yogini oriented Tantric traditions, is 
certainly an interpolation. Otherwise, the rest of the SvT is blissfully oblivious of 
the Yogini cults, as it is of the Kaula Tantras. Thus, it may well predate at least 


' TaiAr 10/45. 

* See PāSū 3/21-26. 

3 See above, p. 51, note 3. 

bi Referring to itself SvT (1/5cd) says that it *the great Tantra of the four pīthas, the arising of the 
fruit of the group of four.” By way of explanation, Ksemarāja guotes the Sarvavīratantra which 
ennumerates the four pīthas of the scriptures (Mudrā-, Maņdala-, Mantra- and Vidyā-) (see intro. 
vol. 1, p. 576) and a verse that lists the four Tantras of the Mantrapītha, namely, Caņda, Krodha, 
Unmatta and Svacchandabhairava Tantras. SvT vol. 1, p. 4-5. 
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those Siddhāntāgamas which admit the existence of the Kaula Tantras.' But this is 
hard to assess as references to the Kaula Tantras, as a group, in some the 
Siddhāntāgamas, at least, are probably later interpolations. 

The SvT knows nothing of the sacred sites dear to the later Šaiva 
traditions, its sacred geography is not made up of sacred seats (pītha) or “meeting 
grounds’ (samdoha) or the like, as we find in the Bhairava and Kaula Tantras. 
Instead, the few sacred sites that are mentioned are called tīrthas — ‘fords’ or 
‘bathing places’, as they are in the Puranas. They are: 


1) Mahendra, 2) Malaya, 3) Sahya, 4) Pariyatra, 5) Arbuda, 6) Vindhya, 7) 
Sriparvata, 8) Kaullašaila, 9) the banks of the rivers Ganga and Yamuna, 10) 
Kuruksetra, 11) Gangadvara, 12) Prayaga, 13) Brahmavarta, 14) Antarvedi, and 
15) Narmada.’ 


The first eight entries read like one of the many variants of the group of 
seven Kula mountains we commonly find in the Puranas.’ We are familiar with 
them also in the sacred geography of the Kubjika Tantras where sacred mountains 
appear to be the immediate precursors of the sacred seats (pitha) and their related 
subcategories, which are the sacred sites of the later Bhairava and Kaula Tantras. 
The sacred mountains are part of a stereotyped group and so do not tell us 
anything specific about the spread of the Svacchanda cult. The remaining places 
are distributed along the Gangetic plane from Haridwar (= Gangadvara) to Bihar 
(of which Magadha is a part). It extends down as far as the Narmada which 
figures in such sacred geographies as the boundary between the north and central 
and southern India below. This, may well have been the earliest area of spread of 
the cult. At least it gives us an indication of the area (albeit considerable) where it 
was probably redacted. The heart of this area is a region called Aryavarta which 
the SvT recommends as the best place a teacher can come from.* Note also that 
the crude form of this geography places the SvT in a period prior to the 


' The Kāmikāgama is traditionally put at the head of the list of the Siddhantagamas as a sign of its 
special prestige and antiquity. Even so, we find in the first chapter the following reference to the 
types of Saivagama which includes also the Kaula Tantras: 


garudam bhütatantram ca bhairavam vāmatantrakam | 
kapalam paūicarātram ca lākulī kulašāstrakam || 
tantram pāšupatar cānyat........ | Kamikagama 1/114-115a. 


This reference is quoted in the introduction of the edition by N. R. Bhat of the Ajitagama 
(1964: 1). 
? SvT 9/36cd-39. 
? See Mani 1984: 438. 
^ SvT 1/13. 
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Tantrasadbhāva (which draws several, extensive passages from the SvT) and 
other Tantras in which it is systematically developed. 

Let us return now to our Goddess. As we journey through and around her, 
we see more and more clearly that she is most intimately a Trika goddess. 
Externally, we might say, she appears to be a transformation of Kālī. Inwardly, 
the nature which reveals itself as her most authentic identity 1s Mālinī, that is, the 
Goddess Parā of the Trika Tantras beginning with the SYM through to the TS and 
then finally to the KMT. As the goddess evolves, she travels through Tantric 
systems, carrying with her the associations and links formed previously. One of 
the earliest of these is the close association the Trika goddess has with Aghora, 
who appears in the Trika tradition as a source of the teachings. At the beginning 
of the Mālinīvijayottaratantra, which presents itself as a condensed version of the 
Siddhayogešvarīmata, the oldest and foremost Trika scripture, the god declares to 
the goddess that he will impart the teachings of the SYM he learnt from Aghora, 
'the supreme soul'.' 

The triadic goddess Malini of the SYM is called Aghorešī.” Thus, at this 
early stage the seed has already been sown that is destined to sprout as Kubjika, 
the goddess Aghora (or Aghoramukhi) whose consort, Navatmabhairava, is 
essentially Aghora, Svacchandabhairava. The continuing influence of the SvT on 
the later Trika is evident. The TS draws long passages from it. There 
Svacchandabhairava’s Navanabhamandala formed from the letters of Navatman, 
his seed-syllable mantra, serves as the core of a mandala of the sixty-four 
Yoginis. These, along with their Bhairavas, are worshipped on eight petals of a 
lotus that surround it in groups of eight, each linked to one of the eight Mothers. 
Thus, this important feature of Svacchandabhairava’s cult has served as the 
nucleus for the worship of Yoginis, which is a typical feature of Kaula traditions. 

The SvT was well known in Kashmir when monistic Saivism was 
developing there from the middle of the ninth century onwards. Ksemaraja, 
Abhinava’s closest disciple, wrote a commentary on it in the eleventh century. He 
declares that he was impelled to do so in order to correct the mistakes of an earlier 
commentator who commented on it from a dualist perspective. Abhinava draws 
from it extensively as a source for the cosmology of his Anuttaratrikakula.’ He 
could not have failed to appreciate the importance of the SvT as a source for the 
scriptures of the Trika and related systems he considered to be the most elevated. 
Indeed, the MVT, his most respected scriptural source, largely draws its 
cosmology from the SvT. Thus Abhinava elaborates his Anuttaratrikakula in the 


! MVT 1/13-14ab. 

? SYM 2/54. 

* Chapter eight of the TĀ deals with the world systems (bhuvana). Almost all of it is drawn 
wholesale from the SvT. 
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way the systems in the original scriptures were constructed, that is, by integration 
with others. 

In the same way, Svacchandabhairava is already integrated into the earliest 
teachings of the Kubjikā Tantras. The KMT dedicates two whole chapters to him 
as Aghora and, especially as Sikhāsvacchanda who, along with his consort, is 
Kubjika’s Topknot ($ikhā), the second of her six limbs.’ In the later tradition, he is 
prominently apparent as Navatmabhairava, Kubjika’s consort. However, the KMT 
presents the seed-syllable Navatman only as the sonic form of the First Teacher. 
The KMT hardly refers to Navatman as Kubjika’s consort although, he is only 
implicitly related to Kubjikā. Kubjika is addressed in her Vidya *'Aghoramukhr' - 
'She whose face is Aghora’.* Moreover, although Aghora’s mantra is quite 
different from the goddess’s Vidya, it seems to be more than a coincidence that 
they are both thirty-two syllables long.’ 

The place of Svacchanda and his Tantra grew in importance in the course 
of the development of the Kubjika cult. Entire chapters of the SvT came to be 
incorporated into the Kubjikā Tantras.* By the time we get to the 
Ambāmatasamhitā, which is one of the late Kubjikā Tantras, the SvT is 
considered to be so important that we read there that - 


amongst the (Tantras of) the left, right, Siddhanta, the 
Nityatantra, Yamala and the independent (Kaula) tradition the 
Svacchanda (Tantra) is the leader of the Tantras.° 


' See KuKh vol. 2, appendix 3. 
* The goddess's Vidya according to the KMT (7/21-23) is: 


NAMO BHAGAVATi SRIKUBJIKAY AI HRAM HRĪM HRAUM NA NA NA NA ME 
AGHORAMUKHI CHAM CHIM KINI KINI VICCE 


We will have occasion to examine several variants of this Vidya in chapters 9 of our text. 
See KuKh vol. 2, appendix 2. 


? Svacchandabhairava's mantra according to SvT 1/43 is: 


AGHOREBHYO'THA GHOREBHYO GHORAGHORATAREBHYAS CA SARVATAH 
SARVEBHYO NAMAS TE RUDRARÜPEBHYAH 

It is extracted in its 'differentiated' (sakala) form (with an extra syllable) in the KuKauM 
(KuKauM 13/11cd-15). One could well suppose that the thirty-two gods who govern the syllables of 
Svacchanda's mantra couple with the thirty-two goddesses of the syllables of the goddess's Vidya. 
^ For example, chapters 9, 14, 15 and most of chapter 13 of the Svacchandabhairavatantra are 
incorporated into the KuKauM. 
> vāmadaksiņasiddhānte nityātantre [-tarntra] ca yamale | 
anvaye ca svatantre ca svacchandam tantranāyakam [mantra-] || AS 20/30. 

Once made this statement, the AS goes on, as one would expect, to extol the excellence of 
the MBT, the scripture of 24,000 verses. But even then, in order to strengthen this claim, it seems, it 
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The later Kubjika Tantras associate the goddess's tradition so closely with 
Svacchanda, that the City of the Moon, the core mandala of the goddess, is said to 
be the abode of Aghora' and the western transmission is that of Bahurūpa, which 
is another name of the god.” Indeed, it is due to the liturgy of Bahurūpa 
(bahurūpakrama) that the goddess became the deity of Kula.* One wonders what 
this liturgy may be, whether it is, concretely, an empowering rite or just an inner 
process that derives its power from the god. Whatever it may be, one of the major 
rites of initiation does, in actual fact, draw extensively from the SvT. This is the 
Consecration of the Sixteenfold Command, which is described in the Tīkā.* 

The KMT emphasizes the contribution of the ‘previous’ Kaula tradition 
founded by Matsyendranatha (pūrvāmnāya). In addition the MBT, especially the 
KuKh, stresses the importance of Svacchandabhairava and the teachings 
associated with him. In his Kaula permutation he assumes the status of a Kaula 
deity by becoming the consort of the goddess. Before he received initiation from 
the goddess, he was Sadāšiva with five faces who 'was awakened by the Kaulika 
Command'? As her consort, he is Rudra with five faces. Thus the god of the 
Siddhānta in the Navatman form of Svacchandabhairava is elevated by the 
goddess to the fullness of his status as the god who wields authority not just in the 
lower Siddhānta Agamas but also in the higher Kula Tantras. Just as Aghora 
becomes Kubješvara in this way, so Kubjika becomes Aghorešvarī or Aghora,’ 
the consort of Aghora? The goddess is not just externally identified with 


arrogates to itself the name ‘Lalita’ which commonly prefixes the name of the SvT in old 
manuscripts: 


O god, (the scripture) called Twenty-four Thousand and named Lalita has come forth sealed 
from your mouth, O Mahe$vara. Thus they are all, that is, Svacchanda and the others of many kinds, 
devoid (of power). The death they generate cannot be controlled without that tradition. 


caturvimsasahasrakhyam [-khye] lalitarn namanamatah | 

kilitarn mukhaniskrāntam [-nihkrantam] tava deva mahesvara Il 

tena riktas [riktā] ca te sarve svacchandādi anekašah [ranekasah] | 

na tesam kālakalanā sādhyā [sadyas] tam anvayam [anvaya] vinā || AS 20/31-2. 

! KuKh 3/60. 

? KuKh 3/62. 

> This is one intrepretation of KuKh 3/19cd. The same line appears as YKh (1) 26/31cd. 
According to a variant reading, she is on the plane of the Neuter (see also KuKh 3/62), which is 
the Sambhava plane (see KuKh 3/157cd-9). 

^ See KuKh vol. 8 appendix 1 where the Consecration of the Sixteenfold Command described in 
the Tīkā is presented in detail. 

* KuKh 3/108. 

$ KuKh 3/65cd-6ab. 

7 See for example KuKh 5/76cd-7ab and KuKh 10/13. 

* KuKh 3/158. 
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Aghorešvarī. Aghorešvarī' is part of the goddess's inner identity. The union with 
Bhairava transforms her. Aghorešvarī is part of the transformed identity the 
goddess attains by her stay in the Linga. Thus when she emerges out of it, she is 
said to be 'sustained by the knowledge of Aghora'.” But even though the goddess 
draws support from Svacchandabhairava, her Command is superior to his power. 
Thus the Linga in the centre of the mandala, which marks the location of the First 
Seat where the teachings were first made manifest in the world, is said to be 
terrible (ghora) and above Aghora.? 

The god and the goddess are commonly portrayed in union as their seed- 
syllables - Navatman (HSKSMLVRYUM) and Vāgbhava (AIM). They are 
written in the centre of the mandala and recited together. The emergence of the 
goddess out of the god and her merger back into him is represented sonically by 
the recitation of the syllables one after another. It may also, conversely, represent 
the god’s emergence from the goddess. The image then is that of the cosmic Tree 
growing out of the Yoni. The Tree is Navatman, which with its wide base and 
elongated stem, looks like an inverted tree.* The Yoni is the triangular syllable 
AIM. It is the ‘shade’ (chāyā) of the Tree, which represents its power. Thus the 
goddess’s seed-syllable comes first and that of the god follows after. Otherwise he 
would be powerless. 

The god and goddess share in varying ways and degrees each other’s 
characteristics. The male polarity may be so strongly dominant, that the female is 
reduced to little more than a reflection of it with few changes or additions.” When 
the two originally belong to different traditions, the differences are more striking, 
even so they must possess basic common characteristics. The visualized forms of 
Kubjika portray her adorned with snakes and scorpions, as is Svacchandabhairava. 
Just as she is similar to him, he is similar to her. Thus, he possesses powerful 
lunar qualities, just as the goddess does. Svacchanda’s uppermost face, which is 
that of Īšāna, is the face of emanation that ‘nourishes the entire universe with its 
moon rays as it rains in a great torrent a stream of nectar-like (bliss)’.° Indeed, 
Svacchanda’s entire form is ‘that of the Moon’.’ He is described as follows in the 
SM. 


! See line 35 of the Mālinīstava in chapter four of the KuKh and note to KuKh 3/156-158ab. 

? KuKh 5/78cd-79ab. 

* KuKh 3/53. 

^ See KuKh vol. 4, note 15. 

? Svacchandabhairava consumes sin and suffering and destroys disease. His original consort - 
Vyadhibhaksini - Eater of Disease - simply embodies these qualities and powers. See KuKh vol. 2 
appendix 3. 

° See below. 

7 KMT 9/10. 

8 Svacchandabhairava’s visualized form is described in the SvT 9/2-10. See KuKh vol. 2 appendix 
3, where this passage is quoted with a drawing. There are two descriptions of Svacchandabhairava 
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O goddess, Svacchanda is in the middle, within the abode of 
the triangle. Very powerful, he has five faces with three times five 
flaming eyes. He has ten arms and, very fierce, is adorned with many 
garlands, ornaments, necklaces and anklets. He has beautiful (divya) 
matted hair and the half moon is his crest jewel. O beloved, the face 
in the east is white like cow’s milk, it shines brilliant white. 
Generating great energy, contemplate it thus. One should think that 
the northern face is like the young rising sun, the form of a 
pomegranate flower and (red) like a Bandhūka.' 

O beautiful lady, this, the western one, is yellow like 
vermillion mixed with musk. Divine, it generates great energy. (The 
southern face) is somewhat fierce with large sharp teeth and long red 
eyes. It is blue like a blue lotus and blue collyrium. Beautiful and 
fierce, he wears a gem and a snake and his hair is brown. He is 
called Aghora, contemplating (him) he bestows success in every 
enterprise.” 

Isana is the upper face. Both supreme and inferior, its nature 
is creation. (White) like snow, jasmine and the moon, it is stainless 


in the KuKauM. One is found in the beginning of chapter 13 (which is chapter 85 according to the 
colophons). Another visualization is described in the beginning of chapter 14, the first 108 verses 
of which are drawn from chapter 9 of the SvT. The rest of that chapter consists of chapters 14 and 
15 of the SvT. 

! svacchandam madhyato devi §rrngdtapurasamsthitam || 

paficavaktram mahātejah [kh g: -tejam] tripaficanayanojjvalam | 

dasabahum mahabhimam nānāsragdāmamaņditam || 

nanabharanasamyuktam hāranūpuramaņditam | 

jatajutadharam divyam candrarddhakrtasekharam [g: -Sesaram] | 

goksiradhavalam divyam [kh: dīvyan] phenabham suklavarcasam | 

pūrvvavaktredršam [g: vaktra] dhyāyenmahādīptikaram priye |l 

dādimīkusumākāram [kh: dādimi-] bandhiikapuspasannibham [g: samnvitam] | 
tarunddityasamkasam [kh: -šarikāsarit] vamavaktram vicintayet || SM 12/92cd-96. 

? pitabham pitasamkasam kumkumabham sarocanam | 

mahadiptikaram divyam [g: divya] pascimedam tu sundari || 

damstrakaralam [k: damstra-; kh: dastrākarāla; g: drastakaralam] raudram ca kificid 
raktayateksanam | 

nilotpalanibham [k: -dala] $yamam nilafijanasamaprabham [kh: -prabham] || 
manisarpakrtatopam pimgakesam subhisanam | 

aghoram iti vikhyatam dhyatam [k: dhyanam] sarvarthasiddhidam || Ibid. 12/97-99. 
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Svacchandabhairava 
according to the Srimatottara 
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like pure crystal. It nourishes the entire universe with its 
moon rays as it rains in a great torrent a stream of nectar-like 
(bliss). Contemplating Īšāna (in this way) one attains (all eight) 
yogic powers.’ 

O fair lady, my attributes - trident, dagger, sword, the king of 
the snakes, and rosary — adorn the right (arms). O beloved, a skull, 
double-headed drum, javelin, noose and goad — (these) are my 
divine, brilliant and very auspicious weapons that (are held) in the 
left (hands). The king of snakes (hangs) on the shoulder and a 
garland of skulls hangs (from the neck). There is a necklace of 
scorpions around the throat and the ears are adorned with snakes. 

He sits on a great lotus and is adorned with a belt on his hips. 
He is adorned with small bells and a garland of gems. There are 
anklets on his feet and they are well adorned with necklaces of 
pearls. He sits on Ananta as a seat and is like heated gold. On 
Ananta’s seat are seventy billion mantras. He is beautiful, divine, 
(white) like the stars, snow and the moon.” 


! īšānam ürdhvavaktram [k: īšānan pürva-; kh: tanamirddhva-] tu [g: ca] srstirüpam [g: srsti-] 
paraparam | 

himakundendusamkasam [kh: -kundendu-] šuddhasphatikanirmalam M 

āpyāyantam [kh: apyayanam] jagatsarvam candramsunikarena [kh: -kiranena] tu | 

varsantam sumahaughena [kh: samaho-; g: sumaho-] dharam [k kh g: dhārā] pīyusasannibhām 
[k: -sannibham; kh: samnibham; g: peyüsasamnnibham] || 

isanam [kh: īšāna; g: īšāne] dhyayamanam [kh: mürddhavaktram] tu animadigunan [kh: gunam; 
g: gunam] labhet | Ibid. 12/100-102ab. 

* trišularh kartarī khadgari nāgarājāksasūtrakam || 

daksiņena varārohe virājanty āyudhāni me [kh: te] | 

kapalam damarum [kh: damarukam] šaktih [k: Saktirn] pasamkusadharam priye |l 

vamena [k g: vame te] āyudhā [kh: ayudham] divyā [kh: divyam] dipyamanah susobhanah [k: 
susobhane; g: susobhanam] | 

sarparājakrtam [kh g: sarparajam] skandhe kādyamālā [k: varnamalaiva; g: vadamālāna] 
pralambita [k g: sundari] | 

kanthe vrscikaharam [kh: -mālabhih; g: visvika-] vai karnau gonāsamaņditau [kh: ghona-; g: 
ghautta-] | 

mahāpadmāsanāsīnar [g: -nam] katimekhalamanditam |1 

ksudraghanthikasobhadhyam [kh: -$obhadhanam; g: -sobhadhyam] ratnamalavibhüsitam [kh: - 
vibhūsitā | | 

pādau [kh: pada] nüpurasamyuktau [kh: -sarnyuktai; g: -sariyukto] muktamalasvalamkrtau [kh: 
mukta-; g: muktamdlasvalam-] || 

anantasanasamasinam [kh: -samsinam; g: -mamsinam] taptahatakasannibham [g: -hataka-] | 
saptakotis tu mantranam anantāsanasamsthitāh [k: -samsthitah; kh, g: -tam] |I 

tarahimanibham divyari Sasamkam iva šobhate [kh: šobhite; g: Sobhitah] | SM 12/102cd-108ab. 
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Recollecting Aghora as Kuješvara and his mantra when eating, the food is 
filled with his nourishing lunar nectar.' He sits in the midst of his thirty-two Dūtis, 
who embody the energies of the syllables of his mantra and exude lunar nectar.’ 
This is the perfectly ‘full mandala called Aghora’. The KMT teaches: 


He should think that nectar is flowing from there in all 
directions. The body that has been satisfied (apydyita) with that 
becomes pure that very moment. Then, after having performed the 
mental fire sacrifice, he attains siddhi upon contemplating the full 
mandala called Aghora. He is Astākapāla, who pervades the 
principles and is devoid of letters. (Aghora’s) form is the Moon and 
one should think of him in the calix of the lotus. The principle there 
is the Great Sound (mahanada) called the letter Ha. O goddess, it is 
endowed with the six categories (padārtha) and is attained by means 
of the Nine. It dissolves into Visnu and he into Rudra, who should be 
known to be Time, the all-consuming fire. He merges into Maya who 
is said to be Visnu. O Kubjī, it is the pure power that devours time. O 
Kulešvarī, once the bridge has been penetrated, Visnu becomes Siva. 
He attains the plane of the Fourth state which is the Transmental 
state. O austere one, this is the abode of Aghora, the god of the gods. 
One should attain that, the supreme Nirvana. He is said to be 
Kubjīša. He is Dhruva and Vasudeva, who is said to be 'unborn' 
(ajata). One should generate power there constantly and be 
constantly attached there (to that supreme state). 

(In this way) O goddess, one is not stained by (even) great 
and fearsome sins and is not under the control of death or suffers 
from old age. (One gets) the fruit of (going to) all the sacred bathing 
places and is initiated in all the sacrificial rites. Having generated the 


! The KMT explains how this should be done: 


While he eats the adept should think that the mantra that he has deposited with all its 
limbs (onto the body) and is established in Bhairava's form, is in (his) plate. Having done so, as he 
eats, he should contemplate the full moon (and so) he eats the nectar that is in the full moon, 
encapsulated above and below (by this mantra). (Doing this) the adept may wonder constantly (as 
he pleases). He obtains all that is most excellent and the success (siddhi) he desires having placed 
Kuješvara, who is in the middle of the lunar orb and is blessed with freedom (svacchandagati), in 
(his) heart. He should think (of him) as having entered that (Moon) and, the end of the end, 
supreme (transcendent) and inferior (immanent), think (how he and the god are) mutually (related) 
until he reaches the Cavity of Brahma. KMT 8/101-105. 

? The names of the thirty-two energies of Aghora are listed in KMT 9/3cd-6 and $M 12/109cd- 
112. 
> KMT 9/8-16. 
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Sound of the Heart with (one's) mind, one attains the plane born of 
Nirvāņa. Laying hold of the nectar with (one's) mind, one reaches 
the place of the uvula (ghantikā) and eats the nectar that comes from 
that at the base of the tongue filling his mouth with it, O Kuješvarī, 
by means of (the mantra of) Svacchanda.' 


Another link Aghora has with Kubjikā is the divine Fire that is their 
common nature. Bhairava is the Self in the centre of the mandala. As such he is 
the divine Fire that radiates pure energy. Thus, like Fire, he is called Bahurūpa — 


Many Forms: 


Aghora is said to be Time and Aghora is said to be Visnu. I 
am Aghora, O great goddess, and you, fair lady, are Aghora. Fire has 
many forms (bahurūpa), he is the fierce destroyer of death. He is 
Siva, the supreme Brahman, Nirvana and Sadāšiva. He is supreme 
and eternal, there is nothing greater than this.” 


Thus, according to the KMT, once Aghora has been experienced as the 
source of life-giving nectar, he is contemplated as the Fire in the midst of the five 
elements. This is his form as the Self, which from Upanisadic times has been 


experienced as the Flame that burns in the heart: 


Then, once he has (thus) milked the disembodied cow (of 
plenty) and pervaded the principle by means of Isvara, he should 
think of Aghora, the principle of the Self in the midst of the five 
(pranavas). He is the fire that burns with water and, one, abides 
fivefold. He pervades the triple world and (so) those who know the 
Brahman offer sacrifice by means of him. He who knows his 
Topknot (sikhd) is said to be (a true Brahmin), one who possesses 
the sacrificial fire. This fire attains the face of god (devamukha). It is 
the omnipresent Aghora. O goddess, it is the (most excellent) face 
amongst the faces (of the god) and is praised in (all) the triple world. 
O fair lady, there is no fire offering or meal without it. O Kuje$vari, 
the god is pure Fire and is of many forms (bahurūpa).* 


' KMT 9/17-20ab. 

* aghoram kālam ity ukta aghoram [kh: -ro] visnur ucyate || 

aghoro ‘ham [g: aghorā] mahešāni aghorā tvam varānane | 

bahurüpadharo hy agnih pracandah [k g: pracamda] kala-m-antakah [g: kala antakah] || 


sa [g: su] Sivah [kh: Siva] paramam [k g: paramo] brahma nirvanam ca sadāšivah [k kh: -sivam] | 


sa eva [g: esa] paramo nityah [kh g: nityam] asmāt parataro nahi || SM 11/216cd-218. 
> KMT 9/20cd-24. 


THE GODDESS KUBJIKĀ 63 


Svacchandabhairava is not only the goddess's consort. He is also her Top 
Knot (sikhā). In this aspect he is Sikhasvacchanda, who is also called 
Justacaņdešvara and Višvešvarakuješvara.' The choice of this limb is appropriate, 
not only because it is the highest part of the goddess. The šikhā - is not only the 
topknot, which is one meaning of the word, it is also the flame - šikhā - of 
Kundalini who emerges out of the Cavity of Brahma, flaming upwards into the 
transcendental Emptiness of the god. The Topknot is especially associated with 
the Mantrapitha of the south’ which is the seat of scripture to which Svacchanda 
belongs. 


Rudrašakti and Raudrī 


After having examined the major goddesses with which Kubjikā is 
outwardly identified, we turn to her major internal identifications. These are the 
goddesses who substantially and directly contribute to her identity. They are the two 
goddesses from whom Kubjikā developed directly. One is Kālī and the other is the 
goddess of the Trika. As do all major goddesses, both of them possess multiple 
aspects and forms. Kālī appears primarily as the virgin Kālikā and the all-consuming 
Kālasarnkarsiņī. This component of Kubjika's identity sustains and underscores her 
nature as a goddess of Time. In a special way, it relates to her identity with the Moon 
of which Kali is the dark New Moon and Kubjika herself the bright Full Moon. 

The goddess of the Trika is present in varying degrees and forms in all the 
great cults of the early Bhairava and Kaula Tantras since she first made her grand 
descent into the world in the Siddhayogesvarimata. She is especially present in the 
cult of the goddess Kubjika who is so closely related to her that one could say that 
Kubjikā is, in her own distinctive way, a Trika goddess. Practically all that is not 
new and original in Kubjikā's basic identity is derived from Kali and the main forms 
of the Trika goddess. The latter are the goddess Para, and her triadic emanation as 
Para, Parāparā and Apara, along with Malini, Siddhayogešvarī and Rudrašakti, who 
is also called Raudrī. Parā, Mālinī, and Siddhayogešvarī are represented by three of 
Kubjikā's six heads.* The Trika goddess is thus visibly represented as half of 
Kubjikā's ‘external’ form. We have seen that her fundamental ‘inner’ form, the 
Yoni, is even more extensively derived from the Trika Yoni identified with Malini in 
the TS.* Underscoring their close relationship, the Triangle of the Yoni, the 
goddess’s most intimate and emblematic part and the core of her being and mandala, 


! KMT 8/17-25ab. Sikhāsvacchanda is described along with the other five limbs of the goddess in 
KuKh vol. 2, appendix 3. 

? KRU 10/14. 

? See below, p. 192 ff. concerning Kubjika's six faces. 

^ See intro. vol. 1, p. 283 ff.. 
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is identified with the Trident which is the focus of the Trika mandala.' Moreover, 
although her Vidya is, of course, distinctly her own, Kubjikā's body and her 
ornaments are largely made of Trika mantras. 

Along with Malini and Para, Rudrašakti appears frequently in the Trika 
Tantras as the Trika goddess. She is the spiritual energy that operates in manifold 
ways in the world and in her devotees; the embodiment of the goddess's power to 
grace and, when necessary, to punish. Thus, she is naturally identified with Kubjika 
who embodies the Command, which is the energy of grace. 

It is not surprising that the Great Goddess of the Bhairava and Kaula 
Tantras, the Bhairavī of Bhairava, be identified with Raudri the consort of Rudra. 
This association is as natural as the one between Rudra and Bhairava. The Vedic 
Rudra is represented as a tribal hunter who lives in the wilds of the forest. 
Ambivalently both menacing and benevolent, he is an evident precursor of 
Bhairava. He was worshipped by the Pāšupatas and is an important deity of the 
early Siddhantas. 

The Vedic Rudra has no consort, whereas Raudri, his companion in the 
Saiva Agamas, has a special importance of her own. This is because of her 
multiple applications. She is the original Sakti, not one amongst many, and she 
becomes many energies, many Yoginis. Her capacity to assume multiple, replicate 
forms is derived from Rudra who is represented in the well known Vedic hymn, 
the Satarudriya, as possessing a unique power to do this. There Rudra is first 
praised alone. Then the hymn goes on to laud the countless millions of Rudras 
who are derived from the one Rudra and are present everywhere in the world. The 
goddess, who is Rudra's energy, is, like him, within all things, filling all the 
directions in as many ways as there are powers, immense and minute, that operate 
in everything and in every place. The same model is applied centuries later to the 
multitudes of Yoginis who pervade the worlds. Ultimately derived from one 
Yogini who replicates systematically in all directions, they can be understood to 
be the female equivalents of the countless multitudes (kotigana) of Rudras.” 

In the following passage from the Satarudriya, Rudra is the hunter whose 
thousands of arrows symbolize his powers. Master of them, he can remedy the 
harm they cause.To the mighty Rudra we address these our hymns of praise, to the 
Lord of Heroes with braided-hair, that there may be prosperity for our men and 
cattle, that every (creature) in this village may be well nourished and healthy. 


O Rudra, with that auspicious form of thine, which is 
propitious and ever-healing, which is propitious [in that it] heals [all] 
diseases, be gracious to us that we may live. 


! trikonam trisülamanükhyam KMT tippani fl. 54b. 
? Cf. KMT 6/87-96ab. 
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May the missile of Rudra miss us, may the great malevolence 
of [Rudra], the Impetuous One depart from us. Loosen thy strong 
[bow that it may not harm our] nobles and be gracious to our 
children and descendents. [. . .] 

O bright red-scatterer, reverence to thee, O glorious one, may 
thy thousand arrows strike down someone else other than us.' 


First, the devotee implores Rudra to loosen his arrows elsewhere. Then he 
invokes his countless forms to do the same: *The bows of the countless thousands 
of Rudras who are in the earth, we loosen at a thousand leagues." They are also in 
the 'great ocean of the atmosphere', in the sky, in the nether regions, they live in 
trees and are the colour of sprouting grass, they protect roads, provide 
nourishment, fight for life, frequent fords, they are in food, and they dwell in the 
regions.’ Then the hymn refers to them as groups of ten, like the fingers of the 
hand, each group set in one of the ten directions. Each Rudra replicates in all the 
directions of each of the directions. Through these forms he protects and chastises. 
He maintains the cosmic order and disrupts it as he chooses by sending diseases, 
plagues and natural calamities. Thus, as the cause of disease, he is also the 
greatest healer. 

The Rudras set in the directions continue to be a part of the cosmology of 
the Siddhantagamas. The attainment of the World of Rudra, which is called 
Dhruva, appears at times as the highest goal. The countless liberated souls are 
called Rudras even in the relatively late Kashmiri Saiva texts.* They accept the 
earlier Siddhànta notion that the sole difference between liberated souls and Siva 
is that their liberated condition has a beginning (üdimukti) whereas Siva's 
liberated state does not (anādimukti). 

Rudrašakti, identified with the supreme goddess, is an abiding presence in 
the cults of the Vidyapitha, although with varying degrees of prominence. She 
does not appear independently much in the Brahmayāmala. Instead, she is one of 
an important group of Yoginis. A primary set of Yoginis in the BY is a group of 
eight that surrounds Kāpālišā Bhairava. Eight energies arise from them that are 
arranged in the primary and secondary directions. The first group of four includes 
Raudrī along with Vāma, Jyesthā and Kālī.* 


! Satarudrīya of the Vajesaneyasamhita chapter 16, verses 48 to 50 and 72. 

? Satarudrīya 54. 

? Satarudriya 55-63. 

* See first introductory verse of the Sivasūtravimaršinī. 

? After describing the eight Yoginis that are emitted from Bhairava's body (BY 32/3-13ab), the BY 
continues: 


Again, their eight energies have arisen. O fair faced one, (they are) Vama, Jyestha, Raudri 
and Kālī. And (there is) Kalavikaraņī, Balavikaraņī, and the most excellent one called Balapramathanī 
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The Tantrasadbhāva, substituting Ambikā for Kālī, presents what became 
a classic formulation of this group of energies in the ambit of the Kaula traditions 
as the energies of the letter A. It represents Unstruck Sound which is the source of 
all the energies of emanation and destruction epitomized in the movement of the 
This group was considered so important for a redactor of the KuKh that he 
chose to insert into it the entire chapter of the Tantrasadbhāva where it is 
expounded. In the following reference we observe the basic three-in-one 
relationship between these energies. Vama, Jyestha and Raudri correspond to the 
Triad with Ambika as Maya (in the outer world) and Kundalini (inwardly) as their 


ground and essential unity: 


Again: 


is the seventh. Damani (the controller) of all living beings is said to be the eighth. Manonmani is 
another and is said to be the ninth. O Mahāyamā, the supreme (energies) that have arisen from them, 
like the petals of a blue lotus endowed with beauty and youth, are established having 


pleasing 


It is said that exhalation is (brought about) by Vāmā. 
Inhalation is said (to be brought about) by Jyestha. It is taught that 
the retention of the breath (is brought about) by Raudri while 
Ambikā is established in one's own essential nature. 

Vāmā is said to be Ida, while Jyesthā is considered to be 
Pingalā. Again, Raudri is within Susumņā and is said to be located in 
the equinox (visuva). 

Maya is said to be (Kundalini) the sleeping snake whose 
(coiled) form (is circular like) an earring (kundala).' 


Thus, she who is the conscious nature of the Self is called 
Kuņdalī. O handsome one, the individual soul is led up and down by 
her. She is Kundali who, turned towards the left, is also said to be 
Maya. 


pervaded the twenty-four worlds. 


asam caiva samutpannāh [k: -nnà] punar astakalās tathā [k: puna* sta-; k, kh: - kalantatha] |l 
vāmā jyestā tathā raudrī kali caiva varānane | 

kalavikarani [k: -St] tathā caiva balavikarani tathā || 

balapramathanī khyātā saptamā varavarnini | 

damanī sarvabhūtānām astamā parikīrtitā [k, kh: -tah] | 

manonmanī tathā cānyā navamā parikīrtitā || 

āsām caiva samutpannā paramā ya mahāyame | 

nīlotpaladalaprakhyā rūpasampannayauvanāh [k: -sevanna- -nà] || 

bhuvanāni caturvimsad [k, kh: -vinsad] vyapya [k, kh: vyapya] etah [k, kh: esa] pratisthitah | 


BY 32/13cd-17ab. 


' KuKh 40/132cd-134ab and 40/19; cf. KuKh 4, Mālinīstava line 3. 


THE GODDESS KUBJIKĀ 67 


Jyesthā is the second (energy). She is said to be like a straight 
line. Her form is (extremely subtle) like a lotus fibre and is said to be 
on the path of emanation. 

Raudri's form is (triangular like) that of a water chestnut and 
she is said to be an obstructing (force) (nirodhikā). 

(Again), your Quaternity is said to be within the three 
(powers of) will, knowledge and action. Such, indeed, is Siva's 
energy, that comes and goes in this way. One (energy) drags (the 
breath) upwards and a second (energy) (pulls) the breath downwards. 
O dear one, the energy of Unstruck Sound (anacka) arises in the 
form of the union (yoga) of (their) repeated (movement).' 


Amongst these four, Raudri is especially important. Although she is called 
the energy that obstructs (nirodhikā) the fettered soul, not allowing him to make 
progress, for advanced Yogis, Raudri is the energy that brings about the 
transmental state (unmana). This is how Kubjika, who is the energy of the 
Transmental, operates. Raudri is said to be the shape of a water-chestnut. This is a 
common simile for the Goddess’s Triangle. Indeed, the “energy of the Yoni’ is 
directly identified with Rudra’s energy, which is understood to be the source of 
the three energies that line the sides of the Triangle.’ 

Rudrašakti appears in the SYM repeatedly as the fundamental identity of 
the goddess Siddhayogešvarī, the triadic goddess who is at once Para, Parapara 
and Apara. She is the source of all the Yoginis* and, as such, is the Supreme 
Goddess of the Trika. The Power of Rudra is Yogešvarī who controls the basic 
triad of energies called Auspicious (Aghora), Terrible (Ghora) and More Terrible 
than the Terrible (Ghoratara). These are the energies, divided into three basic 
types, of the Rudras who possess the bodies and minds of people, either throwing 
them down or elevating them to higher states. The SYM says: “Thus, ruled by the 


' KuKh 40/20-24. 

2 One should know that Kundali is located in the mind and is said to be the waking state. 
Raudrī is impelled by Jyestha. Raudrī brings about the transmental (unmana) state. O Great God, 
she is said to be asleep and has dissolved away at the extremity of the Transmental. Again, 
Ambika is beyond mind. She is in the abode of the Fourth State. KuKh 40/138-139 . 

?* CMSS 1/5. 

^ The source of all mighty (mahābalāh) Yoginīs in their manifested form (prathitāh) is called the 
Power of Rudra, O Fair Faced One. SYM 2/21. 

With reference to the goddess identified with the Power of Rudra, the SYM declares: (By 
the various sub-divisions (parāparavibhāgena) [of her forms one can obtain] all the Yoginis. All 
of them are empowered by her, and they succeed, being endowed with great strength. She is the 
source of all the Yoginis, she is praised in all the Tantras. SYM 2/32-33. Translation of this and all 
the following passages of the SYM are by Tórzsók (1999). 
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Power of Rudra, they govern this world.’' The Power of Rudra is essentially 
Malini ‘the goddess made up of all the letters and adorned with all the vowels." 
This Alphabet Goddess (mātrkā) is ‘the supreme source of female mantras 
according to the Doctrine of the Yoginīs (siddhayogesvarimata) . From her come 
the most important Tantras that originate from the mouths of Yoginīs.* Moreover, 
she generates the three Vidyas of the Trika: Para, Parapara and Apara. Thus the 
KuKh, like the SYM, first presents the layout of the letters in Malini’s body and 
then extracts the syllables of the Three Vidyās from them." 

Raudri maintains this elevated status in the later Trika Tantras also. 
Bhairava in the Tantrasadbhāva reminds the goddess that Rudrašakti is her true 
identity.? In the public domain she is Parvati; for the initiate she is the energy of 
the seven Mothers who, combined with one another, become the forty-nine states 
(bhāva) corresponding to the letters. The TS describes her briefly as follows: 


She is beautiful and has beautiful breasts. She has two arms 
and three eyes and is endowed with all the ornaments. She is 
adorned with matted hair and a crown. She holds a skull in her left 
hand that is filled with nectar. Adorned with necklace and anklets, 
one should think of her as devoted to eating and drinking.* 


This identification underscores once again the close relationship between 
Kubjika and the goddess of the Trika. One of the reasons for this is that Raudri is 
that aspect of the supreme energy to which is attributed in a special way the 
inspiration to seek initiation. This doctrine is also part of the Trika teachings of 
the MVT: 

Such (a teacher) is continuously penetrated by Rudra's 
power. The signs one can see in him in the course of this penetration 

are of various kinds. The first of these is very firm devotion for 

Rudra. The second is the realisation. of mantras, which gives 

immediate signs of attainment. The third is, according to the 

tradition, dominion over all the creatures. The fourth is success in all 


! SYM 2/31. 

? SYM 3/6. The Power of Rudra is *the goddess of all the letters” ibid. 3/19. 

> SYM 29/14-15. 

* See chapter 3 of the SYM and chapters 18 and 19 of the KuKh. 

> TS 14/5. 

5 surūpā [g: -pàm] sustanā [g: -nàm] caiva dvibhujā [g: -jam] ca trilocanā [g: -nam] | 
sarválamkarasampannáà [g: -pannam] jatāmakutamanditā [g: -tam] || 

kapalam vamahastastham amrtakhyena piritam | 

khānapānaratā dhyeyā hārakeyūrabhūsitā [g: -tah] || TS 10/10-11. 
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the goals undertaken. The fifth is the gift of poetry which, with all its 
ornaments, is pleasing. In him, finally, arises spontaneously 
(akasmāt) (a perfect) knowledge of all the scriptures.! 


The function of Rudra’s power is central to the eschatology of the Trika. It 
is by virtue of this power that a person is a true teacher who can transmit the same 
power to his disciples and initiate them. In other words, Rudra’s power, with all 
the supernatural signs of empowerment that it evidences, is the Trika’s 
understanding of the nature of the energy of grace (anugraha) that descends from 
the Supreme Deity (šaktipāta). As the SYM explains: 


One will see the signs of supernatural behaviour in the 
preceptor because he is possessed by the Power of Rudra. Then the 
mantra can be taken from him. Since he is possessed by the Power of 
Rudra, the high-souled master instantaneously acquires the power 
which effects the proofs [of possession] immediately.’ 


The SYM goes on to list the same five signs of possession noted above in 
the passage from the MVT and goes on to conclude that: 


These are the five signs of the preceptor. If he is endowed 
with the above mentioned qualities, if he knows everything about 
initiation, the levels [of the body and the universe to be purified in 
the course of initiation] and how to draw the secret mandala, he 
bestows grace upon people. Since he is possessed by the Power of 
Rudra, he can grant what the devotee desires. The person in whom 
this possession by the Power of Rudra is seen, is called the guru, 
who is my equal and who can show the [hidden] vigour of mantras, 
O beloved One.’ 


The Kubjika Tantras elaborate further on how Rudra’s energy functions. 
According to the KuKh, Raudri is the intense form of the Command. She is the 
energy that pierces the Wheels (cakra) in the body. Her progress through them is 
marked by the signs of attainment (pratyaya), such as the shaking of the body and 
the rest, that characterize Kaula initiation. Thus, Kubjika, who is the Command, is 
frequently identified with this goddess throughout the KuKh and other Kubjikā 
Tantras.* This is what she is called when her most detailed visualized forms are 


! MVT 2/13-16 quoted in TA 13/214-215. 

? SYM 2/4-5. 

> SYM 2/9-11. 

^ Kubjika is addressed as Rudra in KRU 1/72cd. 
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described.' In short, as the embodiment of the Command - the energy of grace — 
Kubjikā is Rudrašakti, the energy of the supreme goddess of the Trika. 


Samvarta 


‘Rudra’, the Vedas proclaim, ‘is indeed Agni’ the sacred Fire.” The 
association is maintained in the Tantras and Puranas where Rudra appears as 
Kalagnirudra — the Rudra of the Fire of Time and as Bhairava, who is also the 
sacred Fire. He naturally shares his association with Fire with the goddess. The 
Vedic Agni is both male and female. As the burning coal placed in the firepit, he 
is the male seed that inseminates it and Speech, with which the pit is identified. 
Again, as the womb-like recipient of oblations, particularly the seed-like Soma, 
Agni is feminine. This dual gender is paralleled by Agni’s two functions of 
consuming and generating the world through the sacrificial rite of which the Fire 
is the core. It is but natural that both the god and the goddess of the Tantras be 
identified with Fire. Kubjikā, like the god, is red and blue and is Fire.’ Moreover, 
they are both identified with Time. This association is also very ancient. Offerings 
to the Fire are made at the three times of day. The fire wanes at night and, stoked 
early morning, waxes again at the beginning of a new day. 

As the sacred power of Fire, Kubjika is Sarnvarta, also called Samvartagni 
or Vadavagni - the Fire of the Mare's Mouth and Kalagni - the Fire of Time. This 
is the fire that burns at the bottom the cosmic ocean and, at the end of a cosmic 
age, consumes the universe. As the Fire of Death, it can be invoked in mantras for 
black rites to remove (uccātana), destroy and ‘dry up’ enemies." In accord with its 
negative aspect, it may also be the name of a demon.' 


! See below, p. 174 ff., YKh (1) 19/24, YKh (1) 19/31cd (= KuKh 68/2) and KnT fl 11a. 
? rudro vai agnih TaiS 2/2/10/4; see Kramrisch 1981: 15-16. 

? KuKh 5/30; see intro. vol. 1, p. 43 ff. 

^ According to the Tantrasadbhāva: 

Vadavamukha, very powerful and impelled by the Wind, removes (his enemies) 
forcefully and arises like the Fire of Time. Applied by the adept (sadhaka) (he) certainly dries up, 
destroys, kills, removes, uproots families and whatever else is required when applied by an adept. 
I will tell you (the mantra of) Vadavamukha, listen now to how it is: 

OM Bho! Bho! Vadavāmukha! Great Fire! Devour! Devour all living beings! Remove! 
Remove! Destroy! Destroy! Dry up! Dry up! Remove! Remove! HÜM PHAT PHAT 


vāyunā preritam caiva uccatam [g: ?] kurute bhršam || 

vadavamukham mahātejah kalagnir iva-m-utthitam | 

Sosanam dhvamsanam caiva maranoccatanam tathā || 

kulocchedanam [k, g: -cchadanam] evam tu yac canyam pratisamsthitam [k, g: travi-] | 
kurute nātra sandehah prayuktam [g: ?] sadhakena tu M 

vadavamukham pravaksyami tacchrnusvadhuna yatha | [g: ?] 
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These negative connotations, although well known to other schools, are 
virtually absent in the Kubjika Tantras. The Kramamandala of this school takes 
its name from this form of the goddess who, as the power of bliss (anandasakti), 
resides in the centre of it? The triangular Yoni in the centre, replete with the 
pleroma of phonemic and mantric energies through which the universe and the 
teachings are emitted and withdrawn is also known as the Ocean of the Yoni 
(yonyārnava)* or Kula (kulàrnava). Thus the goddess in the Bindu in the centre 
within it, is aptly identified with the fire at the bottom of the cosmic ocean. She is 
the Doomsday Fire (sarnvartà / vādavāgni) that burns in the middle of her mandala 
which, drawing its name from the Fire in the centre, is called the Maņdala of the 
Doomsday Fire. In this fire the "Great Sacrifice of the Churning Bhairava’ is offered 
through which the world and the tradition is created. In the yogic body it is in the 
End of the Twelve. The SSS explains: 


(She is the principle called) the Doomsday Fire (vadava). 
Above the Trident, it is the triple principle and is located within 
power (kalā). The Doomsday Fire is the Wheel of Fire in the centre 
of (the reality) within the triangle. The Trident consists of the three 
energies (tejas) and is the Circle of Moon, Sun, and Fire. The denote 
the principle of the Self, Vidya, and Siva. Power (kalā) is said to be 
Kundalini. All of this is within that and its purity (suci) is beyond 
doubt. This is the body of Kule$vara. How can that which contains 
that within itself (be considered) to have a supreme (transcendent) or 
inferior (immanent nature)? Assuming the form of (the goddess's) 
Peak seed-syllable (kūtabhūta) (AIM), it is in the centre (of the 
Circle) (as the) crooked' (energy) (kutilinī) of the two, (Sun and 
Moon). Reaching (this state) (gata), she is the will (iccha) of the 
Supreme Goddess spread out and divided into many configurations 
of energy (anaikakulodbhinna). And so you are called Kubjika, the 
supreme (goddess) in all things.* 


om bho bho vadavamukha mahānala sarvasattvān grasa grasa uccātaya uccātaya vidhvamsaya 
vidhvamsaya šosaya Sosaya uccataya uccataya hum phat phat namah | [g: ?] TS 20/121cd-124ab. 
' According to the TS ‘the Vetala, Vadavamukha has a large body and the neck of a camel’. 
ustragrivo mahākāyo vetālo vadavamukhah | TS 10/44ab. 

? See note to KuKh 1/1a. 

? Note the spelling. 

i vadavakhyam [k kh: -khya] trisūlordhvam [k: -šūlordhva] tritattvam[k kh: -tatvas] tu 
kalàntagam | 

vadavam agnicakram tu trikonantasya madhyagam || 

tejastrini triSsulam tu somasūryāgnimaņdalam | 

ete ātmā ca vidyākhyašivatattvasya vācakāh || 

kala kuņdalinī proktā etat sarvam tadantagam | 
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Commentary: Kubjikā is the crooked (energy) (kutilībhūtā) of those two 
(the Sun and the Moon). Her form is that of the Mare's Mouth (vādavāsya), that is, 
the Fire which is above the three energies. The three energies are Nivrtti, 
Pratisthā, and Vidya. What is above there is the form of the (energy) Santi as well 
as that of triple principle, namely, Atma, Vidya, and Šiva, and OM (pranava) or 
else the syllable AIM. (Her body is) at the end of power and is beyond words 
(anirdešya). (She also consists of) the sixteen energies, that is, the sixteen vowels. 


(Her body is) both manifest and unmanifest. Kaulesvarī, who 
possesses such a body, cannot be conceived to be either supreme 
(transcendent) or inferior (immanent). This is because she is the 
energy of the submarine fire (vādavīkalā) in as much as she pervades 
the Wheel of Fire and withdraws it. 

Or else, (one can say that) she is crooked in all circumstances 
(sarvatra) and (as such) is the Peak seed-syllable AIM. Or else (one 
can say that) she is in a state of oneness (aikyabhūtā) or, she pervades 
everywhere (sarvagati) in (her) contracted state (samkocavytti). She 
who possesses (all these states and forms of being) is Kubjikā. The 
universe, consisting of the three abodes, is merged and develops 
within her residence. This is the description of Kubjika.' 

In the form of the Doomsday Fire, she sits on the trident seat. 
She is on the head of the Lord of the Skeleton, on top of the six 
realities. She has four arms, one face, holds a rosary and makes a fear 
dispelling gesture. In another (hand), she holds a book indicating her 
omniscience and (makes a) boon bestowing (gesture)? Divine, she 


nihsamdigdhah [k kh: -digdharn] šucis [k kh: Sucim] tasya etat kaulesvaram tanu [k kh: tanum] |I 

yasyodaragatam tac ca tasyah kim aparam param | 

kütabhütam tu madhyastham [k kh: -sthe] yasyah kutilini tayoh || 

gatānaikakulodbhinnā iccheyam pāramešvarī | 

tena te kubjikā proktā para sarvesu vastusu || SSS 25/50-54. 

' vyākhyā — tayor dvayoh ya kutilibhütà bhavati sā kubjikā || tasyā rüpam vādavāsyam iti 

agnirūpam iti trikalordhvagam  trikalà nivrttih pratistha vidya || tatrordhvagam šāntirūpeņa 

vartate || tathā tritattvarūpam ātmavidyāšivātmakam pranavariipam aimkararüpam va || 

tathā kalāntagam [k kh: -ram] tathānirdešyam [kh: -Sya] || kalah [-la; kh: * *] sodasa [kh: 

dešyadaša] a āiīuūr Rļ|Leaioau am ah [k kh: + ca] iti ll avyaktarüpam vyaktarupam ca 

iti idrgvidham tanurüpam yasyāh kaulešvaryāh tasya aparas tathā para iti kalpanā nāsti 

yatah sā [k: sa] vādavīkalā agnicakrasya yāvat vyāpikā [k kh: vyapaka] tatha samharini ca || 
athavā sarvatra kutilībhūtā atha kūtabhūtā iti aikyabhūtā iti vā sarvagatih 

samkocavrttya và yasyāh sā kubjika || asyā āyanāntare [k: āyantare; kh: abhyantare] 

dhamatrayamayam visvam liam varddhati ca M iti kubjikavyavarnanam || See Heilijgers- 

Seelen 1994: 177. 


? The commentary points out that this, the gross form of the goddess, is that of Sarasvati. 
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belongs to the seguence beyond the five and her form is sustained by 
the mandala. The body of the venerable Lord of Kula extends for eight 
hundred and forty million (leagues) in the Circle of the Lotus above 
the (ocean of) nectar.’ 


The Vedic god Agni has three abodes. One is on earth. Another is in the sky as 
lightning and the third is the fire of the gods in heaven. It may seem strange at first 
that Fire should be in heaven but in fact most myths about fire attribute its origin to 
heaven, possibly because it was originally obtained from lightning? The sky is 
commonly equated to a sea in the Vedas. Thus the fire below the sea in which the 
cosmic egg floats corresponds to the one in heaven. The symbolism of the Kubjika 
Tantras allows the equation between these two fires to be made easily. The Ocean of 
the Yoni at the End of Twelve is the core of the highest inner form of the goddess's 
mandala which is located there. Thus, she who is the Doomsday Fire that burns at 
the bottom of the ocean is also the goddess in the Supreme Void who burns there as 
the power of bliss in the very core of the portal that connects the transcendent with 
the sphere of manifestation that pours out through it. We are reminded of the two 
aspects of the Vedic Fire. One is the fire of the cremation pyre that consumes the 
body of the dead and, by extension, the macrocosm. From another perspective, Agni 
makes the sacrifice possible through which the world is created and so, in a sense, 
proceeds from him. Analogously, the goddess of the Kālīkrama is the fire of 
destruction, whereas that of the Kubjika Tantras is the fire of creation. This female 
Fire is Kubjika who is crooked like the flames of fire. She is also called 'kuja' 
because she crackles and 'sounds' (küjate) as fire does. 

Kubjikā's association with fire is also related to an interesting careover from 
the Vedic fire altar. The sacrificial hearth is the womb - yoni - into which the 
fertilizing fire is placed. We have seen that one of the moments Kubjikā is 'crooked' 
is when she is supine, her legs bent back, uniting with the god. This is exactly how 
the Vedic Indians intended the main fire altar of the sacrifice to be. Dange (2000: 1) 
explains: 


! vādavānalarūpeņa [kuma: vadava-] trisildsanasamsthita || 
kankalesvaramürdhnistha satpadārthoparisthitā [k, kh: - tam] | 
caturbhujaikavadanā aksasūtrakarābhayā [kuma: cāksa-] M 
sarvajiānāvabodhena pustakānyavarapradā [k: pustakanye- -pradam] | 
paūcamordhvakrame [k: pamco * rddha-; kh: paficakordhva-; kuma: -kramo] devyā [k, kh: 
divyā] mandalodbhrtavigraha [k, kh: mandalatrita-] || 
caturāšīpramāņena [kuma: caturasiti-] kotinam amrtordhvatah | SSS 25/131cd-134ab. 
? See Staal 2001: vol. 1 p. 84. 
> Residing in the bent (flames) of the Vadavā fire, (her) nature bliss, she crackles. For this reason she 
is Kubjikā, the subtle Khafijika who is the Jewel (called Kundalini). KMT 17/30. 
The Yoga of the Doomsday Fire is treated extensively in chapter 17 of the KMT. 
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The common shape of the Vedic sacrificial altar is said to be like a woman in 
the act of embracing the Āhānīya fireplace. Her two shoulders are said to be the 
amsau of the altar, which are the two corners of the eastern side. This side is smaller 
than the western one, the corners of which are said to be the buttocks, sroni. To 
make the likeness to a woman even more clear, the altar is described as contracted in 
the middle which would give the idea of a beautiful woman with contracted belly. . . 
the woman in this pose has her legs contracted and folded under he buttocks; they 
are concealed under her buttocks with knees folded. 


It is possible that these parallels are simply coincidences, but they are so 
many that it is unlikely. We began this chapter by pointing out a number of common 
features shared by Kubjika and Aditi who may therefore well be, in part at least, her 
Vedic prototype. In this context we find more evidence that amongst those who 
filled out Kubjikā's classical (one could say Sastrika) identity, were Vedic Brahmins. 


Mahantarika 


Some major goddesses are linked to Kubjika by association, rather than 
direct inherence or fundamental identity. But even though these goddesses emerge 
in parallel with Kubjika, she is so closely linked with them that Kubjika assumes 
their identity in a specific way, not generically as she does, one could say, with 
every goddess. This is the case with Mahantarika and Tvarità whom we shall 
examine next. 

There are several variant forms of the name of the goddess Mahantarika - 
the Great Saviouress. The most common one in the KMT is Mahāntārī, which 
appears as many as ten times.' The form Mahāntārikā is also found in the KMT, 
but only once,” others are Mahantarika, Mahattārikā, or Mahantāryā found in other 
Kubjika sources. The SSS explains that ‘she who is called Mahāntārī saves from 
the great ocean (of transmigration)'.? The commentary elaborates: ‘she who saves 
(tārayati) from the great (mahdn) plane (of existence), that is, from the world of 
transmigration, is Mahāntārī.'* Schoterman suggests that she is: ‘probably the 
same deity which features in the [Buddhist] Sādhanāmālā* as Mahattārī, an aspect 
of Green Tara’.® Tara also means ‘star’. A goddess by that name related to the 


! KMT 7/30, 39; 17/20c, 22b, 51d; 19/18c, 24b, 30a; 24/67c, and 100d. 

? See, for example, KMT 24/67c. 

> mahāntārī tu ya proktà mahadarnavatarini SSS 28/05ab. 

^ yā [k: yada; kh: pada] mahānpādāt samsarat tārayati sā [k kh: nāsti] mahāntārī | Cf. KMT 
17/20ab: mahāsarnsāra-m-ambodhes tārayntī vyavasthitā. Quoted below in Dhyana of goddess of 
the Lineage of the Youth. 

* Sādhanāmālā no. 90. 

$ De Mallmann 1975: 10; 369. 
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stars is mentioned in Subandhu’s play Vāsavadatta' which dates to the fourth 
century CE. From early times she is a goddess of wayfarers, especially merchants, 
and navigators who cross the seas guided by the position of the stars. Thus the 
KMT declares that Mahantarika helps her devotees cross over ‘the ocean of 
Mahamaya’.” 

Mahantarika may be identified entirely with Kubjika. Accordingly, the 
goddess is at times addressed directly as Mahāntārikā.* Mahāntārikā is one of the 
forms Kubjika assumes to preside over one of her transmissions (krama). As such 
she is the Transmental who resides at the extreme limit of Siva’s transcendental 
plane.* Mahantarika may also be just a member of Kubjika’s retinue. For example, 
Five Mahantaris form the fifth of the six groups that make up the Krama of 
Twenty-eight (astavirhsatikrama) described in the SSS” She is also incorporated 
into Kubjika’s iconic body as her third eye, the fifth of her six limbs.° As a form 
of Kubjika she is identified with Kubjika’s Weapon.’ Mahantarika may also be 
just an aspect of Kubjikā. In the later evolution of the system in the MBT in which 
Kubjika's lunar nature is extensively developed, Mahantarika is identified with 
the Full Moon. In this context Kubjika's Samaya Vidya, which consists of thirty- 
two syllables* is recited in the reverse order with the Five Pranavas in the 
beginning in the forward order and in the reverse order at the end, is said to be the 
Vidya of Mahantarika. It is the Vidya of the Full Moon, whereas the Samaya 
Vidya in the forward order without the Pranavas is the New Moon.’ The dark 
skinned Kubjikā is the goddess of the New Moon,’ Mahantarika is her radiance. 
Thus, identified with the Full Moon, the Vidya is called Moonlight.'' Mahāntārikā 
is also an independent goddess. As such she has a specific Vidya of her own." 


' See Beyer 1978: 7-8, also Bhattacharyya 1999: 190. 
? KMT 19/18. Section in chapter 19 of KMT refers repeatedly to Mahamaya in relation to 
Mahantarika who saves from Maya — by helping the fettered soul to ‘cross over it’ (tārayatī). 
* See line 37 of the Mālinīstava. 
^ SSS 28/193ab. 
5 SSS 26/30cd-31. 

This is said to be the Command of the Aged (vrddhājūā) of the group of six belonging to 
the seguence of withdrawal. 
$ KuKh 10/29. Schoterman 1977: 936. 
7 As the form of Kubjikā who presides over the Lineage of the Youth, she is the Weapon (astra) of 
Kubjika’s Vidya. But this may be a different mantra as it is said to consist of twenty-five syllables 
not twenty-three. See below (p. 153) where the passage from the KMT (17/18-24ab) in which this 
form is described is quoted. 
* KuKh 9/30 ff.. 
? KuKh 9/58cd-59. 
? KuKh 7/35cd-36ab. 
11 KuKh 30/66. 
? A long exposition of the Vidyà and form of this goddess with her limbs and faces is presented in 
SSS 28/96 ff.. The commentary on this passage is reproduced in the Tīkā (MS K fl. 30b-31b). This 
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The KMT identifies Mahantarika with Kubjika as a whole, but more 
specifically, she is the form of Kubjikā who presides over the lineage of the 
Youth.' As the lunar associations of the goddess are not well developed in the 
KMT, it makes no reference to Mahāntārikā's relation to the Moon. Instead, 
Mahāntārikā, like Kubjikā, is extensively linked to the divine Fire that burns in 
the centre of the mandala at the summit of the universe beyond Maya and ‘above 
the six parts’, i.e. the Six Wheels in the subtle body. As such, like Kubjikā, she is 
the inward moving energy of consciousness and Mahamaya who is consciousness 
itself.’ The adept who recites her Vidya acquires the magical power of 
Mahamaya.* He acquires numerous magical powers, especially the capacity to 
foretell the future and, when he attains the plane of the Skyfarers, he is liberated. 

Chapter nineteen of the KMT begins with an exposition of the state called 
Form (rūpa). This is manifest in twenty-one spheres (cakra) of ‘millions’ (koti) of 
energies arranged along the axis of the head starting with the throat, up through 
the eyebrows and beyond. Maya ends at the throat centre and so, presumably, 
these Wheels constitute the ‘ocean of Mahamaya’, from which Mahāntārī saves 
her devotees. Mahantarika is the consort of Akule$vara. Called Nirodhin - the 
One Who Blocks the Way — he is the Lord of the twenty-first Wheel of Form and 
she is his energy — Nirodhinī. They reside above the sphere of Being, that is, 
phenomenal existence — on the plane of Non-being, which in the passage below is 
called the Great Knot. In relation to the lineage of teachers, the Great God is 
Sasthisana, the First Teacher — Ādinātha. In the usual sequence of ascent through 
the stages of the energies of Sound, Nirodhika is the energy above that of the Half 


form of Mahantarika's Vidyā consists of twenty-three syllables (varņa) and is extracted from a 
grid called Yonigahvara (see SSS 28/132ab ff.). It is as follows: 


HRIM DKHPHRAM RIMGATĪ RKHPHRIM PIMGATĪ LKHPHRÜM KUTU 
KKHPHIM KUTU SKHPHLM KANDAYA HKHPHRAIM SVĀHĀ YKHPHRAUM 


A short form of her Vidyā is extracted in the $M (published GS 10/69-75ab). The fifteen 
syllable form of the Mahantarya Vidya is presented in reverse in KMT 19/28. It is: RIMGATI 
PIMGATI KUDU KUDU KANDAYAI SVAHA. 

' KMT 17/18-24ab. Mahantarika’s visualized form as the goddess of the Transmission of the 
Youth (yauvanakrama) is described below, see p. 153 ff.. 

? See intro. vol. 1, p. 356. 

> KuKh 9/26-29. 

^ SSS 28/187. 

> They are: 1) Candrabhanu 2) Varuna 3) Daņdapāņika 4) Prāņarūpa 5) Harnsarūpa 6) 
Atmavadrüpa 7) Saktipürvaka 8) Brahmarüpam 9) Ke$ava 10) Rudra 11) Candra 12) Bhāskara 13) 
ĪSvara, between the eyebrows 14-15) the two hunchbacked (kubjikatmakau) dwarfs called Vamana 
who are on the ‘crooked’ eyebrows 16-17) Two at the end of the eyebrows who are within ‘the 
crooked ears’ (karnakubjantara). They are shaped like conches and bestow Samkhya Yoga. 18) 
Ananta 19) Pingala 20) Sakalisana 21) Nirodhin. KMT 19/4-12ab. 
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Moon which blocks the way to the ascent of consciousness to the higher stages. 
However, if one penetrates beyond it, the same power sustains the higher states 
preventing a fall back into the lower ones. Maya operates in two ways. Maya 
deceives and binds the person who does not know that her true nature is the power 
of the Supreme Deity. But if she is known correctly, she functions as the Pure 
Knowledge (suddhavidyā) which elevates and liberates by revealing the true 
nature of the Deity. Thus Kubjikā in this aspect is Mahamaya, who has the 
magical power to bind and restrain (nigraha) or grace (anugraha). 

Notice that here, at the level of Form, the couple is seated on the 
Doomsday Fire. We shall see further ahead that in the KMT Mahantarika appears 
as the aspect of Kubjika who governs the Transmission of the Youth.' In that 
context she is related to the Pada level, which pTs that of Form. There she is alone 
within the Doomsday Fire. 


(Nirodhin) established on the transcendental plane devoid of 
phenomenal being (abhāvapada) is seated on the Doomsday Fire 
contemplating each Wheel individually in accord with its own 
essential nature. In the form of Akulešvara, he is powerful with 
consciousness (vijfíana). He bears the form that suits him most (as he 
pleases). (The yogi) who does not belong to a lineage and is on some 
other plane does not reach the plane of omniscience with this 
practice. The fruit one obtains accords with the type of pervasion 
that one who is established within it has attained. The Great God 
(mahādeva) shines within the (universal) cause (karana) burning 
with the rays (of consciousness). By the Yoga of constant practice 
one reaches that plane in three years.” 

(The goddess) who blocks (nirodhinī) the realities (padārtha) 
(conducive to liberation) abides on the plane of the Great Knot. She 
saves when she is known and throws down (the fettered) when 
unknown. When she is known she saves from the terrible ocean of 
Mahāmāyā” and (so) is called Mahāntārī and is above all forms. Not 
known, her form (rūpa) is present in (all that is) gross, subtle and 
very subtle. They do not see the form which is (her) attribute (that is 
her own true nature) (gunam riipam) as long as she does not enter 
them (samkramet). She is the mother who is worshipped and 
contemplated in the aforesaid Kramamandala that extends for eight 
kotis and burns upwards with (its divine) qualities for three kotis. 


' KMT 17/18-24ab. The passage is is translated below, p. 153. 
? KMT 19/12cd-16. 
? See above, p. 78. 
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Established there, uttered and contemplated, (she) gives fruit. If she 
is worshipped with Vata and Indi flowers, one attains all the forms.! 

The goddess's form that possesses all (divine) qualities has 
been explained previously. However, if it is not uttered (the yogi’s 
body is as powerless) as the gross body. But, O goddess, if it is 
uttered, (the goddess’s energy) burns with the awakened rays (of 
consciousness). Like a snake struck with a stick, she causes one to 
fall (just) by (her) look. Such is this powerful one (mahāvīryā), 
Mahantari who possesses great strength when struck repeatedly by 
the stick of the Vidya in the Wheel of Emanation. 

(At the summit of the Six Wheels) she is above the Six Parts. 
She has six faces and a large belly, twelve arms and fearsome eyes. 
She is in the Vajra and holds a Vajra. She is in the midst of the Kula 
of the Six Yoginis.*Along with Sasthisana (the Lord of the Six) she 
is established in the line of Siddhas along with the Stick of the 
Vidya. Hidden elsewhere in the (Saiva and Kaula) teaching (sasana), 
she is the mistress of the Kula of the Yoginis. Listen to the utterance 
of her (Vidya). [. . .] 

A person who is intent on worshipping the goddess, 
meditating on her, repeating her Vidya and making offerings to the 
fire, achieves all that is gross up to the end of Mahamaya. Whatever 
form he thinks of comes into being by his will. Free of Mahamaya, 
the yogi operates the qualities (and powers) (guna) of Maya. 
Endowed with the qualities within the five gross elements, the yogi 
possesses the quality of Earth when moving on the earth. Within 
(anything liquid that has) the form of Water, he is the Lord of Water. 
On the path of Fire he is fiery. He is the Lord of the Air who 
possesses Air, and in Space, he is the Lord of Space. After 15 years, 
the omniscient (yogi) attains the attribute of the Lord. Worshipping 
the lineage of the current with garlands of Vata and Indivara flowers 
he attains the totality of form, gross, subtle and beyond the senses." 

Once (the adept) has penetrated above Maya by the grace of 
her (Vidya), he reaches the Triple Energy (of will, knowledge and 
action). Mahāmāyā is located there. Her form is subtle and is present 
in the extremely subtle (reality). Within the Skyfarer she has many 
forms. Subtle and more subtle, she is the Supreme (Para) (goddess) 


! KMT 19/17-21. 
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? The Six Yoginis are projected into the corners of the surrounding hexagram, concerning them see 


chapter 63 of the KuKh. 
> KMT 19/22-27. See above, p. 77, note 5 for Mahantarika’s fifteen syllable Vidya. 
^ KMT 19/33-37. 
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who is subtler than the subtle. She is seen as one does a mirage by 
the teaching that comes from the teacher's Command. She resides at 
the last level (pada) of the God Akula. She is pure Malini. By 
practicing that, one becomes omniscient.' 


‘Form’ is understood in three ways. One higher and two lower. The higher 
one is the “quality of form’ of the goddess who, penetrating into the adept, empowers 
him to see her at the highest levels, beyond Maya. It is ‘the goddess's form that 
possesses all divine qualities’; it is the form which is her divine attribute (gunam 
rüpam) and most essential nature. Mahantarika is Mahamaya, whose energy, the 
Divine Command, is aroused by the intense utterance of her Vidya, in the core of the 
goddess's mandala. Transmitted with the sudden force of powerful snake venom 
into the vital core of the devotee's being it empowers him to have mastery over all 
that is ‘gross right up to Mahamaya" and all that has form in all the Five Gross 
elements and beyond, namely, *the totality of form, gross, subtle and beyond the 
senses'.* Thus whatever he desires or thinks of that has form comes into being or is 
destroyed, as he wishes. 

In a third sense ‘form’ is a generic term for the visionary forms that serve 
to prognosticate diseases and other troubles or positive conditions in the teacher 
and his disciples from the shadow of the body and other objects and imaginary 
forms seen in the sky, sheets of water or elsewhere. The Tantra lists a series of 
them. The devotee of Mahantarika, empowered by the goddess's Vidyā, knows 
the past, present and future by virtue of the mastery he has over this third kind of 
‘form’. 

In her most elevated aspect Mahantārī is the supremely potent, inner aspect 
of Kubjika as Kundalini, the female serpent. Struck by the stick of the vital breath, 
she rises within the Kramamandala, the Wheel of Emanation, and, worshipped there 
as a form of Kubjika, induces yogic trance in her devotee by the power of her gaze 
(avalokana).* Notice that Mahāmāyā resides in the abode of the ‘Triple Energy’ 
above the Doomsday Fire. We are reminded of the Trika Trident above the Cavity of 
Brahma described in a passage of the Tantrāloka inspired, no doubt, by a Trika 
Tantra (perhaps the Trisirobhairava?).’ That also consists of the three energies of 
will, knowledge and action, and is attained by striking the serpent Kundalini with the 
‘stick of the vital breath’.° 


! Ibid. 19/38-40. 

? sthūlar samsadhayet sarvam mahāmāyāntakāvadhim || KMT 19/33cd. 

> sādhayen nikhilam rüpam sthūlasūksmam atindriyam || KMT 19/37cd. 

“SSS 28/105ff.. 

? Concerning the (essentially Trika) Trident in the centre of the Wheel of the Skyfarers as taught in 
the KMT, see intro. vol. 1, p. 402 ff.. 

* From chapter 5 of the Tantrāloka: 
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An important feature of this goddess, which represents her inner activity, are 
her seven faces. These are not mentioned in the KMT, however, they are treated 
extensively in the SSS, which also supplies added details of Mahantarika’s Vidya, its 
parts and applications. These faces are quite different from those of Kubjika's form 
with six faces. Even so, the extra seventh face suggests that she represents a higher 
aspect of the goddess, although one would suppose her to be a secondary form. The 
uppermost one is the Face of the Unborn (ajavaktra). Below that are the five faces of 
Sadāšiva arranged in the directions, namely, [sana (above), Tatpurusa (east), Aghora 
(south), Vamadeva (north), and Sadyojata (west), with Sakti below. The lower six 
faces are the deities of the Six Wheels (cakra) in the god's body and the six parts of 
the Sequence of Twenty-eight. They are arranged in the corners of the hexagram 
around the core of the Kramamandala. Seated on this, her adamantine lotus throne 
(vajrapadmasana), the goddess is worshipped in the center, accompanied by 
Sasthešāna, the Lord of the Six, her seventh face towering above the others as the 
manifestation of emptiness (simyavabhàsa), which is pure consciousness. 

This form of Kubjika as Mahāntārikā is, essentially, a female counterpart of 
the Siddhānta Sadāsiva. Although Šakti is the only female amongst them, she is 
assigned a symbolically significant place as the extra ‘lower face’ (adhovaktra). This 
is not at all less than the others, on the contrary, it is their foundation and the source 
of their energy. The uppermost face, above Sadasiva’s upper head, is the place of the 
Void from which the teachings emanate. This, the Unborn Face (ajavaktra), is that 
of the Teacher (guruvaktra). Here the First Teacher is called Sasthanatha, the Lord 
of the Six. In a different context, the SSS expounds how Kubjika's seven faces 


By applying the stick of the vital breath (to arouse Kundalini) the wise (yogi) should find 
rest in the Abode of Nectar, namely the glottis (lambika) hanging from the lotus (between the 
eyebrows) and the square (below the Central Abode, which is the Cavity of Brahmā at the top of 
the head) when the previous (downward flowing breath of prāņa) and the subsequent (upward 
flowing breath of apāna) have been equalized. Once he reaches the plane of the Trident (above the 
Cavity of Brahmā), which is the union of the three psychic nerves, the powers of will, knowledge 
and action being in a state of balanced equality, he should enter therein. 

Thus (the yogi) should make repeated use (of the flow of consciousness) which, garland- 
like, is the ladder (whose rungs are) the Point between the eyebrows, the Sound, the End of Sound 
and Power which, one, expanding and free of restriction, is in a state of perpetual unfolding. 
There, on the plane of the Upper Kundalini, is emission, beautiful with the noble pulsation (of 
consciousness). The (yogi) should rest there, on the plane of the Belly of the Fish. 

Just as the female donkey or mare entering (at the moment of orgasm) into her own 
abode, the temple of bliss, made of contraction and expansion, delights in her heart, so (the yogi) 
should penetrate the Bhairava couple, expanding and contracting, full of the aggregate of 
phenomena (bhāvavrata) destroyed and created again and again. TA 5/54cd-60ab. 

! See SSS 28/105 ff and commentary. The details of the deposition of her six limbs (anganyāsa) 
and seven faces (vaktranyāsa) are presented in chapter 28 of the SSS and in folio 31a-31b of the 
Tīkā which is drawn from the commentary on SSS 28. 


82 INTRODUCTION 


correspond to those of the first Kula teacher — Matsyendranātha — and his six 
disciples.' 

One may safely assume that the goddess's six male faces implicitly 
correspond to the Six Yoginīs. Several features link Mahāntārikā to them. The 
close relationship she has with them explains, it seems, her appearance because 
she too is one of them. Thus the texts prescribe that she can be worshipped in the 
middle of the Six Yoginīs projected onto the corners of the hexagram. In this way 
she assumes the role of Yāksiņī, the seventh Yoginī. Moreover, her Vidyā 
contains seven seed-syllables that are related to the seven Yoginis? Each seed- 
syllable begins with the initial letter of the Yoginī and, together with syllables that 
precede it, is incorporated into the mantra of one of the goddess’s seven faces. 
Thus, effectively, her faces are those of the seven Yoginis who govern the seven 
vital constituents (dhātu) of the body. Thus the texts declare that the energies of 
the faces are like them and prescribe that the bodily constituents should be offered 
to them. 


He who worships (the goddess) thus, along with (the 
goddesses) associated with the seven bodily constituents (dhātu), 
should offer a pill (gutikā) in libation that contains the seven bodily 
constituents. (The pill) should be made from the limbs of a hero 
(vira) by striking (them) with weapons.’ 


Out of the seven bodily constituents, the most essential one, in order to 
satisfy this awesome goddess, is flesh. And this should be human flesh. The way 
this is obtained and offered is described in the SSS as follows. 


Looking like a mad man, the yogi goes to a frightening 
(place). His hair is disheveled and, naked, he observes a vow of 
silence. (There) he should repeat (the Vidya of) the goddess 
(mentally) a hundred thousand times and he should make a million 
(ayuta) offerings to the fire. (He should offer) human flesh 


! See intro. vol. 2, p. 311 ff.. 

? See note 3 to KuKh 63/2. 

? eva prapūjayed tam tu [k kh: yastu] saptadhātugatānvitām [k kh: -tà] | 
saptadhatusamayuktam [k kh: -yukta] gutikam [k kh: -ka] tam [k: ya; kh: yat] pratarpayet || 
šastrāhatais tu sā kāryā virasya angasamudbhavā [k kh:-vah] | SSS 28/181-182ab. 


A ‘vira’ is a ‘hero’, that is, a particularly brave soldier. A ‘vira’ is also a Kaula adept. 
Probably the former is meant. This and the following passage suggest that the human flesh offered 
to the goddess is obtained from the bodies of enemy soldiers slain in battle or executed prisoners. 
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(mahāpala) with clarified butter and bdellium (guggula) during the 
dark lunar fortnight. 

O mistress of the gods, the human flesh comes from the 
Creeper (latā), the Vine (vallī), and the Vehicle (vimāna). One 
should know that (the flesh of one) who has died by being dragged 
along (the ground) by bulls is called the Creeper. The Vine (is 
human flesh) that has been extracted (from a human corpse). The 
Vehicle (is the flesh of one) who has been torn apart by a spear 
(süla).' (These three are, respectively,) the inferior, middling and the 
best. 

One should take (flesh) that has not already been offered and 
make the fire offering with that. O fair lady, at the end of the 
offering to the fire on the night of (the fourteenth of) the dark lunar 
fortnight, he sees the goddess and the fearsome hoard of witches 
(dāmarīgana). O mistress of the goddess, (if) they are pleased they 
offer (him the power) to become small at will (anima) and the other 
(yogic powers). 

Thus, O goddess, such is the mighty Mahantārī. By uttering 
(her Vidyā, she) destroys (dhvanti mountains. What to say (if the 
yogi is) angry with others?? 


Justacaņdālinī, is another form of Kubjikā who, like this one, presides over 
one of the transmissions (krama) and is associated with magic and black rites. She 
too is invoked to magically harm and slay enemies. However, as in this case, 


! The first and third are ways in which criminals were executed. All three types could be obtained 
from the corpses of soldiers. 
? The regular form is dhvantī. 
? bhisanam ca tato gatvā yogi unmattarüpadhrk | 
muktakesah khadigvāso [k kh: -sa] maunacaryāvratānvitah || 
laksam āvartayed devīm ayutam [k kh: ayuktam] caiva homayet | 
mahàpalajyasamyuktam [kh: -yuktam] krsnapakse saguggulam |l 
mahāpalam ca deveši latāvallīvimānagam | 
vrsair akrs.yamanas tu yas tu paficatvam āgatah || 
lata caiva tu sā jñeyā valli coddhrtaka [kh: -kam] smrta [k: smrtam; kh: smrtam] | 
Sülabhinnam vimánam tu laghu madhyam tathottamam [k kh: tato-] || 
anucchistam tu tad grahyam homam [k kh: homas-] tena prakārayet | 
homānte ca varārohe krsnabhütagate dine [k kh: * *] | 
rātrau tu pašyate devim bhisanam damariganam | 
tās tu tustas tu [k kh: rūstāstu] deveši prayacchanty animadikam |l 
etadvidha tato [k kh: nato] devi mahantārī mahābalā | 
uccārād [k kh: -ra] dhvanti šailān [k kh: -las] tu kruddhas tv anyesu kā katha [k: * *] | 
SSS 28/186-192. 
^ See KuKh vol. 2, appendix 3. 
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Kubjikā reforms and elevates the magical, apotropeic and healing functions of lower 
goddesses she incorporates into herself and with which she is identified. She is 
Mahāmāyā — the most elevated form, and ultimate source, of all magical power. The 
‘small’ Maya of the ‘little goddesses’ of villages and countryside that gives and 
removes disease is transformed by its journey into the Sanskrit Tantras into the Great 
Maya that causes and removes bondage. 


Tvarita 


Kubjikā is already identified with Tvaritā in the earliest sources. It is hard 
at first sight to understand why the KMT should take the trouble to do so as 
Tvaritā is not a major form of Kubjika in the KMT, nor did she become so in the 
later Kubjika corpus. Nonetheless, Tvaritā is so strongly associated with Kubjika 
that the Agnipurāņa describes her along with Kubjika as one of her forms. 
Although not a major goddess, Tvaritā is not an unimportant one. She continues to 
be worshipped, although generally in association with other goddesses. She is one 
of the sixteen Nityās worshipped in Sricakra and appears regularly in later Kaula 
Tantras such as the Saktisammgamatantra and Tantric compendiums. One early one 
is the Jsanasivagurudevapaddhati, which is also simply called Tantrapaddhati. 
Compiled in Kerala in the 11" century by ĪSānašiva, it is still one of the most 
popular Tantric liturgical works there. The Tantrapaddhati' presents Tvarità as 
Gauri, that is, as Pārvatī, Siva's consort, in the form of a tribal woman — Savari, 
an identification in common with Kubjika and, indeed, a host of other goddesses. 
Her origin is grafted onto the well known story of the penance Arjuna observed in 
a Himalayan forest in order to acquire the Pāšupata Weapon from Siva. Pleased 
by his penance, Siva appeared before him in the garb of a tribal hunter 
accompanied by the goddess who assumed a similar form as Tvaritā, the tribal 
Savari? Worship of Parvati in the form of a Savari, the text assures us, gives 
accomplishment’ and the chanting of Tvarita’s mantra brings prosperity.* 

Although the KMT identifies Tvarita with Kubjika, she does not play a 
significant role in the Kubjika Tantras. Tvarita is not mentioned at all in the KuKh 
and she is simply the fourth of the sixty-four Yoginis worshipped in the ŚM.’ 
However, she is not just a minor goddess in Kubjika's pantheon. The 
Šrīmatasārasarngraha groups her together with Khafiji, Kubji, Laghvi and 


! Tantrapaddhati chapter 22. 

? šankareņa vijayasya tapobhis tositena varadena vanante | 

yā kirātavapusā saha gaurī svāgatā jayati sā tvaritakhya | Tantrapaddhati chapter 22. 
> pārvatī šavarīvesā dhyeyā laksena siddhidā | 

^ Unni 1987: 43-44. 

* The invocatory mantras of the sixty-four Yoginīs are listed just after SM 28/57ab. 
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Paficamī.' Although this group appears amongst several others and the Tantra 
does not elaborate on it, Tvaritā is implicitly understood to be on the same level as 
Kubjika of which the first three are common alternative names. Similarly, Tvarita 
appears in YKh (1) as one of seven forms of Kubjika, along with Khafjinr, 
Klinna, Mina, Garbhasamudbhava, Vakrika and Arya, who reside within the 
Samvartàmandala as aspects of the leader of the transmission (kramanāyikā) 
where they are worshipped in the hexagram with Khafjini in the centre. Tvarita is 
less prominent in the liturgy of the SKh. There she appears as just one out of 
thirteen energies (kalā) of the goddess's fifth face, Mahalaksmi,’ and as one of the 
eight attendant Yoginīs of the Mother Vārāhī.* Similarly, according to YKh (1), 
Tvaritā is one of the Yoginis associated with the goddess's northern face.” Tvarita 
is the third of a group of Nine Nityās worshipped in a lotus in the eight directions 
with Tripurabhairavi in the centre. She is also identified with Tripurabhairavi 
directly in the course of a description of her iconic form in the KuKauM.' In the 
same text she is said to be the Nitya Siddhā who is identified with Tripurā.* She 
appears along with her and other aspects of Kubjika in a group of eight 
corresponding to the eight Mothers who guard the directions in the eight towns 
the protect and in which they reside.? 


! khañjī kubjī ca laghvi ca tvarità paficamiti ca || SMS (1) 2/14cd. 
? khaiijint [k, gh: -janā; n: -nà] tvaritā klinnā [k, gh, ù: * *] mind [g: mana] garbhasamudbhavā 
[n: gata-] | 
vakrikā [g: vakriyā] tv aryavikhyātā [k, n: tvaya-; gh: laya-] saptadhā sā [k, g: ca] vararcita || 
samvartamandalante tu sthitā sā [g: nāsti] kramanayika [g: kriminayika] | 

YKh (1) 35/101-102ab. 
> SKh MS G fl. 44b. 
^ ibid. MS G fl. 72a. 
5 YKh (1) chapter 37. See note to KuKh 29/48 where this passage is quoted 
* Concerning the Nine Nityas see below, p. 217-218. 
7 KuKauM 3/79. 
* See chapter four of the KuKauM is dedicated to this aspect. 
? (You are) Kubjika, Tvarita, Khafiji, Nitya, Vāgešvarī, Tripura, Vajriņī, Tvarità and Šāvarī. (You 
are) the eight, Prayāgā, Varuņā, Kolā, Attahāsā, Jayantikā, Caritrā, Ekāmrakā, and Devīkota. 
Salutations to you Kālī, Umā, Devī and Devadūtī. O Mahocchusmā, Mahāšāntā! salutation to you 
who are power. 


kubjikā tvaritā khanjī nityā vāgešvarī tathā || 

tripurā vajrini caiva [gh: cai *] tvaritā [n: tripura] šāvarī tathā [gh: ta *(?)] | [g: 2] 

prayāgā varuņā [kh: vāruņā] kolā [gh: koņanā] attahāsā jayantikā || 

caritraikāmrakā [kh: -kāmukā] caiva devikotam [gh: * *(?)] tu [gh: *(2)] cāstadhā [gh: * *(?) 
dha] | 

tathā kālī hy uma [gh: * (?)mà; n: uma] devi devadūtī namo ‘stu te [g: ?] || [n: + rudrakālī 
mahāmāye carmamuņdā bhayāvahe |] 

mahocchusme [kh: mahochusme; gh: maho * *(?); n: mahosūksme(?)] mahāšānte [gh: * * * *(?); 
n: mahāsānte] namas te [gh: *(?)maste;] saktirūpiņī | (g: ?] KuKauM 5/212cd-215ab. 
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Tvaritā is also identified as Pratyangira, a form of Kālī.' An indirect link 
with her and Kali is also made in the Kālīkrama Tantra, the Kramasadbhāva, from 
which most of chapter fifteen of the KuKauM is drawn. There Narasimha takes 
the place of Bhairava and Tvarita of Kali (as Kālasamkarsiņī), his consort. We are 
told that Visnu can assume two forms. One is that of the fierce Narasimha. The 
other is like a child. His power is the goddess Tvarita. In her undifferentiated 
(niskala) form, she resides in the body of Visnu as the subtle flame of Kundalini. 
In her gross form she emerges out of it as Tvarita and thus rid of her fierce, virile 
energy, the god sheds his violent aspect to assume that of a child. The Tantra links 
Tvaritā, the consort of Narasirnha, to Kubjikā. Tvarita, we are told, is Kubjikā, 
when she is worshipped along with Siva.” 

In contrast to the minor roles Tvaritā plays in the Kubjikā corpus in 
general, in the KMT she is worshipped in the centre of the Wheel of the Skyfaring 
Yoginīs (khecaricakra) at the end of an ascending series of Wheels in the body.” 
Heilijgers-Seelen, who has studied these configurations in detail, explains that 
apart from the goddess's many ‘different forms’,* she has three names, which 
should not be considered to be those of separate forms. These are - Khafijini (She 
Who Limps), Kubjinī (Hunch-backed) and Tvaritā (the Speedy One). Referring to 
the eight energies that constitute the Circle of Fire (vahnimandala), the KMT 
Says: 


They are born from Asitānga's body, characterized by 
activity and are both supreme and inferior. They emit the manifold 
creation, rapidly (tvarita) and persist in subtlety (Jaghava).° 


Hearing the word ‘tvarita’ i.e. ‘rapidly’, the goddess asks why the goddess 
is called Tvarita (the Speedy One). Bhairava replies: 


! cintāmaņir iva siddhā tvaritā pratyangirā hy esd || KuKauM 3/310cd. 

? The sacrifice of Tvaritā is on the fourteenth (of the dark fortnight). The Tvaritā of Siva is Kubjī, 
and she also belongs to Narasimha. . . . In Tvaritā's sacrifice, one becomes the equal of Tvarita, in 
Siva's sacrifice, Siva and Narasimha in that of Narasimha. 


tathā tu tvaritāyām tu yagam caiva caturdast [k: -rddasi] || 
šivasya tvaritā kubjī [k: bjabjī] nrsimhasya tathaiva hi | [. . .] 
tvaritāyajane cātra tvaritasamatam vrajet || 
šivayāge Sivatvam [n: Sivastvam] hi nrsimhe narasimhakam | 

KuKauM 15/524cd-525ab, 526cd-527ab. 
> These Five Wheels are described in chapters 14 to 16 of the KMT that have been translated and 
researched in detail by Heilijgers-Seelen. 
* Heilijgers-Seelen 1994: 150. Heilijgers-Seelen (1994: 168 ff.) discusses the nature of the 
‘different forms’ in which the goddess manifests on the basis of the account in the KMT. 
> KMT 16/14. 


THE GODDESS KUBJIKĀ 87 


As you move guicker than the length of time (as subtle) as 
the hundredth part of a hair split a thousand times, you are called 
Tvaritā who destroys all suffering.! 


Similarly YKh (1) refers to Kubjika as Tvarita because she moves with 
great speed: 


By means of the path of the teachings of the master, Siva’s 
energy is in the abode of Kula. By means of the three triple 
modalities, she moves along the three paths (of the Triangle). (She 
is) Kali, Katyāyinī, Kaki, Kulālī and Siddhayogini and moves facing 
downwards in the Wheel of the Void Beyond the Fourth. She moves 
spontaneously very quickly (tvarita) solely by means of the 
inconceivable pulse (spanda) (of her own energy). Thus she is called 
Tvarita (the Speedy One), the Yogini of the Srikula born of the Self.’ 


According to the KuKauM another reason why she is called the ‘Speedy 
One’ is because the victims of the Wheel of Restraint (nigrahacakra) associated 
with her ‘quickly (tvarita) go to the abode of death'.? Conversely, one who has 
been bitten by a snake but is enveloped in Tvarita's protective cage of mantras, 
when struck with a stick or crushed rice is thrown at him, quickly becomes well. 
None of these magical dimensions of Tvarita’s Vidya are mentioned in the KMT 
which, like the KuKh, compared to most other Kubjika Tantras is singularly 
devoid of magical concerns. Indeed, nothing more is said in the KMT about 
Tvarita except that she is Kubjika who sits with the god Asitanga in the centre of 
the Wheel of the Skyfarers at the summit of the Triangle in the middle of the three 
Wheels of the Sun, Moon and Fire in the End of the Twelve. 


' KMT 18/19ab. 

? gurūpadešamārgeņa šaivī [k, gh: sevi; g: yedi ?; n: yevi] Saktih [k, g, gh: Sakti; ù: Samti] 
kulālaye | 

trivalitarangabhangibhis [k: -bhi; gh: trivalitaragabhagibhi-] tribhis tripathagāminī || 
kalt katyāyinī [k, gh, n: kalāyinī; g: katyayinī] kākī [k, gh: kalt] kulālī siddhayogini | 
khecakre carate [k, gh, ù: tarate] sā tu turyātīte adhomukhī [g: -mukha] |I 
acintyaspandamātreņa [g: acintyaspadamatre] prayāti tvaritam [g: nāsti; gh: -ta] svayam | 
tena sā tvarita nama ātmajā [k, g, gh, n: -ja] šrīkulayoginī || YKh (1) 35/77-79. 

> KuKauM 3/213-214ab. 

^ dandena tādito vatha cūrņākair vāpi tāditāh | 

Sighram svasthah prajāyeta tūrņavidyāprabhāvatah || KuKauM 3/292. 
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The SSS supplies Tvaritā's Vidya in code,' the seed-syllable of the 
goddess (which is KSRAUM) and tells us how many syllables of her Vidya 
belong to each of the six limbs.” Moreover, the SSS tells us that her Nine-syllable 
Vidya occupies the centre of the Wheel of the Skyfarers along with Navatman.? 
This essential detail, omitted in the KMT, appears in the SSS like the revelation of 
the secret form of the goddess who here, in this, the most elevated part of the 
ascent, is accompanied by the god at the very frontier of the Supreme and is called 
Without Name (Anama). 

Chapter three of the KuKauM is dedicated to Tvaritā.* There she is 
portrayed in her original form as a goddess who possesses many magical powers 
which she dispenses to her devotees whom she protects from misfortunes. In 
particular, Tvarita, the tribal Savari, controls and subdues snakes. Her power to 
remove the venom that causes those who have been bitten by snakes to faint and 
die extends to the poison of the spiritual illusion that binds and prevents the 
attainment of the powers, magical and yogic (siddhi), that could otherwise be 
acquired by means of the body.? But first and foremost, Tvaritā is a snake goddess 
and many links are evident between Tvarita and snakes in the description of her in 
the KuKauM which is as follows. 


Tvaritā is without compare and bestows all accomplishments. 
She is dark blue ($yāmā) and her form is that of a (tribal) Savari. She 
has big, upraised breasts and has two snakes as earrings and two as 
(her) anklets. She is the three-eyed goddess Tripura who bestows 
boons and freedom from fear. Or else, she has eighteen arms and one 
should think (of her when engaged) in magical rites (kamyabheda). 
She wears golden clothes and is adorned with a peacock banner. She 
sits on a lion throne, bestows boons and holds a peacock parasol. She 
has a peacock bangle (kataka) and is adorned with a garland of wild 


' Tvaritā's Vidya here is: HRIM KHECACCHEKSI HRIM KSEM HRUM PHAKHAHRIM 
(comm: HPHHRIM). Note with Heilijgers-Seelen that the initials of the names of Tvarita's retinue 
coincide with the syllables of this mantra. 

? SSS 25/40-2. 

> navaksart tv iyam vidya navātmanā [k kh: -tmāna] samanvitā | 

khecarīcakramadhyasthā krīdate [k kh: kridamte] satatam priye || SSS 25/44. 

* It is guite likely that this chapter of the KuKauM, like several others, has been drawn from 
another Tantra belonging to a different school. Kubjikā is not mentioned even once throughout it. 

> idanim šrotum icchāmi naganam [k: -nā; g: -nam] damanim tathā [k: * * * * *; ù: * * * bhuya] 
|! [kh gh: these lines missing] 

tvaritā sāvarākhyātā [n: -cakhyata] yena bhrāntir vinašyati [g n: -syati] | 

yena siddhir manusyanam dehenānena jayate || KuKauM 3/1cd-2. 
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flowers (vanamālā). She is adorned with a beautiful peacock 
diadem.!' 


This goddess is also described in the Agnipurana. As in the KuKauM, 
three forms of Tvaritā are mentioned there.” One has eighteen arms, another is 
said to have either two or eight arms,^ but is not described. The eighteen-armed 
form described in the AP is essentially the same as the one in the KuKauM. The 
only difference is that, according to the KuKauM, Tvaritā is sitting, whereas 
according to the AP she stands with her right foot on a lion and left on a pedestal. 
There are three important features of this goddess that are common to most of her 
visualized forms. She is a tribal woman (sāvarī) and she is adorned with snakes. 
Thirdly, she is associated with peacocks who are their enemies. The latter feature, 
which underscores the special power she has over snakes, is particularly striking 
in the visualization described in the KuKauM. 

Another form of Tvarita is described in the Tantraraja. In this form 
Tvaritā has four arms. She is not explicitly said to be a Šāvarī, but her leaf 
clothing suggests it. The rest - her association with snakes and the peacock - is the 
same. 


! tvaritā [kh g gh: catvāritā] ya [g: *] anaupamyā [k ù: manaupamyam; kh gh: ataupamyam; 

yataupamyam] sarvasiddhipradāyikā [k kh g n: -kam] M 

šyāmā [g: sama] savarirüpena [k g: sāvara-; ù: sācara-] pīnonnatapayodharā [k: -ra; kh: 

pīnontanupayodharāh; g: pīnonnatupayodharāh; n: pīnonatapayodharāh] | 

nāgau [g: nāgo; n: nāsau] dvau [n: tau] kundalau tasyāh [k kh g gh n: tasyā] keyūrau [kh: 

keyūrai; gh: keyuro; n: keyūre] dvau vyavasthitau [n: -to] || 

trinetrā tripurā devi [k: devim; kh g gh n: devi] varadabhayasamyuta [k kh gh n: -tam] | 

astādašabhujā [n: asthadamsSambhubhujam] vātha kamyabhedesu [kh g gh: kamyobhedesu; n: 

kasyobhedesu] cintayet || 

suvarņaparidhānā [g: suparna-; n: -paridhanam] tu mayūradhvajašobhitā [n: mayüra-] | 

sirnhāsanasthā varadā māyūracchatradhāriņī || 

mayūrakatakopetā vanamālā vibhisita [g: -sitah] | 

mukutena [g: makutena; n: muktatana] vicitrena mayürena [all MSs: mayürena] virājate || 
KuKauM 3/77cd-81. 

? Mallmann 1963: 160 ff.. 

> According to the AP (310/1 ff.) in the right hands Tvaritā holds a thunderbolt, vase (kunda), 

sword, disc, mace, spear, arrow, javelin and makes a boon bestowing gesture. In the left hands she 

holds a bow, fetter, arrow, bell, makes a threatening gesture with the index finger and holds a 


conch and a hook, makes a fear dispelling gesture and, in the last hand, holds a thunderbolt. 
* AP 314/1-3. 
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(Tvaritā s) form is auspicious. (She is) in the first flush of 
youth and her complexion is dark. She has three eyes and four hands 
and her beautiful lotus-like face smiles gently. She is clad in new 
leaves. She is well adorned and has a chain around her waist and 
anklets with eight fierce and great serpents of four kinds belonging 
to the four castes, Vipra, Ksatriya, Vešya and Sudra. (She wears) a 
crystal crown on her head with a crest made of peacock’s feathers. 
Her arms are adorned with bangles made of beautiful peacock’s tail 
feathers (and she has) an umbrella and banner (made of them). 
Strings of Gulijā berries are around her throat and on (her) breasts, 
which are smeared with red (sandal). Smiling gently she holds in her 
four hands a noose and goad and makes the gesture (mudrā) of 
granting boons and dispelling fear. 


The KuKauM supplies two Vidyas of this goddess. One is the Tvarita 
Gayatri.’ Another consists of twelve syllables. The nine-syllable Vidya taught in 
the SSS’ probably relates to the two or eight armed form of the goddess 
mentioned in the AP, but is not described in either the KuKauM or the SSS. The 
AP refers to two possible forms of Tvarita who should be visualized along with 
nine attendants. They embody the syllables of her Vidya that are the initials of 
their names. The same nine are listed in the Tantrarāja as the attendants of 
Tvarita.* They are worshipped on the eight petals of a lotus as the energies of the 
letters of Tvarita’s mantra (mantrārņašakti). In the AP they are simply listed with 
a reference to their locations. The KuKauM adds Jaya and Vijaya as two 
attendants and a servant and describes them briefly as follows: 


1) Hurnravā (She who makes the sound Hum) has the form of 
a lightning flash and, auspicious, holds a thunderbolt weapon 
(vajrayudha). 2) Khecari (the Skyfaring Goddess) has the form of 
fire and is adorned with a javelin as a weapon. 3) Canda (the Fierce 
One) holds a staff. She is black (krsna) and points (threateningly) at 
(both) gods and demons. 4) Chedinī (the Piercing One) is blue. She 
holds a sword and club (khetaka). 5) Daksa (Skillful) is dark blue 
($yāmā) and, auspicious, holds a snake and noose. 6) Strī is yellow 


! Intro. to TR p. 30 from TR 14/6-10. 

? The Tvarita Gayatri is: OM TVARITAVIDYA VIDMAHE TŪRŅAVIDYĀ CA DHIMAHI 
TAN NO DEVI PRACODAYAT. 

> navāksarā bhaved vidya SSS 25/28c. 

“TR 14/15-16. 
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and has a flag as (her) attribute. 7) Humkari (She who makes the 
sound Hum) has a club and is black. 8) Ksemakārī (Forgiving One) 
is fierce at first (but then becomes gracious). She is naked, has three 
eyes and three nets (pafijara). She rises up holding the earth and is 
intent (protsantī) on devouring the universe. 9) Phetkārī holds a bow. 
She is Kaulika and is placed in the middle. 

Jaya and Vijaya are adorned with golden staffs. The servant 
is a barbarian (barabara). He is black and (his) head is shaved. He 
holds a club. Fashion (this) auspicious image (pratima) of many 
forms in this way on a cloth or on a stone or make it from plaster or 
(draw) a picture (of it). It is especially beneficial when one worships, 
visualizes (the deity) or repeats (her) mantra.' 


Tvarita is primarily portrayed in the KuKauM as a goddess who protects 
from nefarious beings, negative planetary influences, enemies and poison, 
especially snakebite. She is a powerful apotropeic deity who responds forcefully 
and with great speed to the violence of an aggressor. However, when pleased, she 
is no less speedy in dispensing her grace. Thus she is appropriately called the 
Speedy One. 


! humrava [kh: kuravā; g: humvava; n: humkara] tadidākārā [n: vatathi-] vajrayudhadhara [n: - 
varā] šubhā | 

khecart [n: khecare] vahnirūpā [kh: -rūpān; gh: ?] tu šaktyāyudhavibhūsitā [gh: ?; t: -yuva-] M 
caņdā daņdadharā krsna [kh: krtsna] tarjayantī surāsurān [n: parasaran] | 

chedanī [n: ccheda] nilavarnabha [kh: missing] khadgakhetakadhāriņī || [gh: ?] 

daksā [k: dakse; kh: dakst; n: daksīna] tu [n: *] Syvāmavarņābhā [n: syamavarnnamavarnnabha] 
nāgapāšadharā [n: nagayadhara] šubhā [n: * *] | 

stri [n: Subhasti] ca [kh g n: va; gh: vam] dhvajāyudhā [kh: dhvajayuta; n: dhvajapradhayam] 
pità [n: tā] humkari [n: humkaram] gadayāsitā [g n: madayasita] || 

ksemakārī purah [k n: puna; gh: pura] raudrā [kh gh ù: raudro] nagnā tryaksā [kh: yaksān; g gh: 
tryaksān; n: tryaksās] tripafijara [kh g n: ti-] | 

sā jātā [k, kh: sajātu; g ù: sajan] bhūmihastā tu protsantī [kh g: prochantī; gh: procchamtt; n: 
procchamtin] grasitum [n: siruku] jagat [n: gata] || 

phatkārī [k kh g gh: phakārī; n: phetkārī] dhanuhasta [gh: dhanuhastam] tu kaulikā [k kh g gh n: 
kulika] madhyayojitā | 

jaya ca vijayā caiva hemadaņdavibhūsitā || 

kimkaro barbaro [kh: vedhare] mundi [kh: turndi] lakutī krsnabhasurah [k: -sura; t: -suram] | 
[gh: ?] 

evam pate ‘tha [k: patetha; kh g: -pa; n: padesva] pasane [kh: vathagai; g: vāsāņe; n: vārsāņe] 
lipyajam [kh g: lippyajà; n: lipyaja] citrajam [kh g n: citraja] tathā M [gh: ?] 
nānārūpakasamnyuktār [kh g gh n: -yuktā] karayet [n: kalayen] pratimam subhām [g: subham] | 
dhyānakāle ‘tha [g gh: -kaletha] va japye pūjāyām ca visisyate [g: višesatah] || KuKauM 3/82-88. 


94 INTRODUCTION 


Tvarita’s association with snakes is probably the link that connects her 
with Kubjika. Kubjika, like Tvaritā is adorned with snakes' and as Kundalini is 
the Queen of Snakes (nāgarajūī). Modelled, it seems, originally on the type of 
village goddess who is invoked to remedy snake bites — which in the case of 
highly venomous snakes needs to be very speedy — she is elevated to the status of 
Kubjika, a Great Goddess. As such she quickly remedies the poison of spiritual 
bondage by the powerful infusion of energy that leads through trance — like one 
swooning from poison - to the liberating experience of the pervasive presence of 
the supreme goddess. 


Kubjika 


Now we have had a look at the main goddesses who are associated with 
Kubjika and are part of her identity, we turn to Kubjika herself. We have already 
had occasion to discuss how and why Kubjikā - the Little Humped Back One - is 
bent over when examining the myth of her origin in the first chapter of this 
introduction. We may simply recapitulate here. She appears in the myth of her 
origin confined in the Linga, immersed in contemplation. A symbol of the Point in 
the centre of the mandala, she abides there ‘bent over’ within it in her unmanifest, 
potential state. When she emerges from it, like a sprout from a seed, she is slightly 
bent over. Kundalini, as the energy of the Linga, emerges the same way from it. 
Again, she bends forward feeling ‘shame’, like a bashful young woman, when 
Bhairava sees her emerging from the Linga because she knows that she will 
engage in Kaula union with him.’ She is also ‘bent over’ when engaged in union 
with Bhairava. 

Analogously, she is the ‘bent over” in her mandala as the triangular Yoni. 
She is also ‘bent over’ by being ‘confined in her seed-syllable? or mounted on the 
triangular Vagbhava (AIM)* which, along with and Single-syllable Vidya 
(HSKHPHREM,, is her seed-syllable. Her ‘crooked’ and ‘bent’ form symbolizes 


! See below, p. 171. Note that Kubjikā is adorned, like Tvaritā, with snakes belonging to the four 
castes. 

? See intro. vol. 1, p. 45 ff. with reference to KMT 2/9-11ab. Mukundarāja puts it this way: That 
energy (Kubjika) is the young Kaula consort (dūtikā) (as beautiful as a) celestial nymph (apsaras). 
(She is) Indrāņī, the young energy Māyā who is completely full (of all the energies). In her nature 
as Kundalini, she is Vakrikā, that is, round. She is *crooked” (vakrā) because (hearing) the story 
(of her origin) in the Tantra she feels shame before (her) Lord. These and others are many 
meanings (of Kubjika's name). 


sā Saktih [saktā] dūtikāpsarā | indrāņī pratipürnasaktika maya | kundalinirüpayam vakrikā 
vartulā | natham prati tantrakathane lajjita vakrā ity adayo bahavas cārthakāh | SamP 

? Comm. SSS 25/47cd-49. 

^ See intro. vol. 1, p. 303. 
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the spiritual power of the goddess within the body. She is the ‘crooked’ (kutilā, 
vakrā) or ‘coiled’ (vartula, kundalakara) Kundalini. The goddess abides in the 
supreme state as the pure energy of transcendental emptiness. In the subtle state it 
flows out as the power of the will that deploys itself as the configurations into 
which it differentiates itself. Finally, in the gross spheres of reality, her energy is 
within the physical and subtle body as the vital breath that vitalizes it. Thus: ‘just 
as someone with a big body who moves in a small house must enter it with (his) 
body bent, so the Great Goddess (who resides in the confined space of the 
microcosm) has a bent body.'' Conjoined with the ‘crooked’ vital breath she is 
present in the body of all living beings’ and so is ‘crooked’ herself. 

The name 'Kujā' or, indeed, 'Kubjika' itself became progressively 
prominent with the development of the goddess's cult in the texts. The earlier 
names - Laghvika (‘Subtle One') and Khafijika (‘Little Lame One? - that dominate 
the early prototype of the KMT, the Laghvikāmnāya, largely receded into 
obscurity already by the time the KMT is redacted, although they linger more in 
some manuscripts than others.’ The name Laghvikāmnāya continues to appear in 
the colophons in the place of Kulālikāmnāya" but the goddess is hardly ever called 
by this name.” A residue of the importance of the earlier name, Khafijika, is 
apparent in the KMT, which explains how this name accords with the goddess's 
nature, even so the KMT rarely calls her this. 

There are a surprising number of variant forms of the goddess's name 
already in the KMT. The most basic one is Kubjika which appears there twenty- 
one times. Others include Kubjinī (eight times in the KMT), Kubjī (17 times), 
Kubjīšānī, Kubjesi, Kubjesvari.’ We also find several direct derivates of this name 
that have been given to aspects or parts of the goddess. Kamalakubjika is 
Kubjika's Heart, the first of her six limbs.* As Karņakubjā,” the ‘Bent One of the 
Ear’, she resides in that part of the body. Guhyakubjika'? and Vajrakubjī are two 


! SSS 25/48-49 quoted in intro. vol. 1, p. 301. 

? SSS 47/46cd-47, quoted in intro. vol. 1, 40-41. 

? See intro. vol. 3, p. 312 ff.. 

^ A significant residual trace of the name is found in variant readings of the colophons of the KMT 
for Kulalikamnaya (« » Laghvikamnaya). Not uncommonly some MSs read Laghvika for 
Kubjika. For example, amongst those used for the published edition this variant is found in the 
colophons of chapters 9, 10, 13, 15, 16, 18, 19, 20, 23 and 25. 

? Laghvikā apears twice as the name of the goddess in the KMT (7/39 and 17/51b) and once as 
Laghvini (243/1012). 

5 The name Khafijika appears four times in the KMT (16/20c, 21a, 17/30d, and 24/102a var), 
Khañjinī once (ibid. 16/19c), and Khañjī twice (ibid. 3/36b and 16/15b). See intro. vol. 1, p. 302- 
303 and notes with reference to KMT 16/19cd-20 (= SSS 25/45cd-46). 

"These three names appear in KMT 7/3a), 17/51b and 16/88b, respectively. 

8 KMT 7/39. 

? KMT 11/19d, 26b, 19/10d. 

10 KMT 10/29. 
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of her aspects. One of her forms is Nagnakubjikā — the Naked Kubjikā.' The male 
eguivalents are not as varied. We find Kubjīša, Kubješvara and, rarely, Kubjīšāna. 

There are also a number of variants of the name 'Kuja'. These include: 
Kujā, Kujāmbikā, Srikujambika,* Kuješī,” and Kuješvarī.* The goddess’s name is 
also given to her scripture — the Kujimata.’ The common male equivalents are 
simply Kuješa, Kujesana, and Kujesvara. Typical of the general presumption of 
some kind of non-sanskritic origin of deities like Kubjika, it has been suggested 
that 'kujā' may be a word of Munda origin and therefore, in some way, also the 
goddess. But this is not at all likely. Kubjika’s origins can be sufficiently well 
understood solely by reference to the Tantras. The texts, for their part, explain the 
name as meaning the goddess who is ‘born’ (jā) from the earth (ku). Another 
derives this name from the root ‘kaj’ to ‘make a sound'.? The first etymology 
teaches that Kubjikā is a goddess or Yoginī who roams the earth (bhūcarī). The 
other that she, like other Tantric deities, is one with her mantra and so ‘resounds’ 
with it. 

In one place in the KMT’ Kubjika is called Kutilā — the Crooked One - but 
the name Vakra and variants, which mean the same, do not appear in the KMT 
and the oldest versions of its expansions, the SSS and the ŚM." However, Vakrā / 
Vakrika is a very common name in the MBT. There Vakra is the ‘crooked’ 
(kutilā) Kundalini, the goddess of the tradition. Thus, the MBT refers to itself as 
the Vakrikamata,'' Vakrikagama" and Vakrikamnaya." Indeed, it is Vakrā who is 
speaking. Šrīnātha commonly addresses her this way. The tradition is called the 


! KMT 17/16d. 
? KMT 17/125b var. 
> Ibid. 19/61d. 
^ Ibid. 18/43. 
? Ibid. 3/31d. 
° Ibid. 8/23d and 15/58b. 
7 Ibid. 18/113b. It is also called Kubjinīmata in the KMT in three places. 
* See KMT 17/29cd-30 quoted in intro. vol. 1, p. 303-4. 
? KMT 21/93d. 
' In a few place Vakra replaces Kubjikā in some MSs (kubjikovāca > vakrovāca). Vakrādevī 
appears in a few Krama mantras presented in chapter 23 of the ŠM, but this certainly not an 
original part of the $M. 
" egā caitanyamürtis tu [2: etac caitanyasaktis tu] parākhyā [2: k, kh: paresā] vakrikāmate [k, kh, 
gh: vakrikāsaha; n: vakrikāhara] || YKh (1) 16/98cd. 
? japasamkhyavidhanam tu sampraptam vakrikāgame | YKh (1) 18/45ab. 
n divyam vakrikamnayam [k, kh, gh, n: ca-] samsrstam [k, kh, gh: samsüstam] khafijinmmatam || 
YKh (1) 12/2cd. 
" kathayasva [gh: -sve] prasadena yadi tustasi vakrike | 
YKh (1) 3/140ab, 3/164ab, 3/271cd, 24/1cd. 
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Vakrāmnāya' because she is the source of it.” She is also called Vakrikāvvā, 
Vakradevī,* Vakrāšakti, and Vakriņī.* She is ‘the mistress of the gods whose form 
is crooked'? She is crooked because she is especially associated with the 
triangular Yoni that returns perpetually back on itself and so is ‘the crooked 
Mother without end whose limbs are crooked.’® 


The Goddess called ‘Ku’ (Kukārā, Kunāmā) 


In later sources, not the KMT or the SM,’ the goddess is occasionally 
called Kunāmā* or Kunamika’ i.e ‘(she whose) name is Ku’ and, more often, 
Kukārā - ‘(she who is denoted by) the syllable Ku'.'? This is an abbreviation of 
the goddess's name. Similarly, the goddess Mangala, the supreme deity and first 
teacher (ādiguru) of the Kālīkrama in Kashmir, is called the ‘venerable goddess 
letter Ma’ Srimakaradevi.''! Another common example in the Kubjikā sources and 
elsewhere is the expression ‘Dadi’ literally ‘beginning with Da’ with reference to the 
goddess Pākinī. 


Although this name is nondescript and could theoretically be used in any 
instance to denote our goddess," we find that the sources prefer to name the 


! napumsakapadam kim tu vakramnayam [k, kh: vaktramrayam; gh: vaktramayam] katharn bhavet 
Il YKh (1) 3/180cd. 
? kulāc chripascimam [k, gh: kulasripascimam] vesmarm sarvam yatra pralīyate | 
srjate simharüpena vakrikakhyapy adhomukhī [k, kh, gh: -pyadhaumukhi] || YKh (1) 4/185 cd. 
> YKh (1) 14/5d, KuKh 8/4d and 36/105a, respectively. 
^ This form of the goddess's name appears only once in the MBT, in YKh (1) 26/3b. 
> devešī vakrarūpā YKh (1) 15/79b. 
° vakrangasamyuta [n: vaktrangam-] vakrā [k, kh, gh, n: vaktrā; 2: vakrānantā purānandā] mata 
[k, kh, gh: šrotrā; n: srota] srīkaņthakaulikī [gh: s$rikamtha-; 2: -kaulini] | [2: kh: ?] 
YKh (1) 16/8a. 
7 The names Kukārā and Kunāmā do not appear in the KMT except in the extra lines of MSs EFG 
(app 3, I, 4c) after KMT 17/60 (kunāmā samayā proktā) in MS AB this extra line begins 
samayākhyā kukārākhyā. These names are unknown in the $M. 
* Kunāmā is the one who awakes all the Siddhas and the imperishable. 
bodhanī [n: * dhani] sarvasiddhanam kunāmā [k, gh, ù: kulama] cāksarasya ca | 
YKh (1) 32/88ab. 
? dvitīyā kathita caryā kāmarūpā kunāmikā | KuKh 16/6ab. 
? Sivasaktiprasadena [kh, g: -Saktih] srikukaram [kh, g: -kukarantam] namāmy aham |l 
KnT 3/302cd. 
'' MP (1) p. 5. 
? For example: The Supreme Goddess who (sits on a) corpse (preta) abides as the goddess called 
Kukara. 


pretasyopari [k kh: + asanarüpa] paramešvarī kukārākhyā [k kh: -ksa] devi sthitā | T MS K fl. 
13a, Also: And she is the goddess called Kukārā (sā ca devi kukārākhyā Y Kh (1) 28/63ab) 
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goddess this way in just a few of her aspects. One is her sonic form. As the sonic 
goddess she is: "Without waves, the eternal power, she is Kukārā, the deity of the 
letters’! who consists of all the letters.” She is, by the same token, the Vidya’ 
which is her Command:* 


The Vidya is the goddess called Kukara, she wears a garland 
of thirty-two syllables. [. . .] Beginning with Bha and ending with 
Ca, this solar (Vidya) is the excellent means. Your Five Pranavas 
are at the beginning and those too have come forth in the end (of the 
Vidya). The Great Goddess, the Goddess Flame (Šikhā devi), resides 
in the three seed-syllables (kita) on the three corners of the Triangle. 
Said to be Kukara’s Command, there she is the mistress of the 
Wheel, the leader (nāyikā) of the Siddhas. She has come through the 
sequence of Meru and is adorned with the fifty letters. Beginning 
with Nectar (amrta) (the letter A) and ending with Ha, having 
pervaded Meru, she is well arranged.” 


! nistarangā [g: nistarangatā] sadā [k: Sata; g: nasti] Saktih [k: Sakti] kukaraksaradevata [k: 
kakaraksara-; g: -devatah] | YKh (1) 32/81cd. 

? She, Kukārā, is said to be Khañjī, the mistress of the Wheel, the leader of the Siddhas. She has 
come through the transmission of Meru and she consists of the fifty letters' 

kukārā [k, kh: kakara] sa [kh: (?)] smrta [kh: (?)] khanjt cakrešī siddhanayika || 

sā ca merukramayata paficasaksararupini | YKh (2) 14/13cd-14ab. 

> The one called the venerable Cificini$éa who, born in one's own body, is the subtle exertion 
(isadyatana) (that impells the body and mind). And how else is he? One should worship him along 
with the Vidyā called Kukara. 


svasarirasambhütam šrīcificiņīšābhidhānam īsadyatanarūpam [k: yatanā-; kh: yatata-] | anyac ca 
kīdršam | kukārākhyayā vidyayā [k kh: vidya] samanvitam [kh: sa * nvitam] pūjayet | 

T MS K fl. 174a. 
^ It is said to be the (mantra consisting of) thirty-two (syllables). The Command of Kukārā has 
emerged (in this form). 


> vidya devyā kukārākhyā [kh: vidyādevī -divī ca] dvātrirnšāksaramālinī [k: 
dvatrisakhyamramalini] | [...] 

bhakaradicakarantam [k: -ramta] saureyam [k: saukaram] karanottamam [k: karsalamuttamam; 
kh: karanam Subham] | 

ādau te pranavah [k: pranava] pafica ante [k: ate] te ‘pi visarpitah [k: -tà] |l 
šrngatrayatrikūtasthā [k: Srmgatrayamtrakitastham] sikha devi mahesvart | [kh: 
šrngatrayatrikūtasthā saptakhaņdasamanvitā -kandha- ||] 

siddhanāyikā [k: -nayika] || 

sā ca merukramāyātā paficasaksarabhüsita [kh: -] | 

amrtādihakārāntā [k: -rtharh] merum vyāpya vyavasthita [k: sya-] || YKh (1) 16/2ab, 10-12. 
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Although Kukārā and Kunāmā are abbreviations of the name Kubjikā or 
Kujā, they imply a close relationship between the goddess and Kuņdalinī whose 
name also begins with 'Ku' and so may be abbreviated in the same way.’ All the 
great Kaula goddesses are Kundalini within the body of each living being, 
mirroring in miniature the form in which she abides within the god himself. Even 
so, Kubjikā who is 'bent over', i.e. coiled as is Kundalini in the body, is identified 
with her in a special way in the minds of her devotees. As Kundalini, Kukara is 
both Unstruck Sound, in keeping with her sonic identity, as the seventeenth, 
vitalizing energy of the Moon: 


The meaning is that she is the sixteen vowels within the 
Sixteen-spoked (Wheel). (Her) form is Unstruck Sound in the middle 
of the sixteen energies of the Moon and is the seventeenth (energy) 
called Kukara who is Kundalini.” 


The supreme lunar energy is the divine Lunar Light, the Lamp of Kula that 
illumines all the deities and energies.’ She is the Light of the three lights of Sun, Fire 
and Moon. Within them she illumines them, even as she is the womb (bhaga) of 
emanation: 


In the midst of the Sun, Moon and Fire, is the supreme energy 
called Kukara. O mistress of the gods, she resides in the foundation. 
Emanation takes place there." 

This is her subtle form, just as Kukara is her short ‘subtle’ name:° 


1 


Kuņdalī. 


The New Moon (amā) is the venerable Mother, the goddess Kukārā who is said to be 


ama sri - ambikā [k: gni-] devi kukārā [k: kamthikam; g: kukā *] kuņdalī [k: ksarndalt] smrtā [k: 
smrüm] | YKh (1) 43/37cd. 


* sodasare DOO VUE dk: -ra; t; kh: -svara] | sodasacandrakalamadhye ee da [anaccha-] 


She is called the: Yoni (bhaga). She i is the Lamp of Kula and (her) formi 1S the Moon. 
These supreme energies in the form of moon rays are associated with Kunāmā. 


bhagākhyā kuladīpā ca candrarūpā [g: vahurūpā] ca mitriņī | 

kunāmāsahitā hy etāh jyotsnārūpāh [k kh g: -rūpā] parākalāh | KRU 3/29. 

^ sūryasomāgnimadhye tu kukārākhyā para kalā | 

ādhārasthā ca deveši tatra srstih pravartate | SSS 21/20cd-21ab. 

> She is in the midst of the Transmission of the Aged, which is the third (transmission) in a subtle form 
or as the Subtle One in the form of Kukāra (i.e. Kuņdalinī) 


trttyasya vrddhakramasya madhyasthā laghurūpā kukārarūpā suksmā và | T MS K fl. 7b. 
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Think of the one called Kukara, brilliant as millions of 
lightning flashes and form like a series of garlands of flames, to be filling 
the Void with nectar.' 


All three aspects are drawn together in the definition of her name. Thus 1) 
she is ‘bent over’, present in a reduced, subtle, or ‘contracted’ form in the body. 2) 
She is present in the conjunction of the vital breath and the body which she brings 
about. 3) She is the Sound that resounds in the Void through which the universe of 
sounds is created.” 


Amarika 


Amarika — the Immortal One - is not a very common name of the goddess 
or of her tradition in the Kubjikā sources. It appears to have gained popularity late 
in the development of the Kubjikā corpus.’ It is unknown in the KMT and the SM. 
However, Amarika does appear once in the SSS as one of a series of Vidyas. 
There we read: 


She is the Vidya of twenty syllables well known as Amarika. 
She destroys the magical devices (yantra) of others and (is used) to 
catch the wicked, remove fever, paralyse speech, the mouth and 
armies. She is the goddess Amarika present in the intense union with 
the Yoginīs (hathamelaka).* 


As in other cases,” the goddess develops in the later literature from a ‘low’ 
one concerned with black magic and protection to Kubjikā herself, the Great 
Goddess. Amarika contains the aggregate of the energies of the fifty letters. Thus 
the beings who govern them all belong to the one clan (gotra) of the goddess 


! vidyutkotisahasraprabhām [k kh: -bhà] tathā jvalamalavalirapam [k: -valitarūpā; kh: -valitan 
ripam] kukarakhyam [kh: kukalakhyam] Gpuryamanam ca [kh: -manam vascam] kham cintayet 
amrtena | T MS K fl. 13a. 

? See SSS 47/46cd-47 quoted in intro. vol. 1, 40-41. 

? [t is worth noting in passing that the development of a new name or some other feature of the 
teachings can serve as indications to ascertain the relative dating of the texts or parts of them in 
the Kubjika corpus. 

^ esa virnšāksarī vidyamarikà nama visrutd | 

dustagrahe [k, kh: -ha] jvarocchede parayantravidarini || 

vacastambhe mukhastambhe sainyastambhe tathaiva ca | 

esā amarikā devi yoginīhatamelake || SSS 30/56-57. 

5 Cf. above, p. 94. 
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Amarikā. The clan is the Transmission of Amarikā (the Imperishable Goddess).' 
Amarika is the goddess of this ‘clan’, that is, the aggregate of sonic energies. 
Contained in the Ocean of the Yoni, their fluid energy flows and combines in 
countless ways. This activity is embodied in the goddess Amarikā.” Ultimately, 
the play of the energies of the Void, Amarika is the name of the tradition which 
expounds the Emptiness within the Goddess and the liberation attained by 
realising it.’ 


Anama 


Anāmā is a common name for Anākhyā in the texts of the Kālīkrama. Like 
many other names, this one is also a name of the Kubjikā tradition and its 
scripture. However, it is not found in the KMT except as part of the name of an 
earlier authoritative scripture from which the KMT claims to be derived.* The 
word appears once in the SM as an adjective, not as a proper name. It is not 
common also in the later sources, except in YKh (1) where it has undergone a 
number of developments. Here we have an example, it seems, of how a single 
individual or group contributes its own insights to a system. 

‘Anama’ may simply mean in a non-technical sense that something is so 
subtle that it cannot be properly explained and therefore named like ‘the inner 
Vow that has no name'.* In a deeper sense, *Anāma” denotes the ultimate 
transcendental reality, which is the source of manifestation and all that can be 
described and named but is itself beyond description and so is the Nameless, just 
as it is the Unwriteable (alekhya).’ It may be abstract Mahakaula free of all the 
polarities.’ So it can apply to the god' as well as to the goddess.’ In either case, 


' KuKh 62/61ab = YKh (1) 30/68ab. This is the only place in YKh (1) where this name of the 
goddess appears. See note to KuKh 17/36cd-37. 
? In the KuKh (62/81) we read: Amarikā (the Immortal Goddess) is the supreme activity of the 
entire ocean (of the Yoni). By abandoning all duality man attains the Heart (of the deity). 
> Liberation is indeed (to be found) in the tradition (@mndya) of (the goddess) Amarikā (the 
Immortal One) and in the venerable Vakrikamata. KuKh 68/49. 

The tradition of (the goddess) Amarika (the Immortal) is the Void and its emptiness is 
within (the goddess) Kuja. Ibid. 68/79. 
s This is a collection of the essence (of the teaching), the excellent teaching of the goddess 
with no name (anāmāmata) whose (name) should not be uttered. If (one does) utter it (by mistake 
in public), one should repeat (the goddess's Vidya) a hundred million times. KMT 25/207 (2 SSS 
50/86cd-87ab). 
> The teacher of the universe is all-pervasive, unmanifest and without name. 
anámar ca nirabhasam sarvavyāpī jagadguruh [kh g: -gurum] | SM 4/236ab. 
$ KuKh 14/8ab. 
7 KuKh 36/92. 
* Mahakaula is the Nameless free of being and non-being. 
astinastivinirmuktam mahākaulam anamikam | YKh (1) 4/21ab. 
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whether god or goddess, as ‘No Name’ they are the highest plane of being, the 
supreme reality, the ultimate and final place of merger of all things and so cannot 
be characterized, compared or named as either god or goddess or even as the 
highest energy or divine form, as these too dissolve away there.’ At the end of the 
This is the goal and climax of the purifying ascent of energy that takes place in the 
course of initiation. Anāmā is not only transcendental, she is also positive energy. 
Anama is the name of the goddess in her inner aspect as Kundalini identified with 
the lunar energy Amā In that context *Anāmā” means ‘she who is called A (= 
Amā)'.* Anama is Ama who is Bhairava’s divine will. It is the source of Ama and 
where it ultimately dissolves away. She is the subtle and completely full 
consciousness who discerns the true nature of phenomena and then dissolves 
away into the Bliss of Stillness (nirānanda).' 

The goddess is ‘the Nameless (anāmā), the energy which is consciousness 
(who resides) in the mandala of the Nameless (andmamandala).’* Anāmā is in the 
supreme abode contemplating the three energies of infinite will, knowledge and 
action.” Leading the goddess, who is the supreme power, upward to the end of the 


' Above is the one who is called Nameless. He pervades (all things) and is the head (of the 
universe). 
ūrdhve [k, gh: kurddhe] anamakam nama vyapakam mūrdham eva [k, gh: mürddhnimeva] ca |1 
YKh (1) 1/136d. 
O god, Anāmaka, is Kula, the Lord (nātha) and Kulešvara. 
anamakam kulam deva yatra natham kulešvaram | YKh (1) 4/31ab. 
The imperishable is Bhairava. He is the Great Lord who is Nameless. 
aksaram [gh: -ra] bhairavo [k, g: -vam; gh: -va] nama anáàmakamahaprabhuh || ibid. 33/34cd. 
? Anāmā is established by the Path of the Left and is the sixfold deity. 
samsthita vāmamārgeņa anāmā sadidevatā [g: -tah] | YKh (1) 31/1 lab. 
> The energy of the New Moon (amd) merges into the Half Measure and the Half Measure into the 
plane of Anama. 
ama līyati [k, kh, gh: lipati] matrardhe [k, kh, gh: mātrāddhai] mātrārdhānāmake pade |l 
YKh (1) 4/30cd. 
* When the end of the Nameless has been attained the accomplishment of the Command (is 
realised) in the Kulakrama. KuKh 7/49-50ab. 
? See note to KuKh 2/35cd-36ab. 
6 The only reference to Anāmā in the CMSS defines her in this way: 


Anāmā is the (goddess) called the letter A. She is Vagbhava (AIM) who is most evidently 
Khecarī. 


anāmāvarņanāmā [k: -namaman; kh g: anāmāvarņanāman; gh: anámavarnanamaman] tu 
vagbhavam [g: vagbhedam] khecarī sphutam | CMSS 1/35ab. 

1 KuKh 24/25-26. 

8 KuKh 13/138. 

? KuKh 3/123ab. 


THE GODDESS KUBJIKĀ 103 


Nameless (anāmanta), the adept is consecrated there.' Anāma is the highest 
mandala. It is the seventh Wheel beyond the series of six Wheels. The goddess 
Khecarī resides there. The adept who reaches this level attains the state Beyond 
the Fourth and, identified with Bhairava, attains the accomplishment of flight 
(khecaratvasiddhi) by uniting with the energy of the goddess who moves in the 
expanse of pure, transcendental consciousness — the Nameless mandala.’ She is 
Anāmā in the Lord's mandala.’ She is Khecarī in the middle of Andmacakra,* 
which is both the internal and the external mandala of the goddess? 

Anama is the highest in the series of stages of ascent.* Just as it is at the 
end of the ascent, it is also at the beginning of the descent into emanation. The 
plane of Anāma is supreme. The divine will which is the supreme energy of the 
god through which the universe is created arises from there. Indeed, it is the plane 
on which the goddess resides constantly at every stage of her ascent, emergence 
and merger: 


In the middle of (susumnd) the Stick of the Cavity of the 
Void, she is established on the plane of the Nameless. She is the 


supreme energy who has arisen as Bhairava’s will and pulsates 
(lulanti).’ 


Anama is Sakti, the Transmental which is Unstruck Sound and the bliss of 
the vital breath." Crooked and the form of an earring, she is the Yoni, the supreme 
Kujā. She is the wishgranting gem of those who are awake. 


! KuKh 13/135-136. 

? See KuKh 3/120cd-121ab. 

? kutilā [n: kuri] kuņdalākārā sā hi [k, g, gh, n: vi] yonih [k, g, gh: noni] para [k, gh: sara] kujā | 
cintāmaņih [g: -mani] prabuddhanam anāmā nāthamaņdale [k, gh: buddhamandale; n: * 
dhvamamdale] || YKh (1) 35/72. 

^ KuKh 3/114. 

> It is clear from the following injunction that Anāmāmandala is a name of the outer mandala of 
the goddess: 


Full of mantra (the sacrificial jar) is placed in the Anamamandala fashioned (previously). 


sthapyate mantrapūrņam tu anāmāmaņdale krte | YKh (2) 18/61ab. 

° The Stable (plane) is merged in the Immobile and the Immobile in the Nameless 

dhruvam tu acale [k, kh, gh: acalai] līnam acalam tu anāmake || YKh (1) 3/290cd. 

7 kharandadandamadhyasthà [k, gh: taramturamda-; g: ta-; ù: taramdaramda-] anàmapadam [k: 
manāma-; gh: manāmaya * m; à: manamayadam] āšritā || 

bhairavecchā samutpannā lulantī [gh: tulamti] paramā kala | YKh (1) 34/123cd-124ab. 

* Anāmā is Sakti who is the leader of the divisions (of the teachings) and she is considered to be 
supreme. 

bhedanam nāyakī šaktir anāmā [g: Saktiranama] ca para [k, gh, ù: pura; g: pura] mata [k, gh: 


sata] | YKh (1) 32/87ab. 
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The recension of the KMT that has come down to us is called 'the tradition 
or teaching (amnaya) of Kulalika — the Potter Girl'. Struck by this name, scholars 
have suggested that Kubjika was originally the goddess of potters. Thus, 
according to Schoterman: *kulāla is a proper name that belongs to some non- 
Aryan tribe whose main occupation was the production of pottery [ . . .] It seems 
therefore acceptable that Kulalika was some local goddess, probably of the Kulala 
tribe, who was identified with Devi in Tantric circles.' Or else, Kulalika, may 
have been a goddess worshipped as a spiritual patron of a guild or caste. This 
view presupposes that Kulalika is one of the intimate aspects and forms of the 
goddess Kubjika. Indeed, that it is her original form. But this possibility finds 
little support in the sources. Although the name appears regularly in the colophons 
at the end of the chapters of the KMT, it is found only once in the KMT itself! and 
receives scant attention in the Kubjika corpus in general. She is mentioned only 
once in our text.” The most extensive presentation of Kubjika as the Potter 
Woman is found in a hymn dedicated to her in YKh (1), extracts of which are 
cited below. But one wonders whether in this case and others, it was not the 
references in the colophons of the KMT that inspired references to the goddess 
Kulalika subsequently. 

Like all Kaula goddesses, one of the many ways Kubjika appears is as a 
woman of low caste or a tribal. We have seen that she is Matangi — the Sweeper — 
in the sacred seat of Trisrota and this is the form in which she governs one of her 
lineages.” As the outcaste sweeper Justacandali, who handles impure substances, 
she governs another." In one place she is said to belong to the oil-pressers’ caste. 
The projection of a low caste goddess into the supreme mandala reverses the 
normal order by placing the lowest in the highest place. In the same way the 
fettered, spiritually ignorant condition of the one who worships her is reversed by 


Unstruck Sound, the bliss of the vital breath, she is called Anāmā and her form is No- 
mind. 


anackā [k, gh: anaktā; g: anandā; n: anamka] samīrānandā [k, gh: nagiranamga; g: na 
širāmangā; n: naširānamgā] anāmākhyāmanākrtih [gh: -ti] | YKh (1) 34/118cd. 
! See KMT 17/60. 
* See KuKh 24/35. 
? See below, p. 174 ff.. 
* See below, p. 166. 
> As the goddess herself says: 
O god, the current (of the lineage) (ugha) is the Teacher's House, that is, the 
Kramamandala of the Oilpresser Girl (tailikā). KuKh 6/172cd-173ab. 
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the manifestation of the mandala in its true form, which generates spontaneous 
and instantaneous insight (sadyajfiana) into the ultimate nature of reality. 

As Kulalika, Kubjika is both the highest deity and a young woman of low 
caste. In her the opposites meet and extremes fuse. For this to be possible the 
goddess must be both. The polarities must remain; otherwise they cannot fuse. 
Along with the supreme forms, there must also be inferior ones. She must be both 
the Great Goddess of the Great Mata and the Little Goddess of the Potter 
Woman’s Family, the Kulalikula. She is both great and small. Although she is the 
Mistress of the Wheel (cakrešī), the small Kulalika is also just one of the sixty- 
four Yoginis.' Although she is the entire Vidya, she is also just one of the thirty- 
two Bhairavis who are the consorts of the Bhairavas” presiding over the sonic 
energies of the thirty-two syllables of her Vidya. Along with her extensive and 
rich metaphysical attributes Kubjika possesses the features and attributes of a 
multitude of goddesses and many types of feminine divine and semi-divine beings 
collectively called Yoginis. Unlike her divine attributes as the Supreme Being, 
these are not abstract qualities. They must necessarily be concrete ‘outer’ features. 
They do not relate as much to her inner nature as they do to her outer form, her 
persona. 

Presiding over spheres of manifestation and states of being, the goddess’s 
forms are low caste and tribal. Within the Beginningless Purity, she is Mātangī, 
the impure Sweeper. As Pulindika, the illiterate tribal girl, she is omniscient. She 
is the wild, untouchable tribal Savari in the state of union (yoga) and as Campakā, 
the ‘small’ patron goddess of the city of Campa, she is called ‘accomplished’ 
(siddhasamjna).* According to the Tradition of the Potter Girl (kulālikāmnāya), 
these four are her forms in the four yogic states that cover the expanse of the 
deity’s experience in which the liberated participate. 

The Eight Mothers, who are emanations and hence forms of the goddess, 
are all represented by low caste women who reside in their own sacred sites. 
Amongst them is Rajaki - the goddess of dyers and pigment makers. She resides 


! KuKh 16/89. 
? The thirty-two Bhairavīs (also called Dütis) who embody the syllables of the goddess's Vidyā 
according to YKh (1) (9/125-128ab) are as follows: 


Revatī, Ajitā, Ghona, Ambika, Bana, Suprabha, Kapila, Pingakešā, Madhya, Tejā, 
Mahayajfia, Kali, Kalaratri, Kala, Ast, Sudaruna, Bhelāksī, Guhyakālī, Vipada, Anana, Taruņī, 
Taruni, Tara, Vijaya, Candika, Rakta, Candi, Karālī, Mahateja, Nirmaya, Kulalika, and Arambha. 


Notice that like Kulalika, there are other Yoginis in this group who are also worshipped 
independently as the Great Goddess (for example, Ambika, Kālī, Kālarātrī, Guhyakālī, Tara, 
Candika, Raktā, and Caņdī). Moreover, several also appear in other groups. 

3 KMT 17/59-60. 
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in the town of Caritra of the Mother (mātrkā) Indrāņī.' The Revatīkalpa of the 
Kasyapasamhita which, according to V. S. Agrawal, was written in the transition 
period between Kusana and Gupta times, that is, in the second or third century 
CE, is an unparalleled record of the goddesses worshipped in the society of the 
time. In one place we find a list of minor goddesses worshipped by members of 
various castes and professions. Amongst them we find both the goddess of the oil- 
pressers and dyers along with Kulali - the goddess of potters or clay-workers. 

Some manuscripts read Cakrikā” in place of Vakrika. This may not be a 
copyist’s error. Cakrika is the woman who spins the potter’s wheel (cakra), a job 
which women, as well as men, have traditionally done for centuries.’ Cakriņī, a 
variant of the name Cakrika, appears in the JY* as an additional ninth Mother in 
the centre of the usual group of eight. She is Kundalini - the Mistress of the 
Wheels - who, makes the inner Wheels of the body spin as she rises through them. 
She appears in YKh (1) as the eighth of the series of Yoginis who, in the form of 
low caste women, reside in the sacred sites of the Mothers externally and within 
the body.’ They gather there and at crossroads, cremation grounds and other such 
places where they divine the future and communicate their desires to Kaula 
Heroes by means of secret gestures (choma).^ 

Just as Kubjika is the female potter, Bhairava declares: "I am indeed the 
one potter!" The goddess shares in the god’s nature. Kulālī is the pervasive Akula 
who governs the Kula and all the Kaula teachings (kulakaula)? As Kulalika, 
Kubjika is the goddess of the ‘previous’ or ‘eastern’ Kaula tradition (the 
pūrvāmnāya) founded by Matsyendranatha. She has five faces and, seated on a 
ghost (preta), she is yellow, the colour of the magical act of control (vastkarana). 
She is mild, sober (dhīrā) and tranquil (saumya). Here, Kubjikā appears as the girl 
(balika) Kulalika. Her youth symbolizes her first appearance as the young, divine 


! See KuKh 16/10, 14. 

? See notes to the Sanskrit text of KuKh 2/17. 

? See Kosambi 1992: 45. 

*TĀ 29/67 quoting from the Mādhavakula, that is, the fourth satka of the JY. 

> There is said to be a cavity in Brahmā's place conceived to be (as subtle) as the hundredth part of 
the tip of a hair. (The wise) know that to be Devikota. The goddess (there) is in the form of a 
wheel. The goddess Cakrini resides there. She is Kaulinī and (her) nature is Void (kha). She is 
stainless, supreme and pure and is conceived to be (ever) rotating (āvartasthitikalpitā). 


brahmasthāne [k, kh: -sthane] matam randhram [k, kh, gh: ramdham] balagrasatakalpitam | 
cakrarūpā tu sā devyā devikotam tu tam [k, kh: *] viduh [k, kh, gh: binduh] |1 

tatrasthā cakriņī devi khasvarūpā tu kaulinī | 

nirmalà paramā šuddhā āvartasthitakalpitā [k, gh: āvartašalakatthitarnkalpitā; kh: 
avartasalakalpitamkalpita] || YKh (1) 3/25-26. 

* See KuKh 42/60cd ff.. and appendix 4 to that volume. 

7 KMT 3/94a: aham ekah kulālo vai 

* KuKh 24/35. 
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consort. In the ‘subsequent’ (uttara) or ‘northern’ (uttara) Tradition, she appears 
again as Kulalika but this time as Kālī's inner identity. Empowered by initiation 
into the Kubjika Tantras, Kali is a goddess in her own right. Thus the Tantra 
declares: 


When angry she destroys, when content she is the means to 
achieve success (siddhi). Devoted to the practice of heroes 
(vīracaryā), she is (one with the goddess) Kulālikā in the Western 
(tradition). Thus, that goddess is passionate (raktā) and initiated into 
the Western Transmission. ' 


True to her original presence in the colophons of the KMT as the goddess of 
the tradition, Kulali is extolled in a hymn to the goddess in YKh (1) as such. Her 
Bhairava is the ‘subtle and venerable’ Kulālīša, ‘the greatest of teachers’.* He is ‘the 
first of the venerable Kulalikrama’.’ 


I salute the venerable Kulali, the supreme break-through, the 
awakening to the door of liberation. Her body is the bliss of the divine 
Command and, on the (transcendental) plane of Akula, she is universal 
consciousness (sarvabodha). * * * * The whole reality has been 


' See below, p. 367 where the entire passage is translated. 

? I salute Lord Bhairava, the treasury of many kinds of (divine) qualities, the one cause of (all that is) 
seen and unseen. In the beginning the pure Kramakula came forth from him and there all things 
dissolve away. All the endless creation, beginning from the cause up to the fire (that burns the worlds), 
depends on him. He who has authority over all forms and pure, is the greatest of teachers, is the subtle, 
venerable Kulālīša. 


ādau yasmat [g: yammat] pravrtam kramakulam amalami lryate yatra sarvam 

yasyadhinam samastam niravadhiracanam [g: nat] kāraņādyānalāntam | 

sarvakaradhikaram gurutaram amalam [g: gura-] šrīkulālīšam tsad [g: šrīkulī-] 

drstadrstaikahetum [g: -drstekahetum] vividhagunanidhim bhairavendram [g: -vedran] namami |I 
YKh (1) 39/3. 

> I salute Lord Bhairava who, in the company of the gods and sages, is one's own free consciousness. 

He is the quelling of the fear of fettered existence. The first of the venerable Kulalikrama, he is eternal, 

inconceivable and without measure. He is universal bliss. Eternal and (only) attainable by Yoga he 

delights in the sequence of Ha and Sa (of the two breaths). His sole condition that of the cause 

unconditioned by (its) effect, his glorious power (vibhava) is extensive. 


sarvanandasvarüpam sahakramamuditam šāšvatari yogagamyam 

karyavasthavibhedam pravitatavibhavam kāraņaikavyavasthā | 

nityacintyaprameyam bhavabhayasamanam [g: -samanam] $rikulalikramadim 
svacchandasvaprabodham tridašamuniyutam bhairavendram [g: bhairaveman] namami || 


ibid. 39/4. 
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attained whose glorious power is unperturbed and from which the mud 
of fear (Gtanka) has been removed. 

I salute the conscious nature present on all the planes (of 
existence), the venerable goddess Kulālī. Mounted on millions of 
wheels (cakra), (her) plane (of being) is well prepared (pra- 
gunitapadavi) and (her) movement is attracted (ākrsta) by the 
foundation (of all that exists). Supreme, she has elevated every soul 
and removes (all that is) born of illusion. With the mass of the rays (of 
her divine light), full of the essence of nectar, she nourishes creation. 

I salute with (my) head that goddess, the venerable Kulālī 
who, like the rays of the moon, is the first path of Vrksa Siddha (the 
First Teacher).' Like the (most excellent) quality of nectar, she is the 
wealth of grace attained - she who is conjoined to the one and sole 
abode (of the supreme). Residing in the Twelve Knots, she is like the 
young (dawning) sun of the Twelve Verses,’ impurity quelled, she is 
Kundalini (kundalyakararüpa). 

I praise the (goddess) who enjoys (divine bliss) (bhoginī). 
Her body enjoyment (bhoga), she resides on the supreme plane (of 
existence) and is attained (only) by knowledge. Her plane is that of 
Kundalini (vasukutilapada) and her one (divine) attribute is 
compassion (anugrāhyā) * * * Accompanied by eight powerful 
Siddhas headed by (the Bhairava called) Aghora, (her) light shines a 
millionfold and, having destroyed (all) darkness, (she) has illumined 
all reality.’ 


! Concerning Vrksanatha, here called Vrksa Siddha, see below, p. 474 ff.. 

? Concerning this mantra, see KuKh 3/31-32, note 44. 

> divyajnanandadeham akulapadagatam sarvabodhasvarapam 

siddhamnaya * *(?) prabhavam anuvisavam Srimate dvd (?) * * * * nutu kara | 
vidhvastātankapankam akulitavibhavam [g: -pankama- -va] praptam nihsesatattvam 
muktidvārāvabodhām [g: -dvānāvavodha] pravighatanaparam $rikulalim namāmi || 
adharakrstacaram pragunitapadavim [g: -vī] koticakradhirudham 

nihsesanam aninam uparikrtaparam mohajatvam harantim [g: harantī] | 

pīyūsasāragarbhaih [g: pīyūsāra-] kiranaparicayaih [g: karina-] srstim apyayayantim [g: -yantī] 
devyam [g: devyā] srīmatkulālīm [g: srīmatakulālī] sakalapadagatam citsvariipam namami || 
devim Srimatkulalim sasikirananibham vrksasiddhadimargam [g: vrksasiddhadi-] 
sampraptanugrahasrim [g: -šrīn] amrtagunanibham [g: -bha] yam [g: ya] puraikādiyuktām [g: 
pure-] | 

Slokanam dvādašānām tarunaravinibham dvadasagranthisamstham [g: gramthi-] 
kuņdalyākārarūpām prasamitakalusam [g: -san] tam param nami mūrdhnā || 
bhāsvatkotiprakāšām [g: bhāšvat- -prakāšā] pratihatatimiram dyotitasesatattvam [g: jyo- -tva] 
yuktam siddhair aghoraprabhrtibhir amalair astabhih [g: siddhara-] Saktimadbhih | 

yam [g: yo] kirtim abhayarāmām [g: -srībhyarāmā] vasukutilapadam anugrahyaikadharmim [g: - 
padāyāmanugrāhye dharmi] 
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Just as Kulalika is the patron goddess of a caste or guild, Konkaņā is 
typical of another category of ‘small’ goddesses, namely, those who preside over 
sacred sites, towns, cities, regions and countries. The goddess Konkana is the 
mistress of the sacred seat (pīthešvarī) of Konkana. Although she has a separate 
Vidya of her own,’ she is also identified with Kubjikā, who is portrayed in the 
MBT as the goddess of Konkana. Unknown in this role in the KMT, Kubjikā s 
identity as Konkana is one of numerous signs of the presence of the Kubjikā cult 
in the Deccan and the Konkana region, along the mid-western coastline of India. 
In the KMT she appears as the goddess of the Weapon, Kujika's sixth limb. The 
Newars, who venerate Kubjika in a special way, regularly use the mantra of the 
Konkaņa Weapon (konkaņāstra) in their Kaula rites when a ‘weapon mantra” is 
required for protection or empowerment. The Newars consider it to be so 
powerful and special, that they also use it in Kaula rites performed for goddesses 
other than Kubjika. This practice is consistant with the general, common method 
in Newar Kaula rites of making use of Kubjika's energy in some form to empower 
them. Perhaps at one time it also reminded the Newars, if they knew it, of 
Kubjika's land of origin and its special power. This was certainly felt intensely by 
the redactors of the MBT who identified the part — Kubjika's Konkana Weapon - 
with the whole of her. 

Thus, in the following visualization, drawn from YKh (1), Konkaņā is 
represented as Para and Mālinī, the supreme forms of Kubjika energized by the 
seventeenth digit of the New Moon which is the essential energy of Kali, her 
innermost identity. As the aspect of the goddess who embodies her Weapon, she 
is supremely fierce and destructive for all the enemies of the tradition who 
obstruct her devotees and her worship. She is mad with fury and, eating up the 
worlds, she laughs in her wild frenzy. The embodiment of the all-consuming 
energy of the goddess, she is more Kali than Kubjika. YKh (1) describes her as 
follows. 


She is the most excellent of the supreme, Para, the goddess of 
the wish-granting gem of sovereign power (sri). (Her) weapons are a 
bow and wheel; she has a sword and an axe, and holds a goad and a 
noose. She is the unfailing Konkana, the Kaula Weapon (who holds a) 
bow, arrow, club, thunderbolt, and javelin. (She has big) fang-like 


tam vande jnanagamyam [g: -myam] paramapadagatam [g: -ta] bhoginim [g: -nī] bhogadeham || 
YKh (1) 39/5-8. 
! See KuKh 23/21-34, note 5 and 8. 
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teeth. (Her tongue protrudes) licking up and destroying (the worlds) 
(lelihānā). (Her) face is deformed, her form ferocious (krüra) and 
(her) gaze is (turned) upwards. Her nature Time, she is in a mad frenzy 
(unmattā). She laughs loudly and she sits on the (hexagram which is 
her) thunderbolt lotus seat. 

She makes the sound HĀ HĀ HŪM and protects the 
assemblies (cakra) in all (sakala) the Kulakrama. Sixfold (sodhā), she 
is the power called Sixfold (Sodhā)' and is the glorious power of the 
seventeenth (energy of the New Moon).” She is the main (goddess) on 
the paths of the Siddhas. Called the mind (citta), her nature is 
consciousness and, endowed with the supreme energy, she is (one and) 
undivided (niskalā) in the End of the Sixteen. (She is Malini) who 
(contains all the energies of the letters) beginning with Pha and ending 
with Na. She is repeatedly separated (vibhinnā) spontaneously (with 
great force) (sahasā) from the Cavity of the Root (kandarandhra) (and 
flows) in the current of the Transmission (kramaugha).? 


! See KuKh chapter 22. 

? See intro. vol. 1, p. 409, 414, and 425 concerning Kālī as the seventeenth energy of the Moon at 
the End of the Sixteen. 

šrīh [k, g, gh, n: šrī] || 

šastrā [g: sāšrī] nārācacakrā [g: nārāna-] asiparašuyutā [k, gh: asi-; g: ašiparamayutā; n: - 
parasuyutā] ankusam pāšahastā 

kaulāstram [g: kaulastra] komkand vai [g: ya; n: yai] dhanusaramuSsalam vajrašaktis tv amoghā 
[8: -Saktistramogha] | 

damstrala [k, gh, n: damstranam] lelihānā [g: lelina] vikrtakrtamukhā [k, gh, n: -tusā; g: 
vikrtanusā] krūrarūpordhvadrstir- [k, gh: -ruparddhavrstir; n: -ruparddhadrstir] 

unmattā [g: unmantā] kālarūpā hahahatahatakā [k, gh: hahahattaha *; n: hamhahattaha] 
vajrapadmāsanasthā || 
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Ciūicinī the Goddess of the Tree: The Kadamba and the Tamarind 


The worship of trees in the Indian subcontinent and, indeed, wherever 
there have been human beings, is very ancient. The famous hymn in the 
Atharvaveda to the Cosmic Tree and the identification in the Upanisads of the 
Brahman with this Tree are well known' and attest to the importance of tree 
worship in the popular culture of the early Vedic people and, no doubt, the other 
inhabitants of the regions to which they spread. The association of the feminine 
with vegetation and growth is well known throughout the world and is especially 
well represented in India. An image found on a seal at Mohenjendaro (2500 BCE) 
of a tree growing up out of the womb of a woman with her legs spread open as if 
in the act of giving birth, testify to the antiquity of this association. 

Trees, forests and groves close to human settlements have been venerated 
throughout the subcontinent up to the present day as the abodes of deities and a 
range of supernatural beings.” References to these beings, of which the most well 
known type is the Yaksa and his mate the Yaksiņī, are common in early Buddhist 
and Jain literature. They are well known to art historians also. The Barhut Stipa 
and other early Buddhist monuments abound with their images. The earliest 
standing statue carved in the round so far recovered is the famous Parkham's 
Yaksa preserved in the museum at Mathura. It was probably made in the third 
century BCE and may well have stood under a tree.’ The MhB recommends that 
those desiring children should worship the goddesses born of trees." 

These tree and vegetation spirits who accepted offerings of liquor along 
with animal and even human sacrifices, were amongst the precursors of the 
numerous Yoginis, Bhairavas and Viras who populate the Bhairava and Kaula 
Tantras. These too are closely associated with trees to which they are commonly 


hāhāhū/kāranādā sakalakulakrame sā cakrān [k: sam cākān; g: sā ca kan; gh: -kā; n: sa cakan] 
pālayantī [k, gh, ù: pālayamatī; g: yalayamti] 

sodhā [k, g,gh: khodhā; n: kho *] sodhakhyasaktir dasasaptamamaha [k, gh: -šakti ; g: 
sodhakhya; n: sodhakhyamsakti; g: -dasaptamaha] siddhamārgesu mukhya [k, gh: -yuc muspā; n: 
-ya mukhya] | 

cittākhyā [k, gh, n: nāsti] citsvarūpā [n: cita-] paramakalayutā niskalā [k, gh, n: nihkala] 
sodasante 

phāntā nādyā [k, g, gh, n: nādye] kramaughe [k, gh: kramodye; g: ?] punar api sahasā 
kandarandhrad [k, n: kamdaramdhrad; g: ?; gh: kada * ramdha] vibhinnā [k, n: vibhītā; g: ?; 

gh: vachibhita] || YKh (1) 38/34d-36. 

! See below, p. 119. 

? Tiwari (1985: 21) points out: 'a distinction may have to be made not only between the concept of 
the tree itself as divine and the spirit supposed to be residing in it, but also, with respect to the 
latter, amongst the spirits of the trees in general, of particular trees close to habitation areas, of 
trees in a grove or forest, and of the spirits of groves and forests as a whole.” 

* Coomaraswamy 1965: 16-17. 

^ Coomaraswamy 1980:32. 
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related.' Yaksas still form a part of the goddess’s entourage’ and Kubjikā herself 
is sometimes identified as one. 

In the Kaula and related Tantras, such beings came to be identified with 
Yoginīs and so the trees they inhabited as Yaksinīs came to be venerated as Kula 
trees (kulavrksa) in which Yoginīs reside. The Kaulāvalinirnaya” enjoins that the 
adept should bow to the Kula and the Lord of Kula when he sees one of these 
trees and recollect that Yoginis reside in them. Similarly, after listing thirty-six 
sacred trees,' the SSS enjoins: 


According to the Kula teaching (these) are the most excellent 
Kula trees that give accomplishments and liberation. (They are full of) 
Yoginis, Siddhas, Lords of the Heroes and hosts of gods and demons. 
One should not touch them with one's feet or urinate and defecate on 
them or have sex etc. below them. One should not cut etc. or burn 
them. Having worshipped and praised them regularly with their own 
flowers and shoots, one should always worship the Srikrama with 
devotion with their best fruits and roots. 

One should keep the residue of their worship (nirmdlya) on 
one's head and eat (their) fruits. Propitiated, they destroy death and so 
are said to bestow the accomplishments of the divine Command which 
gives one the right to have all worldly enjoyments. Indeed, all other 
trees, flowers, creepers, vines, and grasses should not be damaged, cut, 
broken or disturbed.’ 


! See for, example, KuKh 16/33cd-41ab. 
? See, for example, KuKh 5/84. 
> See KVN, introduction, p. 4. 
^ According to the SSS (41/40cd-43) these trees are: Vata, ASvattha, Kadamba, Kirmšuka, Bilva, 
Ciūciņī, Tala, Karafija  Nimba, Devavrksa, Mahadruma, Plaksa, Dumbara, Mandara, Pātala, 
Arista, Campaka, A$oka, Bakula, Arka, Širnšapa, Vata, Candana, Rudraksa, Putrarjīva, 
Bhütajata, Amra, Dadima, Dhātrī, Dhātaki, Pannaga, Kaficana, Bījapūraka, and Narikela. 

The trees listed in the KVN include practically all the sacred trees mentioned in the SSS. 
They are: Ašoka, Kešara, Karnika, Mango, Tila, Nema, Piyāla, Sindhuvāra, Kadambaka, 
Manuvaka, Campaka, Šākhī, Šlesmaka, Karafija, Nimba, A$vattha, Bilva, Vata, Udambara and 
Tamarind (cifica). 
> kulavrksottamah siddhimuktidāh [k: siddhihmuktisah; kh: siddhih-] kulašāsane | 
Yoginīsiddhavīrešadevāsuragaņānvitāh || 
na pādaih samsprset [k: sa-] tani vinmütram maithunādikam | 
adhas tesam na kartavyam tathā plosadicchedanam || 
püjyabhinandyam satatam tadgataih [k, kh: tadrathai] puspapallavaih | 
phalamūlavarair [k: -phalir] bhaktyā srikramam cārcayet sada | 
nirmālyam širasā dharyam bhaksayet tu phalāni ca | 
prasādīkrtya mrtyughnā yatas te samudāhrtāh || 


ye cānye vrksagulmāni latavallitrnani ca || 
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Some of the earliest known shrines were built under trees. These gradually 
developed to become fully formed temples. A clear sign of this process is the 
presence of sacred trees in the precincts of the great majority of large temples. 
Some temples, like that of Ekamranatha in Kafici, have a sacred tree right in their 
centre and may well have grown up around them.’ The need is so strong for a 
sacred tree that even when there is little room for one, space is somehow made for 
it. Such is the case with the Imperishable Banyan - aksaya vata — that grows in a 
temple adjacent to Vi$vanatha, the main temple of Benares. The sacred seats, like 
temples, also have sacred trees. Just as sacred trees serve as the nucleus for the 
development of the temple and contribute to the sanctity of sacred sites, they 
naturally appear in the mandala which, from this point of view, is both a 
representation of a temple and a map charged with the power of the sacred sites, 
deities, guardians and trees represented in it. 

Indeed, a tree itself can be a mandala and, in places, the texts do imply 
Kubjika's identity with a local goddess who lived in a tree or a stone underneath 
it. Accordingly, her mandala is the Mandala of the Tree (vrksamandala). The 
original maņdala is the shade of the tree of which the tree and the stone beneath it 
are the centre. There, in the centre, Kubjikā is Siladevi - the Goddess Stone. 
Interiorized, the Tree Mandala acquires the encompassing enclosures that are 
built when the deity of a tree or a stone grow in importance. Thus the 
development of the Tree Mandala mirrors the development of the Hindu temple 
and the local, rural goddess of the Tree becomes the Great Goddess of the temple 
and the city who is worshipped in her mandala. 


na düsayen na ca [k, kh: cà] bhidyad [k, kh: bhindya] tu na cchindyād [k, kh: cchindya] na ca 
pidayet | SSS chapter 41/44-49ab. 

! The myth of the origin of the ‘solitary mango tree’ - ekāmra - which grows in a courtyard in the 
centre of Ekamranatha, one of the main temples of Kanchipuram, explains the great importance of 
this tree and the earthen Linga worshipped underneath it. Hudson narrates: 


Parvati once playfully closed Siva's eyes and threatened the universe, and was born on 
earth to perform ascetic tapas (penance) at Kanchi where she made a Linga of earth, under a four- 
branched mango tree, which she served. In play, Siva threatened to dissolve the Linga by sending 
a flood from the Ganges in his hair, but Kamaksr's companion Kālī caught it in her skull bowl. 
When Šiva caused it to overflow from the skull bowl, Pārvatī's brother, Visnu, who had appeared 
from the fire of Brahma's sacrifice, appeared in his huge all-encompassing form to stem the flood. 
When he realised it was Siva's jest, Visnu asked Siva finally to bestow the fruit of her tapas on his 
sister. Kamaksi then embraced the earth Linga to protect it from the flood and, inflammed by her 
touch, Šiva appeared to her as the lord of the mango (Ekāmrešvara) and they married. That Šiva- 
Sakti story neatly ties together the icon of Varadarāja, the huge stucco icon of Trivikrama and 
Krsna, the fierce and peaceful icons of Kāmāksī, and Ekamra's ancient mango tree and earth 
Linga. Dennis Hudson in Michell 1993: 30. 
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The influence of the being who resides in the Tree extends around it in the 
ideal circle covered by its shade.' The transposition of this notion into a schematic 
representation is guite natural and understandable. Thus the Tantra teaches that: 


In this way the Tradition of the Goddess (devyānvaya) 
spreads out (under) the solitary tree in the middle of the sacred seat by 
means of the rays (of its powers).” 


The two, the tree and its shade, like its flowers and their scent, serve as 
natural symbols for the relationship between the two aspects of deity - 
transcendent and immanent, formless and possessing form: 


One should know that the tree is (the aspect of the deity) with 
parts (sakala) and the shade is its (aspect) without parts (niskala). One 
should know that the flower (of the tree represents the deity) with parts 
and its scent its (aspect) without parts (niskala). There is nothing 
higher than that, he who knows that has attained liberation. Once the 
undifferentiated plane has been attained, that is, the End of the 
Sixteen, which is the supreme abode, the eternal Sambhava (plane) 
and is liberation, there is nothing higher than this.” 


The goddess resides within the Tree Mandala over which, in one of her 
forms, she presides as a Yaksiņī, an ancient Indian folk deity of vegetation and the 
earth: 


She who is Yaksini is Raudri whose energy has been 
stimulated (mathita) (lit. 'churned') and is aroused by the five arrows 
(of the god of love). Playing in the Circle of Fire, she moves in the 
hexagram on the first day of the bright fortnight. In the triangle within 
the mandala she looks beautiful, associated with the six (Yoginīs who 
surround her). Above time, in front, in the most excellent triple city (of 


! Coomaraswamy 1980: part 2, p. 9. 

? KuKh 38/21a. 

> vrksam tu sakalam vidyāt chāyā tasyaiva niskalā | 

puspam tu sakalam [kh: sakam *(?)] vidyād [k: vidya] gandham [k: hgamdham] tasyaiva 
niskalam | 

tasmāt parataram [k: paravaram; kh: paraparam] nāsti yas tam vetti sa muktibhak || 

niskale ca pade prāpte [k, kh: -pta] sodašānte parālaye | 

šāmbhave šāsvate mokse asmāt parataram na hi || YKh (2) 11/18cd-19 = YKh (1) 27/26cd-28ab. 
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the Triangle) her nature (projected out) is divided into the divisions (of 
the mandala).' 


Although the KMT has nothing to say about him, in the later literature 
Vrksanatha - the Lord of the Tree, otherwise known as Cificininatha, the Lord of the 
Tamarind, is the most prominent form Bhairava assumes as the First Siddha and 
teacher. We will have occasion to talk about him at length further ahead when we 
come to discuss the lineages of teachers and their origin. In this context we note that 
Adinatha - the First Teacher - was from his first appearance in the texts closely 
associated with the sacred tamarind tree. He was given this name because he ‘bent’ 
or ‘burst apart’ a tamarind tree in Candrapura within which the goddess resided. 
Thus, although the symbolism of the Tree was already developed in the KMT, the 
identity of the Tree as specifically a tamarind is linked in a special way to the 
development of the Kubjikā tradition in Candrapura and the land of Konkana. This is 
made clearly evident in the later sources by the presence of several new symbols 
relating to that place. One is Candrapura itself, which became the goddess’s 
mandala. Another is the Tamarind Tree and the Siddha whose sonic form, as 
Bhairava, Kubjikā's consort, is the seed-syllable Navatman, which is the Tree of 
which he is the Lord. The Tree is also the goddess who is the deity’s supreme 
power.” The legend of the First Siddha is an outer representation of an inner process 
that is taking place within the deity. The Tree that grows out of the Yoni in the centre 
of the mandala represents the growth and development of the Krama and with it the 
tradition and the entire universe. 


The Yoni is the Triangle in the Sky, the secret circle. The 
comers are will, knowledge and action and in the middle is the 
sequence of (the goddess) Cificinr ^ 


The Triangle is variously identified with mount Meru, Candrapura and the 
Island of the Moon. Thus the goddess declares in the KuKh: 


I will make the (tree) called the Tamarind famous. I also 
pervade Meru and, residing (there), play." 


! yà sā yaksiņī [k: raksāni; gh: raksā *; ù: raktāni] raudrī paramasivakalà [g: paramathita-] 
ksobhitā paūcabāņaih 

krīdantī vahnicakre carati pratipade šuklapakse sadašre | 

trikone maņdalānte ravisasimathanat Sobhate [k, gh: sobhave; n: sambhave] satprayukta 
kālasyordhve purastāt [k, gh, n: purastā] tripurapuravare [n: tri * rapuravare] 
bhedabhinnasvarūpā || YKh (1) 43/1. 

? See line 119 of the Mālinīstava and KuKh 46/20-26. See also KuKh 14/70cd-71ab and notes 
there for other interpretations and note to ibid. 17/3. 

> CMSS 5/15. This verse is quoted in the commentary on TA 3/94. 

^ KuKh 17/48. 
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The sacred tree in which the goddess resides is the Tree of the tradition 
and its teachings. It is the Tree of Consciousness that grows out of the Divine 
Current (divyaugha) of the Divine Kaula tradition. This Tree is supreme bliss, its 
best fruit is the tradition of the Siddhas (siddhaugha) and its branches are the 
places deposited in the body, the letters, the Rudras, the Siddhas, the various types 
of sacred places, the divine Cave, the Abyss, the Sky, and the Skyfarer (khecara), 
each of which is divided into millions of aspects.’ It is the Tamarind (cifica) tree 
that grows from the middle of the Triangle that is “beloved of the Yoginīs on the 
Island of the Moon. As the CMSS says: 


There in the middle (of the Island of the Moon) is the place 
called the Triangle that is beloved of the Yoginis. Cificininatha, who 
bestows the fruit of all desires, has arisen (there). He is in the middle 
of the Circle of the Triangle ($yngāta) within the heart of its womb. 

The root and branches (of the Tamarind) are very extensive 
and it bears the fruit of the Divine Current. Kaula is the sprout, Kula, 
the root and it grows in Siva's Circle. The nectar of bliss arises (from 
it), which is the nourishment of the juice of one's own nature. It has 
three extensive branches and its shoots are the Vedas and their limbs. 
It is strewn with the flowers of the senses and their objects are the 
most excellent nectar. One experiences supreme repose there devoid 
of pleasure and pain. Its divine fruit is the joy of consciousness, the 
most excellent inner manifestation (vibhava).” 


i The Kaula Picu Face is the supreme bliss of the Divine Current. The Tree of 


Consciousness has risen from the middle of that and it has many roots and branches. 


divyaughaparamanandam picuvaktram tu kaulikam || 

tanmadhyoditacidvrksam mülasakhasuvistaram | CMSS 1/28cd-29ab. 

The form of this tree is decribed up to verse 1/36 of the CMSS. 

? tatra madhye trikoņākhyam [k kh gh: trikonaksam] sthānam [k kh gh: sthana] yoginivallabham 
II 

šrngātamaņdalāntastham [k: $mgatamandarontastham; kh: -tahstham; gh: šrūgāntamaņdarā-;] 
tadgarbhahrdayāntaram | 

uditam cificininatham [k kh gh: -nātha; g: ciņcinīnātha] sarvakamaphalapradam || 
mülasakhasuvistirnam [k kh gh: -sākhā-; g: -sākhyā-] divyaughaphalasambhavam [k g gh: 
divyogha-] | 

kaulankuram [g: kaulankulam] kulam mitlam [sarve: kulonmülam] utpattih [sarve: utpatti] 
šivamaņdale |1 

svasvabhāvarasāpyāyam [all MSs: -rasādhyāya] Gnandamrtasambhavam [k kh: sānandā-; gh: - 
va] | 

Sakhatritayavistirnam [k, kh, g: sakhya-; gh: sakhyatritayavistirna] vedavedāngapallavam || 
puspendriyasamakirnam [g: -kirna] visayamrtam [all MSs: visayamugam] uttamam | 

tatra visrantiparamam [all MSs: -parasam] sukhaduhkhavivarjitam || 

cidamodaphalam [g: cidamada-] divyarh antavibhavam [g: antar-] uttamam | CMSS 7/Acd-9ab. 
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In the later Kubjikā Tantras, where this imagery is elaborated, the goddess 
is frequently called the Lady of the Tamarind (Ciūiciņī or Cifica). Under the shade 
of this tree, which is said to be the pure bliss present within all beings,’ one attains 
supreme, liberating rest. The First Siddha is called Vrksanatha (the Lord of the 
Tree) because he achieved this perfect state of rest (visrama) under this Tree when 
the goddess appeared to him. There, in the shade of the tree, she transmitted the 
enlightening Command (ājūā) which gave him the authority (adhikāra) that 
empowered him both to attain this realisation and to transmit the teachings that 
lead others to it. The SSS describes it as follows: 


This is the venerable Tree of Great Bliss.” It has many kinds 
of branches and its shouts are the šāstras. It is beautiful with the 
sprouts of knowledge (vijhāna) and is rich with the flowers of 
undivided realisation (jūāna). It bears the fruit which is the 
manifestation of accomplishment (siddhyodaya). Rich with the juice 
of mature bliss, (its) true fruit is liberation, contentment and 
everything else. 

This is the Tree of the mandala from which all things are 
attained. One should worship it in every way at all times with an 
undisturbed mind.* Sacrifice should be offered to it (both) with the 
Yoga of Stillness (nirācāra) and with rites (sācāra).* Thus (one 
attains) the condition of pervasion having experienced the body (of all 
types of people from) the twice born to the outcaste (and known them 
to be one)? He sees the Supreme Tree, the Skyfarer born from the 
mandala. Once contemplated that state of being, one should pay 
attention to (the Tree) thinking it to be the teacher. (The wise) know 
that all that is in front of (such a) one is the mandala.* 


Just as the Tree is the tree of the many traditions, it is also the tree of 
scripture. The MBT, the scripture of 24,000 verses, is the 'tree of the goddess 
Kubjika'.’ Thus, in the SSS we read concerning a certain teaching that: ‘all this 


! The tamarind is pure bliss. . . . O god, bliss is pervasive and is present in all beings. 


anandam vimalam cificam . . . | 

anandam vyapakam deva sarvabhütesv avasthitam | KuKh 17/18acd. 

? Cf. SSS 25/109-110. 

> Read with SSS 25/139b: avyākulamanākulam for KMT 16/92b: vyākulena-m-anena kim. 

* Read with SSS 25/139d: sācāreņa tu tad yajet instead of KMT 16/92d: sācāreņa na tad yajet 

: vyāptibhāvam ato [k, kh: atam] bhuktva [KMT: matvā; k, kh: bhūtvā] dvijacandalajam [KMT: 
bhuktvā-; k, kh: -jā] tanum [k: nanam] | SSS 25/140ab = KMT 16/93ab. 

* KMT 16/89cd-94 = SSS 25/136cd-141. 

7 KuKh 69/29cd-30ab. 
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has been explained there in the Tree, namely, the venerable Kubjīmata of twenty- 
four thousand verses”.' 


The Body as a Tree 


The Tree of the scripture is the teacher in this direct sense. It is also the 
teacher and is know through the guidance of the teacher because it is the body, the 
original mandala that enshrines the deity and every state of consciousness that 
leads to its realisation. Centuries before the Kubjika Tantras, the Upanisads had 
already compared the body of a man to a tree rooted in the Brahman. The 
Brhadaranyakopanisad declares: 


As is a tree of the forest, just so, surely, is man. His hairs are 
leaves, his skin the outer bark. From his skin blood, sap from the bark, 
flows forth a stream as from the tree when struck. His pieces of flesh 
are under-layers of wood. The fibre is muscle-like strong. The bones 
are the wood within. The marrow is made resembling pith.” 


The mandala 1s like a tree for the same reasons that the body is said to be 
similar to a tree. The mandala, like the body, is progressively (kramena) built up 
by from the Point in the centre as a tree is from the seed. The body is built up and 
sustained by its seven vital constituents (dhātu). These are the essence of digested 
food (rasa), blood (rakta), flesh (mamsa), marrow (medas), bone (asthi), fat 
(majjā) and semen (*ukra). Each one is formed from the preceding one.? Thus, as 
rasa is derived from food, the process concerns the way in which food is 
assimilated by the body. The idea that the dhātus are produced out of each other is 
expressed in the following passage of the KMT by comparing the seven dhatus to 
seven parts of a tree that grow out of each other. The body as the 'final product' of 
the seven vital constituents is analogous to the fruit of the tree which is the 
product of the tree's seven parts." 


! caturvimsatisahasre šrīmatkubjīmate drume |l 

samastam tatra vyākhyātam........ | SSS 42/69cd-70a. 

> BrH 3/9/28, Hume's translation 

> From the essence of digested food (rasa) comes blood and then flesh. From flesh comes marrow 
and from marrow arises bone and then fat. From fat comes semen. 


rasād raktam tato mamsam mamsan medah prajayate | 
medaso 'sthi tato majjā majjfiah Sukram tu jayate || Susrutasamhita, sutrasthana 14/10. 
^ Heilijgers-Seelen 1994: 65-66. 
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Out of the bulb (kanda) the sprout is produced, from the 
sprout grows the root, from the root are the leaves, the twigs and the 
branches, and out of them the flowers and the fruits and the rest. The 
fruit is said to be the body which is produced from the tree of the 
bodily substances (dhātu). The body (piņda) is produced from the bulb 
and that is (caught) in the net' of auspicious and inauspicious (action). 


The body (pinda) that is caught ‘in the net of auspicious and inauspicious’ 
action is also the body through which the adept attains the highest state. As such, 
it is the Body of Kula which is the Tree of Kula known only by those to whom it 
has been revealed by a true teacher. Thus the SM teaches: 


(Only) those who are intent on the master’s teaching and take 
their support from the teacher’s mouth, attain the supreme principle 
which is the Body of Kula, hard to attain. It is the Tree of Kula, the 
great jewel, whose branches, O beloved, are the principles (of 
existence). It has grown from the sprout of knowledge and is adorned 
with the tender leaves that are the vital constituents (dhātu) (of the 
body). Its flowers are wisdom (vijfíana) and fruits the jewels of 
knowledge (jfiana). They attain the supreme tree whose teacher is the 
lamp (that illumines their way). 


The Kadamba Tree 


Throughout the Kubjika sources the goddess is related to trees, creepers, 
buds, blossoms and flowers. Two trees are especially closely related to her. These 
are the Tamarind (cifíca) and the Kadamba. In the later Kubjika Tantras Kubjika 
is frequently called Ciūicinī, the Yoginī of the tamarind tree (cifíca). Although she 
is never called Kadambinī, she is also closely associated with the Kadamba tree of 
which she is said to be the mother." In many cases the symbolism of these two 


! The KMT reads -jalantagam for -jālāntagam for the sake of the metre. 
? KMT 14/26-27. 
> guriipadesasamvista [k: -stannisthā; kh: -tannisthā; g: -nannisthā] guruvaktrāvalambakāh [g: - 
vaktra-] || 
te vindanti [k: vidanti; kh g: vimdati] param tattvam kulapindam sudurlabham | 
kulavrksam maharatnam [g: -rayam] tattvašākhāvrtam [g: -yutam] priye |l 
vidyankurasamudbhütara [k kh: vijamkura; g: -rusamudbhütam] dhātupallavašobhitam [g: 
sevitam] | 
vijūānapuspasarnpannam [g: -punya-] jūānaratnaphalodayam [g: jfanam-; kh: -mahodayam] |1 
te vindanti [k g: vindati] param vrksam gurur yasya pradipakam [k kh: pradipakah] | 

SM 20/267cd-270ab. 
* Mālinīstava line 119. 
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trees coincide. Both trees are closely linked to the goddess’s triangle out of which 
they are said to grow. They both symbolize the Goddess’s Tree from which the 
energy of the Teaching pervades Meru, that is, the triangular Yoni and then pours 
out into manifestation.’ There are also differences in the symbolism of the two 
trees. For one, the identification of the Point in the centre of the mandala with the 
spherical bud of the Kadamba tree has no parallel in the case of the Tamarind. The 
Kadamba in places symbolizes the inner triangle.” It may also be the Point in the 
centre. As such it represents the pure current of the teaching." 


The Kadamba (tree) is in (the Point which is) the root of the 
root (Triangle generated by) the churning of the (two inner breaths), 
the Sun (of prana) and Moon (of apāna). (The Command) is 
perpetually established there and (assumes) the form of letter (varna) 
in the hexagram by the movement of experience (anubhavagamana). 
Its fame (i.e. energy) is the Command of Kula which, in the middle of 
the Tamarind Tree, saves (the fettered) very quickly.* 


The Kadamba tree (the nauclea kadamba) has been one of India's sacred 
trees for many centuries. The dark skinned Yama, the first man to die and become 
a god according to Vedic mythology, stands playing a flute under a Kadamba tree 
to attract the souls of the dead. Centuries later the dark skinned Krsna is 
commonly pictured in this way. The KRU represents Matsyendranatha, the 
founder of Kula Tantrism in this Age in a similar way: 


The Siddha Macchendra along with (his consort) 
Konkaņāmbā (sat) at the foot of a venerable Kadamba (which grew) in 
Odiyāņa in the Age of Strife and was graced.” 


' Although the following two statements refer to the Kadamba and the Tamarind, they virtually 
say the same thing: 


The teaching (sariketa) has as its root the Tree, namely, the Kadambaka in the centre of 
the Yoni. Meru, the abode of all yogis, is pervaded by it. KuKh 17/30. 


I (says, the goddess) will make the (tree) called the Tamarind famous. I also pervade 
Meru and, residing (there), play. Ibid. 17/48. 
? For example, see KuKh 11/22cd-23. 
3 KuKh 27/12. 
* KuKh 38/25. 
> kalau [kh: kalo] yuge ca odyāņe [kh: odyāne] šrīkadambataros tale [g: šrīkadamvararostarā] | 
macchendro bhavitah [k kh: bhavita] siddhah konkanambasamanvitah [k: kurnkaņādhvā-; kh: 
kumkandacca-; g: kurnkaņāvyā-] | KRU 1/28. 
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This is an interesting carry-over from an early stratum of the cults of the 
Bhairava Tantras. The SYM portrays Parā in close association with this tree. She 
is the first of the three goddesses, along with Parāparā and Aparā, of the Trika, 
who are extensively incorporated into the cult of the goddess Kubjikā who is 
regularly identified with Parā. Tripurabhairavī, who is incorporated into Kubjikā 
as one of her six faces in one of her most common forms, is portrayed in a 
Kadamba forest.' The association with the Kadamba is retained later in the more 
developed and well-known cult of Tripurasundarī.” 

The Kadamba and the Tamarind both symbolize the tradition and its 
growth from the Yoni of the goddess's empowering Command.’ At times the 
Kadamba tree is the mandala itself rather than a development of it. To be precise, 
it is the mandala that has been empowered by the Command of the goddess. The 
goddess thus fertilizes herself, as it were, to give birth to the cosmic tree. Krsna 
declares in the Bhagavadgītā that he is the asvattha with its roots in heaven and 
its branches here below.* Similarly, the mandala, empowered with mantra and the 
goddess's energy, is the Kadamba tree which, blazing with energy, emits its rays 
of mantric power down into the phenomenal world.? But she is not only the source 
of this tree, she is also born from it. She is the bud of the Kadamba flower. In this 
form she has engulfed into herself (kadambikrta) all the energies of the mandala 
and the cosmic order that it represents. Thus she contains every potential for 
growth and unfoldment. When the flower blossoms, she is its radiant energy 
which, led to the heart, which is the centre of one's being where the Self resides, it 
completes the cycle. The tradition is nurtured by it and the initiate, filled with the 
light and the energy of the tree can, like the shaman on his shamanic quest, climb 
it to the summit of existence. 

Accordingly, the tree is said to be in the centre of the maņdala and in each 
of the sacred seats insofar as they too are mandalas, that is, spheres of energy 
within the encompassing expanse of the mandala that contains them. Thus, in one 
place we are told that there are three Trees — the Ciūiciņī, the Kadamba and the 
Bilva (which does not appear in any other context). They grow in the seats in the 
corners of the Triangle, reflecting the triadic nature of the goddess.* Each tree is 


! For example, the form described in chapter 29 of our text (KuKh 29/49). 

? See, for example, LSNS name 60 (op. cit. 62), where Tripurā is said to reside in a grove of 
Kadamba trees. 

* KuKh 17/30. 

* For a short expressive statement about the cosmic symbolism of the Ašvattha tree, see 
Bhagavadgita 15/1-2. 

3 Once having formed the conjunction of the three (energies) and thrown the Command 
into the mandala, one should think (of it) as the Kadamba (tree), aflame with its rays, facing 
downwards. O god, once one has (recited the Vidyā) 900,000 times, one controls even the three 
worlds. KuKh 11/22cd -23. 

* See KuKh 46/21cd-26 and notes concerning the symbolism of these three trees. 
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formed from the combined seeds of the god and the goddess united in the Point 
(bindu) in the centre.' In terms of another analogy, this tree is also the Linga in the 
centre of the mandala.” The two notions combine well as Lingas are often placed 
under trees. 

We have seen that Navatman and Para are the seed-syllables that represent 
Bhairava and the goddess, respectively, in the centre of the Triangle? The 
Kadamba Tree is the seed-syllable (kita) in the centre of the mandala. Like the 
Linga, which is another symbol for the same reality, it is extends along the vertical 
axis and, as it contains all things and is beyond time and space, it is symbolized by 
the Point, which in this context is the Kadamba Bud. 

Due to its appearance, the seed-syllable Navātman is called the Tree. This 
Tree grows out of the Point in the centre of the Triangle which coincides with the 
Point (anusvāra - bindu) that, like all seed-syllable mantras, crown the apex of it. 
Thus, this Tree reminds us of the Tree of Brahman with its roots in heaven and 
branches down below. The Wheel of the Skyfarers at the End of the Twelve is 
likened to a Tree in the KMT. After extracting Navatman 
(SRHKSMLVYUAUM) the KMT explains: 


Endowed with supreme bliss, (Navatman) this Peak (seed- 
syllable) is the lord of the mandala. All that is made of words, along 
with the moving and immobile universe is contained within it. O 
goddess, this is the means to attain the goal which is the Great Soul. 
That is Kule$vara in the form of the Peak (seed-syllable) of Kule$vara. 
There is no success without it. No spiritual discipline (sadhana) on the 
plane of the Skyfarer. 

Once worshipped within the mandala, the mandala is said to 
fulfill one's desires. Just by worshipping it, one attains the plane of 
universal pervasion. There are twenty-five branches of this great Tree 
(corresponding to the principles of existence). It is beautiful with the 
flowers of the Command. It is garlanded with the fruits of knowledge. 
Its fruit gives the satisfaction of liberation and is the bliss of perfectly 
mature sentiments (rasa). It is attained with ease by means of the 
sacrifice. The mandala of the Mares Mouth, endowed with the 
(divine) attributes of the Three Principles (of Siva, Sakti and the Self) 
and radiant with (the energies that emerge) from the mandala, is in the 
middle of the mandala of the Skyfarer.* 


' KuKh 7/42cd-43ab. 
? KuKh 8/76cd-77ab. 
> KuKh 39/40-41. 

^ KMT 16/61cd-67. 
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The Bud of the Kadamba 


The bud of the Kadamba tree is a pleasing brownish yellow colour. It is 
perfectly spherical and about one and half inches in diameter. It is covered with 
fine, short bristles that appear to the eye to be like fine streaks of light that give it 
a strange, sparkling appearance. Its shape and sacrality makes it a good simile for 
Bindu. This association is supported by the fanciful derivation of the proper name 
'Kadamba' which is said to be related to the noun kadamba- meaning a 'group' or 
'aggregate'. Referring to the energy of the Drop produced by the union of Siva and 
Sakti, the KRU explains: 


(Everything) was engulfed (kadambikrta) in every way by 
the mass of (its) rays and flames. O goddess, one should know that to 
be the Kadamba tree (taught) in the Kula teaching.' 


Here we are only concerned with the symbolism of the bud of this tree, 
although the symbolism of the bud and its tree coincides in many respects. We 
come across a few instances of the same metaphor in the earlier texts of other 
Tantric traditions of which the following are examples. The first two are drawn 
from the TS, a Trika Tantra, and the second is from the JY, a Bhairava Tantra that 
teaches the Kalikrama. Referring to the seed-syllable of power (šaktibīja), the TS 
says: 


O goddess Uma! one should think of it in the heart. It has the 
form of a Kadamba bud and is like a fine spray of snow. Once seen 
that supreme radiant energy (tejas), the knowledge of time arises.” 


Referring to the practice of grasping the energy in the centres of the subtle 
body, the TS says: 


(Energy) whose form is that of a Kadamba bud is grasped in 
the locus of the navel. It should then be contemplated in the fore part 
of energy as bearing a series of garland-like flames. He who is (thus) 
between Wind and Fire (i.e. prāņa and apāna) falls (in a mystic 
swoon) without a doubt. One should meditate in the navel on (its) 


! rašmijvālāsamūhena [ kh: rasi-] kadambi sarvatah krtah | 

sa kadambatarur devi vijneyah [g: vijfiayah] kulašāsane | KRU 1/80 The entire passage is quoted 
in vol. | of the introduction, p. 143. 

* cintayed [g: cintayet] hrdaye devi karnikantargatam ume [kh: -ga * mume] | 
kadambagolakakaram tusaram [kh: tumā-] iva šīkaram || 

tam drstvā tu param tejam kālajňānam pravartate | TS 2/5-6ab. 
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circular motion, which is hard to behold like a whirling firebrand. 
Without a doubt, (this act of) grasping is established in a subtle state.' 


One of the rare places this metaphor appears in the JY relates to the energy 
of the vital breath (prānašakti). Below we will see that this metaphor is applied in 
the KuKh with reference to Kuņdalinī who is this vital force: 


Called the vital breath, the energy of the vital breath has 
arisen in the form of a Kadamba bud from the locus of the Root. Its 
form radiant energy, it is established in the Void.” 


According to the SM the Kadamba bud is the individual Self represented 
by the Point (bindu) in the Lotus of the Heart: 


The god, possessing a subtle body (puryastaka), resides in 
the lotus of the heart. (His) form is that of a Kadamba bud and (shines) 
like a firefly. O beloved, the great, and divine Self is present there, 
located in the calix (of the lotus). 


The metaphor applies again to the Point (bindu) in the sole reference we 
find in the SSS. This time the Point is the sacred seat Oddiyana in the centre of the 
triangular mandala and in the body: 


The form of a Kadamba bud and like the foam (on the 
surface of water) bubbles, Oddiyana is located there, the omnipresent 
sacred seat within the body.* 


Although quite common in the MBT,' this metaphor is rare in the other 
Kubjikā texts. It never occurs in the KMT or the SSS and does so only once in the 


i grahanam nābhideše [g: ?] tu [g: ?] kadambagolakākrteh [k, kh, g: -krtih] || 

šaktyāgre [kh: šajāgre] tu tato bhavyam [k, kh, g: bhavya] jvālāmālāvalīdharam | 
vāyvagnipuramadhyasthah [kh: vagvagni-] patate nātra samsayah M 

nābhisthar bhramanam dhyāyed [kh: dhyaye] durlakso 'lātacakravat [kh: -latacakrakat] | 
grahanam süksmabhavastham [kh: Sünyabhavastham] bhavate nātra samSayah \| TS 9/269cd-271. 
2 kadambagolakakara kandasthānāt samutthita [k: samusthita] || 

prāņākhyā prāņašaktih sā tejomurtih kham āšrtā | JY 2/16/52cd-53ab. 

> hrtpadmasamsthitam [kh: -padme-; g: -tem] devam puryastakasamanvitam [g: puryestaka-] | 
kadambagolakākāram indragopakasannibham [g: kevalagolakā-; kh: -samnnibham] || 
karnikastham [g: karnika-] mahādivyam ātmānam [k: -divyam; g: divya; kh g: tatrastham] 
tatragam [k g: ca] priye [k: virājate; g: manosthitau] | SM 20/64-65ab. 

* kadambagolakakaram phenabudbudasannibham || 

oddiyanam sthitam tatra pīthar dehastham [k kh: -stha] sarvagam | SSS 47/13cd-14ab. 
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SM.’ The KRU is the only other Kubjikā text where the metaphor appears. In the 
following reference from the KRU, although the flower of the Kadamba 
apparently replaces the bud, a Bindu is being described and so the spherical bud is 
meant, not the flower, which has guite a different shape. The passage refers to the 
energy of the Gesture of the Yoni (yonimudrā): 


O mother of the universe, it resides within (the Wheel of) the 
Self-supported above the (Wheel of) the Foundation. (There is) a 
triangular wheel (there) that is very brilliant (mahadipta) and full of 
radiant rays. In the middle of that is a great Drop whose form is that of 
a Kadamba flower. That (Wheel) is said to be the Yoni that causes the 
path of emanation to flow (pravahini).° 


The following examples, drawn from both recensions of the YKh, 
illustrate again how the metaphor is applied to Bindu. In the following reference, 
it is the Bindu at the base of the trunk of the body that contains the energy of the 
Gesture (mudrā) called Dhruva (the Fixed One): 


O Sambhu, the liberating Dhruva of the Western House 
which, by virtue of (its) vitality (ojas) has thousands of forms, is an 
aggregate (of energies) in the form of a ball (golaka). It is located in 
the middle between the anus and the genital organs, within the bud 
(golaka) of the Kadamba.* 


' We will have occasion to observe in detail in the last chapter of this introduction that the YKh is 
basically a collection of sūtras that were probably written by more than one person at different 
times. Most of the references are found in just a few sūtras of YKh (1) that, as it happens, have 
been incorporated into the KuKh. It is not possible to prove that these sūtras were compilled after 
the others and that, therefore, the metaphor developed later. However, in support of this possibility 
we notice that it does find its most extensive application in the KuKh which was, as we shall see, 
compilled after the YKh. 

? See reference quoted above, p. 125. 

? ādhārordhve [ g: ādhārorddha] jaganmātah [k kh g: -te] svadhisthanantare [kh: -sthanantare] sthita 
| 

tryasram cakram [g: cakra] mahadiptam sphuradrasmisamakulan | 

tasya madhye mahabinduh kadambakusumakrtih [g: -krti] || 

sā ca yonih [kh: yoni; g: yorih] samākhyātā srstimārgapravāhinī | KRU 12/19cd-21ab. 

* gudamedhrāntamadhyasthā [k, kh, gh: -medram-; n: gudomedrānta-] kadambagolamadhyagà 
[k, kh, gh: kadamvodamadhyaga; n: kadamvādaramadhyagā ] | 

golakākāranicayā [k, kh, gh: -nicaya] sahasrākārakaujasā [k, kh, gh: sāhasrākārtikojasā; n: - 
kārtikojasā] |1 

sā dhruvā [gh: dhuvā] moksanī šambho pascimasya grhasya ca | YKh (1) 24/89-90ab. 
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In the following passage, the bud of the Kadamba is the Bindu of the 
Command in the centre between the eyebrows. The goddess is speaking: 


(The energy called) the Eldest (jyestha) consists of the short 
vowels. (It is the sacred seat of) the syllable OM in the sphere of 
Anger (between the eyebrows). O concentrated, beautiful one! I am 
(she), one (alone) who is the Command which is the bud of the 
Kadamba.' 


The spherical shape of the Kadamba bud can symbolize any of the Points 
(bindu) in the vital centres of the body. Thus, for example, Harhsa, a pneumatic 
representation of the Self as Unstruck Sound in the Wheel of the Heart, is said to 
have this form there where it shines like a star (tārā).” These Points are compact, 
trans-dimensional centres of pluri-functional energy in a highly potent, latent 
form. The symbolism of the spherical Kadamba bud thus coincides with that of 
the coiled form of Kundalini. The goddess who is knowledge and consciousness 
(jūānavijūāna) is Kundalini in the form of a Kadamba bud. In the form of the 
Point (bindu) Kundalini pierces through the Wheels.* The Points in the centre of 
each Wheel are thus, in a sense, aspects of the one supreme Point, identified with 
Kundalini, their common nature implicit in the communality of the same symbol 
applied to all of them. They are like seeds symbolized by the Kadamba bud which 
contains many seeds, many potencies. Thus the Kadamba tree is the triangular 
mandala which, facing downwards, pours out the energies that issue forth from it 
like great tongues of flame into the lower spheres of manifestation.” The root of 
this Tree, in the middle of this triangular womb (yoni) of potencies, is the 
Kadamba bud.° 

Another important feature of the Kadamba bud is illustrated in the 
following reference. Bhairava, distressed by the absence of the goddess is seeking 
her. In the holy city of Varanasi he has a vision of her: 


Once the god Bhairava had thus seen the great pervasion of 
the Command, distraught and astonished, the god of the gods fell on 
the ground in Varanasi, on the beautiful shore of the Ganges. 


' jyesthà hrasvasvarā orikārah [k, kh: -ra] krodhamandale fk: -la] | 
kadambagolakā ājñā aham ekāgra sundara | YKh (2) 17/24cd-25ab. 
? KuKh 36/67; cf. $M 20/74-75ab quoted above. 

? KuKh 35/44-45. 

^ KuKh 3/127. 

? KuKh 11/23. 

$ KuKh 17/30. 
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Frightened, the god shook and moved around (swaying in circles) like 
the ecliptic (kadamba). ' 


Similarly, the mandala is said to rotate ‘like the kadamba’ and so is said to 
be the Kadamba tree.” The bud of the Kadamba does not, of course, rotate. But 
there is another kadamba that does and that is the pole of the eclipitic. As the 
earth is tilted on its axis, it moves to and fro in a spiral-like — ecliptic - movement 
as it rotates. The area in which the pole of the ecliptic moves is called ‘the sphere 
of the rotation of the ecliptic’ (kadambabhramamandala) and its spiral, circular 
motion that of the ecliptic (kadambavrtti). This then is a mixed metaphor that 
serves to reconcile the immobile, stillness (nirdcdra) of the Tree and the 
dynamism of the Point (bindu) in the centre of the mandala and the Wheels, 
which like them is a perpetually rotating sphere. Here then is the core vision of 
reality as a self-perpetuating process. This is completed by the lunar symbolism 
projected into the metaphor of the Kadamba bud - the last important element in 
the complex of symbols that represent this core vision in this and many other 
ways. 

In this perspective, the Kadamba bud is the Full Moon. The Moon is ‘full’ 
because it is replete with all the inner energies of consciousness and also because it 
is formed from the most complete and perfect union of Siva and Sakti and, with 
them, all the polarities. This conjunction is also concretely, externally manifest as the 
fecund mixture of male and female seed (kundagola).* This is offered to the deity 
in union in the centre of the mandala, both within the body and externally, and so 
this too is appropriately identified with the Kadamba bud. 


Kubjika - the Triadic Goddess 


Each Great Goddess is a manifold of many goddesses. They are parts of 
her body, her limbs, faces, inner centres and the like, represented by their mantras 
and seed-syllables, individually or in groups. In some cases the deity in its entirety 
assumes the identity of another. As the New Moon, the goddess is Kali and as the 
Full Moon, Gauri. She is entirely both. In this case there is no contradiction as she 
alternates, as it were, between one aspect and the other, just as the New and Full 
Moon change, as it were, into one other. 

Just as Kubjikā may become other goddesses, a goddess may become 
Kubjika or some part of her. Kalika becomes Kubjika when she emerges from the 


! YKh (2) 16/23cd-25ab, quoted in intro. vol. 1, p. 161-162. 
* KuKh 6/10; cf. 6/127cd-128ab. 

> KMT 16/61cd-67. 

^ KuKh 7/42cd-43ab. 
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Linga. But even when a transformation has taken place, the former identity 1s not 
dropped. For Kubjikā to be Kālī, Kālī cannot loose her identity. Thus we are 
reminded repeatedly that Kubjikā who creates is Kālī who devours and consumes. 

The goddess may also replicate to become other goddesses. The result is 
the same — there is one goddess who is at the same time, many. However, in this 
case her multiple forms are not within her, as parts or aspects, or as one of her 
identities: they are outside her. Her triadic nature is especially like this. Kubjika’s 
triadic identity is, like many other features, derived from her essential character as 
a Trika goddess. The expanded depth and extension of the details of Kubjika's 
theological and metaphysical identity is reflected in the development of the Three 
Goddesses and their functions. Nonetheless, they remain an essential 
representation of Kubjika's fundamental identity. Thus Kubjika herself proclaims 
that this triadic nature is her most intimate inner identity as Kundalini — ‘the 
sleeping serpent’ - when she says: 


I am that sleeping serpent and, as is proper, (my) form is 
(both) divine (divya) and human (adivya). (I am) the Bliss of 
Stillness, incomparable, Anāmā, who is Parāparā. (I am) Apara the 
energy Kaulini and Para who, devoid of (phenomenal) character-is 
tics, is imperceptible. I am that goddess Kubjika. I am the crooked 
(goddess). I am the one with the lion's look and I am the one whose 
vehicle is Šiva.' 


A preliminary survey of the very many Newar liturgical tracts indicates 
that the Newars do not engage directly in Trika liturgies. The presence of Trika 
deities and elements of Trika ritual in Newar liturgies is largely due to the 
powerful influence Kubjika’s cult has on them. Šrīvidyā rites which the Newars 
also perform, incorporate Trika elements, however the cult of the Three 
Goddesses is not prominent in the Srividya liturgy. If the worship of the Trika 
Triad, which is an important element in the liturgies of most of the cults of the 
early Bhairava and Kaula Tantras, continues, however tenuously, to exist 
nowadays, it is largely due to the influence of Kubjika's cult within Newar 
Kaulism. Thus a brief comparison, of the three goddesses described in the original 
Trika sources and those in the Kubjika Tantras is both instructive and significant. 

The Trika Tantras prescribe the worship of the Three Goddesses — Para, 
Parāparā and Aparā - on the prongs of Siva's Trident, in a mandala drawn ideally 


! prasuptahir aham [k, kh: -di aham] samyak divyādivyasvarūpiņī [k, kh: -ni] | 
nirānandā niraupamyā anāmā ca parāparā [k: parapara] || 

aparā kaulinī [k, kh: -nā] Saktir [k, kh: Sakti] nirlaksālaksiņī [k, kh: laksanī] para | 
aham sā kubjika devi aham sā vakrarūpiņī || 

simhavalokani [k, kh: -lokinī] caham ahar sā šivavāhinī | YKh (2) 27/1-3ab. 
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in a cremation ground. The Trident is replaced in the Kubjika Tantras by the 
Triangle of the Yoni.' Kubjika’s sixfold nature (satprakāra) is so regularly 
stressed in the texts that it is, effectively, her distinguishing characteristic. In this 
aspect she embodies the sixfold Krama, which is most specifically her own.’ 
Although less frequently, she is also referred to as threefold with reference to her 
triadic aspect as the Yoni. In a way one could say that the threefold Trika goddess 
develops into the sixfold Kubjika who retains her original triadic nature and more 
basic form as the Yoni. The ‘churning’ (i.e. profound contemplation) that brings 
about emanation and the development of the threefold goddess to the sixfold one 
within the mandala also marks the development of the original Trika goddess into 
her last and final (pascima) form as Kubjikā — cum — Kundalini. 

The second recension of the Yogakhanda begins with the following verses. 
Perhaps these were intended to be the introductory verses praising the deity 
(mangalācaraņa) that normally come at the beginning of a text.’ As if to stress 
that Kubjika, the goddess praised at the beginning of her Tantra, is the triadic 
goddess of the Trika, she is not named directly but is presented in her triple aspect 
as the supreme Triad of goddesses, Para, Parapara and Apara, who govern the 
‘three principles’ (tattvatritaya) of the Trika. Collectively they are the goddesses 
of the Yoni who embody three aspects of the radiant energy of the consciousness 
which is the Light of the Void the Yoni enshrines: 


I salute that (goddess) called Para who is the supreme will 
(parecchā), subtle and unchanging, called Supreme (Para), Middling 
(Parapara), and Inferior (Apara). Hard to perceive, she can be realized 
(only) by means of awakened consciousness (bodha). She is the Pure 
Plane and devoid of the qualities (of Nature) (guna), she is the Void 
(kha). Eternal bliss, (all the beings in) the ten directions bow (to her). 
She who is supreme and well know is on the plane of the three paths 
(i.e. the Yoni) in the beginning, middle, and end (of all things). [. . .] 

(Whereas) she who is the Mother (of the universe) is the 
supreme Light seen within the heart. There, in the middle (of the heart) 


' See above, p. 64, note 1. 

? Mantras denote deities more specifically than any other element of their identity. The root mantra 
of a major deity may occasionally contain invocations to other deities, but usually does not. When 
it does, this not detract from the specific and specifying character of the mantra which denotes its 
own deity in a unique and special way. Although the Krama consists of a series of mantras that 
invoke various beings, it is no less specifically the Krama of the goddess as is her main (samaya) 
Vidya. 

> It may also be the case that the beginning of this recension of the YKh has been lost and that the 
it simply happens to begin this way. Either way, these verses are found at the beginning chapter 12 
of YKh (1) and may well have been placed there with that intention when the chapter they 
introduce was redacted in the form of an independent sūtra. 
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one can see (her), the primordial energy, the Transmental 
(manonmani). Devoid of all the principles of existence (tattva), she is 
incomparable and without form. Abiding there, in the centre, one can 
see the goddess (Kundalini) whose form is coiled (kuņdalākrti). 
Kubjika is that supreme goddess (para devi), the first (ādibhūtā) (of all 
things) in the universe. [. . .] Full of the Three Principles, she has 
issued forth in countless modalities. ' 


The Triadic Goddess of the Trika 


The Three Goddesses described in the following passages from the 
Siddhayogešvarīmata, seated on the prongs of Siva’s Trident are white, red and 
yellow-black. They represent, as their colours suggest, the three qualities (guna) 
of Nature (prakrti) which the one goddess, Malini, embodies. Malini sits on the 
middle prong of the Trika Trident. Above her, in her topknot, is an eight-petalled 
lotus within which is seated the goddess Para. She is beautiful and brilliant white, 
‘like the best crystal and she pours nectar everywhere . . . (She) promotes welfare 
and bestows success." The SYM describes Para as follows: 


One should visualize Para with her own form, sitting on a lotus 
in the air, with the book of all knowledge in her left hand, O 
Beautiful One, and holding a beautiful, heavenly rosary of crystal in 
her right hand. One is to visualize a garland on her neck, a garland of 
heavenly beauty, made up with beads which are round like the buds 
of the Kadamba tree and which shine forth like fire. This garland 
reaches down to her feet and is as spotless as crystal all over. One 
should then visualize her as pouring out the divine nectar of 


! yà sūksmā nirvikārā aparaparapara ya parākhyā parecchā [k: paresthā; kh: parecha] 
durlaksā bodhagamya [k: ngurlamksa-; kh: -durbodha -dürvoma] vimalapadamayt [kh: 
paramasivamayir] nirguņā khasvarūpā [k: svasūrūpā] | 
nityānandasvarūpā dašadišanamitā [k: dašadišeramitā; kh: stutigananamita] ya para 
suprasiddha [kh: vakrikakhya] 
ādau madhyāvasāne [k: madhyavasāne] tripathapadagatā [k: -tam; kh: trividhagatiyuta] tam 
parakhyam namami | [. . .] 
ya [k: san] mata [k: masa] sā para jyotih dršyate [k: pasyamti] sā [k: saum] hrdantare [k: 
ravadamtare] | [kh: ya [+ mata] sā para jyotir icchāšaktisvarūpiņī jyotihšchāšakti- |] 
dršyate [k: pasyamte] tatra madhyasthā Saktir ādyā [kh: para ādyā] manonmanī | 
sarvatattvavihīnā sā anaupamyā nirākrtih | [. . .] 
tatra madhye [k: madhya] sthita devi dršyate kundalakrtih | 
kubjikā sā para [kh: vakrarūpadharā] devi ādibhūtā carācare | 
tattvatritayasampürnà bhedānekair visarpitā | 

YKh (2) 1/1, 9cd-11, 15ab = YKh (1) 12/1, 10ab-12ab, 14ab. 
? SYM 6/26-27. 
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immortality' in the middle of the Kadamba grove. One should see 
her pouring forth the nectar of all knowledge in great floods and one 
should see this nectar enter one’s own mouth, and that one’s Self has 
the same form. After this, the best of sādhakas should visualize that 
this nectar comes out of his mouth as the flow of Šāstras. If one has 
done this visualization, he will be able to produce fascinating ornate 
poetry within a month. He will be a teacher of all doctrines; and after 
six months, he will produce Sastras himself. 


According to the SYM Parapara is worshipped on the right prong of the 
Trident. There we read that she is red 


... as blazing fire, wearing a garland of skulls glowing with 
three eyes. She sits with trident and skull-staff in her hands on 
[Sadasiva] the ‘Great Transcended’. Her tongue [flickers in and out] 
like lightning. She is gross-bodied and is adorned with great serpents. 
Her mouth yawns wide and has huge fangs. Ferocious, with her brows 
knitted in rage, wearing a sacred thread in the form of a huge snake, 
adorned with a string of human corpses round her neck, with the 
[severed] lotus hands of a human corpse as beautiful ear-rings, her 
voice like the thunder of the clouds at the world’s end, she seems to 
swallow space itself.? 


' Commonly, the great gods and goddesses of the Tantras, mounted on the summit of the 
cosmic body, stream down lunar nectar. Many of the major goddesses do so, including Para, 
Kali, Kubjika and Tripura. Amongst the gods, well known examples are Mrtyufijaya and 
Svacchandabhairava. The descent of lunar nectar marks the fruitful culmination of Saiva 
initiation, whether that of the mild Siddhanta or the intensely energetic intiations of the 
Bhairava and Kaula Tantras. 

The release of this nectar at the climax of the rise of Kundalini is common to the 
representations of her rise in every school. Thus the later yogic Natha tradition, free of its 
original sectarian roots in the cults of the Bhairava and Kaula Tantras, developed forms of 
essentialized, abstract forms of Yoga, the practice of which culminated in the drinking of this 
nectar. 

? SYM 12/4-10. Edition and translation by Tórzsók (1999: xxii). This visualization is part of 
the kavitvasādhāna of the goddess Para. Notice how closely it coincides with the practices 
described in the Kubjikā sources to attain Mastery of Speech (vācāsiddhi) (see intro. vol. 1, p. 
214-21 and 604). Such practices and their goals, no less than iconic forms, mantras and ritual 
procedures, are carried over from one tradition to another, threading together their history. 

> SYM 20-22 translation by Tórzsók who follows Sanderson 1990: 51. 
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Apara, ‘the destroyer of the pains of the humble’ is seated on the left 
prong of the Trident. She looks the same as Parapara except that she is yellow- 
black. 


The Triadic Goddess of the Kubjika Tantras 


The Three Goddesses are described in the KMT. As usual, the SM and the 
SSS largely repeat the KMT and supplement it by inserting additional details, 
some of which we will note as we go along. It appears at first sight that Para and 
Parapara have been confused in the KMT. The white Para and red Parapara of the 
SYM have exchanged places. The SSS follows the KMT in this. However, the 
commentator shows signs of having noticed the mistake. The SM is similarly 
confused, in places rectifying the mistake in others leaving it as it is. Anyway, it is 
likely that the mistake that has occurred in the KMT is due to a scribal error or a 
misunderstood reading. This is the first goddess of the three to be described. 
There is no reason why the redactor of the KMT should begin with the second 
one.' In order to prevent further confusion, we shall simply make the correction, at 
least in the presentation. 

The three Para, Parapara and Apara act together in the Triangle of the 
Gesture of the Yoni of which they are the aspects. As such they are aspects of the 
Skyfaring goddess, Khecari. So we read in the SM: 


The Yoni is in the centre of the genital area (guda). It is made 
of three lines (danda) and three encompassing circles. The god 
Brahma is in the first. Visnu is said to be in the second and Rudra is in 
the third. (Thus the energy of the Yoni) is said to consist of three paths 
(tripathā) (corresponding to three goddesses). 

The first goddess is Para. The second one is said to be Apara 
and the third, Parapara. (Thus the Yoni) is sustained (adhisthita) by 
the three energies. (The energy of the Yoni is) below, above and in the 
middle. She emerges out from within emission (visarga) and is located 
in motion (cāra) and within the one whose form is immobile. Always 


! The misunderstanding or error is found in the opening line of the description of the visualized 
form of the goddess. This reads (KMT 6/30cd): 


cakramadhye ca saūcintya susuklam ca parāparām | 


This line can be translated in two ways of which I have chosen the second: 

1) Contemplate Parāparā who is beautifully white in the middle of the Wheel. 

2) Contemplate (the goddess) who is both supreme and immanent (parāparā) beautifully white in 
the middle of the Wheel. 
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moving, she resides in the immobile.' She moves as motion 
(cararūpeņa) and so she is Khecarī (the Skyfarer who is the goddess) 
Parā. 

(Again), she is Vāmā, Jyesthā, and Raudrī. As Visvī she is 
(the energy) in the middle of them. The god in the centre of her is the 
Supreme Lord Sādākhya. O fair lady, the multiform emanation (of the 
universe)” emerges from his will. She who is without letter (avarnā) 
(the letter A) and is also (all) the letters emanates, as the Mother (of 
the alphabet) (mātr), (the entire universe).’ 


Parā 

Contemplate (the goddess) who is both supreme and 
immanent (parāparā) beautifully white in the middle of the Wheel. 
She holds a book and makes the Gesture of Knowledge. Along with a 
necklace of crystal, she is adorned with all the ornaments. A garland 
hangs from (her) neck and she is adorned with a radiant halo. She has 
two arms and one face. Her light is like that of ten million moons. She 
utters in a great stream the countless scriptures. 

Intent in this way on (her) visualization (dhyana), he 
becomes the Lord of Speech directly apparent. He speaks in Sanskrit 
and Prakrt and utters the profound (secret of) the Vedas and Siddhanta 
according to the texts and (their) meaning. O beloved, this happens by 
practicing in the middle of the Sacred Seats or by means of them.* 


"MS K: Moving in the Void, she resides in the immobile 

? MS Kh: energy 

> gudamadhyagatā [g: gudu-; kh g: -madhye-] yonis tridandà [kh: -dandam] ca trimekhalà [k kh: - 
lam; g: -lam] M 

prathame [g: prathamam] brahmadaivatyam [g: -devatyarn] dvitīye [g: dvitryam] visnur ucyate | 
trttye rudradaivatyam [g: -devatyam] tena sā tripathā [g: triyatha] smrtā || 

para ca prathamā devi [g: devi] dvittya cāparā [g: capara] smrtā | 

parāparā trtīyā ca šaktitraya-m-adhisthitā [g: -trayaradhisthita] || 

adhordhvamadhyasamstha ca [g: adhorddhemadhyasamsthanam] visargāntavisarpiņī [k kh: 
visarggantar-] | 

cārasthācārarūpasthā [g: -madhyastha] caficalacalavartini [k: khacarācaravarttinī] || 

carate cararūpeņa [kh: caila-] tena sā khecarī para | 

vāmā jyesthā tathā raudrī višvī [k: vibhrtabhyam,; kh: visvī; g: visthī] tasam [k: * *; g: tasya] ca [k: 
tu] madhyaga |l 

tasyā [k g: tasya] madhyagatam devam [g: devi] sadakhyam paramesvaram | 

tasyecchānirgatā srstir [kh: Saktir-] nānārūpā ca sundari [kh, g: -ri] || 

srjate mātrrūpeņa avarņā varnarüpini | ŠM 8/110ab-104cd. 

* KMT 6/30cd-35ab. 
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The KMT presents an alternative form of Parā as Nityā. Red and 
passionate, she is similar to Kame$vari. Although this characterization relates to 
Para, it applies to her three forms (mūrti). In the KuKauM we find that the 
goddess Nitya' is identified as Parāparā confirming that she has been confused in 
the KMT with Para.” Para (= Parapara) is described in the KMT, in accord with 
her nature as the Trika goddess, in association with a series of triads that are 
linked to her via her three forms? and a series of five triangles on which she sits." 
The KMT continues: 


' See below, p. 230 ff. concerning the goddess Nitya. 
? Referring to the goddess Nitya, the KuKauM says: 


One must worship the secret goddess Parapara, who is the delight of Kula, according to 
Kula practice (kulācāra) with flowers, incense, and offerings of water, flowers and the like along 
with incense. 


paraparam devim [k, g ù: devi] suguptam [k, g gh ù: sugupta] kulanandinim [n: paranandini] M 
arghapuspādibhirdhūpaih kulācāreņa püjayet [gh: (?)] | KuKauM 4/35cd-36ab. 

> These three, supreme, subtle and gross correspond to the supreme, middle and lower energies. 
They span the triple cosmic and transcendental reality divided into Sambhava, Sākta and Anava 
and the three principles (tattva) of Siva, Vidya, and Atma into which the 36 principles are divided. 
The triple iconic form (trimūrti) of the goddess is conceived in this and in many other ways. She is 
on three paths: left, right, and middle. These correspond to the three channels in the body, namely, 
Ida, Pingala, and Susumņā. In the outer world they are the three celestial luminaries - the Moon, 
Sun, and Fire, respectively.’ Her three iconic forms (mūrti) correspond to the three qualities, 
sattva, rajas, and tamas, respectively. The three aspects (bheda) are the three goddesses 1) 
Nityaklinnā 2) Suraktā and 3) Madadravā. They are located in the following three places in the 
body: 1) the genitals 2) the heart and 3) the Cavity of Brahma. These groups, listed in this context 
in the SSS (11/128cd-132ab), can be tabulated as follows: 


1. Table of Triads 
Nitya Nityaklinna Surakta Madadrava 
Energy Lower Middling Supreme 
Quality Tamas Rajas Sattva 
Command Anava Sakta Sambhava 
Principle Atma Vidya Sambhava 
State Gross Subtle Supreme 
Location Genitals Heart Cavity of Brahma 
Path Left Right Middle 
Channel Ida Pingala Susumna. 
Luminary Moon Sun Fire 


* These triangles are the Five Causes, that is, the Five Brahmās or Praņavas. They are: 1) the Five 
Pranavas 2) Malini 3) Sabdarāši 4) Trividyā and 5) Tadgraha. 
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One should then meditate on (Parā) here in the form of a Nityā. 
She is brilliant red like red lac and has four faces and four arms.’ She 
is endowed with three forms (mūrti) and is of three kinds, established 
in the three, she is the goddess who moves on the three paths (of the 
energies of will, knowledge and action) and is the balanced oneness 
(samatā) of the three channels (nādī) (of the vital breath). 

O mistress of the gods, there is Nityaklinnā, Madadravā (and 
Suraktā). They all bear the form of the goddess who has one face and 
two arms. They all hold a noose and goad and (their) eyes are 
distraught with passion (mada). (Each one is) young, mad with 
passion and blissful with wine. (The adept) should recollect the form 
of the goddess related to this practice (prayoga). 

She is Para and her nature is supreme. She possesses the 
lustre of a thousand lightning flashes and is (red like a) bandhūka 
flower and a pomegranate. She is supported by five triangles 
(containing the Five Pranavas). 


Parapara 
The SM describes the visualized form of Parāparā as follows: 


(The adept) should meditate on the goddess Parāparā in the 
middle of the triangle. (Parapara) shines with the light of the rising 
sun and is (red) like a pomegranate flower. She wears red clothes 
and is adorned with dredlocks and the moon. Three wrinkles and a 
line of hair (adorn the middle of her body). She is replete with all 
fine characteristics and has fat upraised breasts. Tranquil and 
supreme, she has four arms and one face with three eyes. Divine, she 
holds a noose and a goad and makes gestures of bestowing boons 
and fearlessness. A garland of wild flowers is tied to her head and she 
wears a necklace of letters. She is rich with the beauty of all her limbs 
and is adorned with all the ornaments. She possesses the Five 
Insignias? and the three sacred seats. Having visualized the goddess 


' Although the SSS agrees with the KMT that the three goddesses have two arms, they are said to 
hold four objects, namely, a goad, a noose, a book and a rosary. The commentary on the SSS adds 
that there are two forms. One is white and the other red. The former has two arms and holds a 
book and a rosary and the latter a book, a rosary, a goad and a noose. The white form is Parāparā, 
which the commentary is, it seems, somehow trying to align her with Para, whom the 
commentator could well have seen had been confused with Parapara. It seems that according to the 
SM (8/112) this goddess is Parāparā, who is described below. 


: Concerning the Five Insignias, see intro. vol. 1, p. 519 ff.. 
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in this way in the middle of the Cavity Brahmā, one should repeat 
the mantra there encapsulated with the Five Pranavas.' 


A feature of the Parapara Vidyā is her application to black rites. This is 
mentioned briefly in the KMT but owing to the confusion there between Para and 
Parapara, the KMT attributes this application to Para. The SSS corrects this 
mistake and relates them to Parāparā,” while the $M supplies the details of the 
rites. The SYM teaches at length the application of the Vidyas of the goddesses to 
black rites performed for some specific worldly purpose (kāmya). However, just 
as this sphere of the Triadic Goddess's jurisdiction is ignored in the teachings of 
Anuttaratrikakula Abhinava presents in the Tantraloka, the Kubjika Tantras treat 
it as a minor, secondary concern. 


! srngātapuramadhye tu dhyāyed [g: -ye] devim [g: devi] parāparām [g: -ram] | 
udayarkaprabham diptam [kh: devim] dādimīkusumopamām || raktavastraparidhānām [k: -pari-; kh: 
-nam] jatajutendubhüsitam | 

trivalitarangamadhyastham romarājīvibhūsitām [g: -rajitam] || 

sarvalaksanasampurnam pīnonnatapayodharām | 

caturbhujam ekavaktram [kh: -jameyuhmavakram] trinetram ca Sivam param || 
pasankusadharam divyam varadām abhayapradam | 

vadamālā sire baddhā [kh: -vaddham] varnaharavalambinim [k kh g: -ni] |l 
sarvavayavasobhadhyam [kh: -dhyā g: -sobha-] sarvābharaņabhūsitām [g: -ta] | 
mudrapaficakasamyuktam [kh: -sarnyukta] pithatrayasamanvitam | 

evam dhyātvā mahadevim [k: -devi; kh: -devi] brahmarandhrasya madhyagam [g: magam] | 
tatra sthāne japar kuryāt paficapranavasamputam [g: -sariyutam] || SM 8/113- 118. 

* The SSS explains: 


This Vidya, when applied, brings about Melting, Arousal, Attraction, Subjugation and all 
the works of magic from peace to murder. O goddess, in this way the (Triple) Vidya, in relation to 
(its) parts (padagatā) and, conjoined with the (appropriate) adjuncts and the qualities, performs 
many such magical acts (karman). 


dravanam ksobhanam caiva akarsanam [kuma: akarsa-] vašam [k, kh: vašyam] eva ca | 
Sāntādimāraņāntāni kurute sā niyojitā || 

evamādīni karmāni upādhiguņayojitā [k, kh: -tah] | 

kurute vividhān devi vidyāpadagatā priye || SSS 11/145-146. 
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Although Aparā's name suggests that she is the immanent, most gross 
aspect of the triadic goddess, the sources do not describe any iconic form. She is 
Kuņdalinī the pure energy of consciousness seated on the five triangles that 
generate the essential energies of the five elements: 


(Her sport) is the play of the Great Yoga. (Her) sphere (is all 
the universe) from Siva to the earth, (she is the) goddess who abides 
pervading the circles of the sun and stars. 

She is located in the upper face of the triangle in the fore part 
of the slanting line. (She is) in a coiled form (kuņdalākārā) above that 
(triangle) and is sustained by the power of Passion (kamasakti). O fair- 
faced one, she sits there, on the five triangles.’ 

When moving upwards she is said to be the goddess Apara as 
long as she move along when uttered forth. She is said to be Apara 
when she arises as Light (jyotis) and Resonance (dhvani) and dissolves 
away into the End of Sound.” 


This representation of the triad Para, Parapara and Apara is clearly an 
advance on how these three goddesses appear for the first time in the SYM. 
Although they are already associated with the energy of Speech, especially Para, 
there we find little of the Yogic, inner dimension that is highlighted here and 
explained in the commentary as follows: 


Now Apara will be explained: (Her sport) is the play of the 
Great Yoga. What is the Great Yoga? This Great Yoga takes place by 
the checking of the fluctuations of the mind. Through it one perceives 
the essential nature of (Siva who is) consciousness. Apara is 


' KMT 6/38cd-40ab, 40cd-42, 43-44 and 45-46ab. 

šrngāta-ūrdhvavaktrasthā [k, kh: -stham; kuma: šrūgātakam cordhvamukham] 
tiryagrekhāgramūlagā [kuma: -gam] | 

tasyordhve [kuma: sikhordhva] kuņdalākārā [k, kh: -rarn] kamasaktyavadhisthita [k, kh: 
-Saktyavadhisthitam; kuma: kāmašaktiradhisthitam ] || 

pancasrngatakasina [kh: -nām; kuma: -nam] tatra sthitā [k, kh: - stham; kuma: sthitam ta] tu 
[kuma: tra] varānane | The readings of SSS 11/139-140ab make more sense than the equivalent 
KMT 6/45-46ab. 

? The last lines are drawn from the SSS. The Sanskrit reads: 


uccare hy aparā [k, kh: tripara] prokta yavad uccaratam [k, kh: -ritam] vrajet || 
dhvanirūpā yada sā tu jyotīrūpā samudbhavā | 
tadā sā aparā proktā nādānte vilayam gata || SSS 11/140cd-141. 
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Illumination (bhāsā) and (her) sphere (is all the universe) from Šiva 
to the earth. She who pervades the universe from Šiva up to the earth 
as she does the circle of the sun and the constellations is Aparā. In the 
same way she is the luminosity (dyotakatva) of the triangle that faces 
upwards. She is located in the root of the slanted line in the two places. 
She is the line that is to one side. She is located in the Root which is at 
the very end. She is the radiant energy (tejas) and illumination of 
consciousness. As such she is Apara. In that same form, she is 
sustained by the power of desire and is shaped like an earring. (Then) 
she is Apara. 

As before, she, Apara, is described as the will of the fivefold 
triangle. By her upward utterance she abandons her crooked form and 
becomes clearly manifest as straight. Thus, her form (is then) 
Resonance, Light, the Breath and Letter. She, Apara, should be 
dissolved away into the End of Sound. 


In brief, Apara is the immanent energy of the goddess who, as Kundalini, 
pervades the universe. She rises up from her place on top of the upward facing 
triangle in the Root, at the base of the universe and the body, straightening as she 
does so, brilliant with Light and Sound, and moves through it impelled by the 
‘utterance’ of consciousness to dissolve away into the supreme state at the End of 
Sound. Para is the pure Transmental energy at the summit of Kundalinr's ascent, 
the pure conscious nature that attains Šiva.' 


Kubjika - the Goddess of the Three Transmissions 
The Iconic and Aniconic Forms of the Goddess Kubjika 


Kubjika is hardly known outside the Kathmandu Valley. Even there, 
iconic representations are very rare. Although she has been worshipped by Newar 


' The SSS says of the goddess Parapara: 

If when established in Siva Yoga, she reaches the Transmental state, she is then the 
goddess Parapara whose nature is consciousness. 

Comm: When the Transmental state prevails which is like Siva, the goddess is Parapara. 


yada unmanatā [k, kh: -tam] prapta šivayogasamāšritā | 

cidrūpā caiva sā devi tadā saiva [k, kh: caiva] parāparā || 

(vyākhyā): yada cidrūpatā [k: -tām; kh: -tayā; g: -tam] unmanatà [k kh g: -tam] prāptā [k kh g: 
nasti] Sivariipavad [g: -vat] bhavati || tadā parāparā || SSS 11/142 and commentary. 


As SSS confuses Para with Parāparā, we may understand, as is but natural, that Para, not 
Parapara, is the Transmental. 
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initiates for centuries, they have done so extremely secretly. Indeed, a measure of 
her exalted status in the esoteric pantheon of the Newars is the special care they 
have taken to keep her cult totally secret. Kubjika is not at all an ‘open secret’, as 
is the great majority of esoteric lore. This secrecy naturally extends to her 
representations, which have been kept so scrupulously hidden that, unlike the 
other major esoteric deities of the Newars, virtually none have been recovered. All 
of the few examples we know about are paintings.' Examples have been recovered 
of bronzes of all the other major esoteric Kaula goddesses Newars worship, but 
there are no notices of cast images of the goddess Kubjika. As access to the 
esoteric shrines (Ggan chem agafi kota) of the Newars is impossible for non- 
initiates, we cannot be sure that none exist. In at least one important āgaū in 
Kathmandu of the goddess Kubjika, about which I have been informed, she has no 
icon.” Moreover, according to a reliable source that is also the case in the royal 
Agafi in the Malla palace in Bhaktapur. It houses numerous metal images of 
esoteric deities but Kubjika is not amongst them. She is painted on the walls but 
there is no other image.” If there are none or very few metal images, it would not 
be so surprising. Icons are considered to be of secondary importance for the 
worship of Kaula goddess. They are commonly worshipped in abstract 
geometrical Yantras drawn for the purpose during the preliminary rites." This is 
done as a concrete response to the primacy of the aniconic form of the deity. We 
shall see as we review the representations of Kubjika described in her Tantras, 
that her aniconic (niskala) aspect is heavily stressed. Moreover, it makes sense 
that Kubjika, who figures in the Newar esoteric pantheon as the goddess who 
empowers all the others, should be worshipped primarily aniconically to accord 
with her essential nature as the abstract energy of empowerment (ajfia) on the one 
hand, and the transcendental metaphysical ground of all divine forms on the other. 


! I have been told that there was, a painting of Kubjikā along with other deities on the wall of the 
private temple (agafí chem) in Bhaktapur but that it was removed when it was renovated some 
thirty years ago. Shah (1997: 133) informs us of the existence of an excellent painting of the 
goddess made by a certain Tejarama around 1418 CE. A small, very crude representation of a 
minor form is depicated in a thurba in the National Museum close to Svayambhu in the 
Kathmandu Valley. She appears there as the goddess of the pascimámnaya along with the 
goddesses of the other āmnāyas. The best known representation is a small image in a Nepalese 
thyasophu kept at the Bharat Kala Bhavan in Banaras Hindu University. 

? This fine traditional, 17" century āgaū stands in the corner of a large enclosed square in Makhan 
Tol in Kathmandu. It was built by Navami Simha, the chief minister of Pratapamalla (1641-1674) 
who wrote several books on Tantra and was an initiate into Kubjika's cult. My informant is a 
direct descendent Navami Simha and is like his distinguished ancestor an initiate and scholar. 

> Tam grateful to Kedar Raj Rājopādhyāya for this information. 

* I have been told by Newar initiates that small metal Yantras are fixed in the ground in the centre 
of the area where the rites take place. The Yantra of the goddess who is the object of worship is 
drawn on the main one with vermillion powder or other material. It is not unusual for main Yantra 
to be a Sricakra, which thus serves as a base (ādhāra) for the Yantras of the goddesses. 
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We do hear of Kubjikā's existence outside Nepal, but only rarely. The 
only place outside Nepal where Kubjikā appears to have maintained a presence, 
although not an immediately apparent one, is in Gauhati, the ancient Kāmarūpa. 
There she continues to be worshipped, in some way, it seems, along with the 
goddess Kāmākhyā to whom she is related. We have noted already that 
Kamakhya’s place of origin — the Blue Mountain near Gauhati — is said in the 
Kālikāpurāņa to be Kubjika’s sacred seat.' Mukundaraja in his commentary on 
the Mālinīstava echoes this association by identifying Kubjika as the goddess 
Malini with Kāmākhyā who ‘lives on the Blue Mountain’.” Enquiry reveals that 
the local priests are well aware of the existence of *Kubja Kumari’ and that they 
do worship her. Nowadays, it seems, Kubjikā is not considered to be in a special 
way Kamakhya’s secret form, even so references to her in the Kalikapurana 
suggest that she may well have been at one time. 

The iconography of the two, Kubjikā and Kāmākhyā, although quite 
distinct, is also strikingly similar. Siva lies prone on a lion. From his navel 
emerges a lotus with a long stem, reminding us that it is here that according to the 
early sources Kundalini resides. On the blooming lotus sits Kamakhya. Like the 
most common forms of Kubjika described in her Tantras, she has six heads. As 
we review the iconic representation of the goddess Kubjika in the following pages 
we will see that this form with six faces is the most prominent one. It is the one 
the KuKh singles out as the main one and to which it dedicates the whole of 
chapter 29. The Agnipurāņa, which is the only major Sanskrit source that is not a 
part of the Kubjikā corpus that refers to her at all extensively, describes her in this 
form.’ 

Inspired, it seems, by her essential triadic nature as a direct descendent of 
the goddess of the Trika Tantras, Kubjika develops a specific triadic form of her 
own. This triad, in accord with the same logic of the triads of the preceding Trika 
Tantras is sustained, encompassed and transcended by a fourth element which is 
the ultimate reality and essential metaphysical nature of all three collectively as 
well as individually. Cosmogony, theogany and the emanation of the teachings are 
three aspects of a single process. Three forms of the Transmission proceed from 
the three forms of the goddess and are governed by them. These are contained 
within the fourth encompassing Transmission of the Skyfarers (khecarakrama). 


' There the goddess says to Bhairava and Vetāla: 

(Now you two) go to the inner sacred seat (antahpitha) of Kāmarūpa called Nīlācala. 
This is the secret abode of the (the goddess) Kamakhya called the sacred seat of Kubjika, there the 
heavenly Ganges (flows) (ākāšagangā). (Bathe there and) sprinkle (yourselves) with its waters, O 
sons, worship there Mahamaya who is the universe. Pleased, the goddess will quickly bestow (her) 
boons on you. KāPu 76/73—75. See intro. vol. 1, p. 250-251. 
* Commentary MāSt line 5 in note 57 chapter 4. 
? See below p. 165, note 3. 
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This marks the emergence of the polarities of Šiva and Šakti from the primordial, 
transcendental Void. From this spontaneously emerges, like a sprout from a seed, 
the divine Will, that is, the energy of the Transmental. This assumes two aspects. 
One is Sakti, who is the multiform manifestation, and the other is Siva, who is the 
‘stainless’ (nirafjana), transcendental Absolute. The Transmission of the 
Skyfarers is generated by their union and from that come the three transmissions 
and the three forms of the goddess that govern them.' 

In its earliest representation in the KMT, the triad with its encompassing 
fourth is linked to a series of Yogic states, which provide little scope for concrete 
iconic representation. However, the seeds of later developments have been sown. 
The KMT is primarily concerned with just one Transmission, which it presents 
systematically and in detail. However, we observe that the three transmissions 
have already begun to emerge in the presentations drawn from the KMT we will 
examine first. As the system develops they become more concrete and are filled 
out with details. The same takes place in parallel with the iconic forms and 
aspects of the goddess who governs each transmission and is worshipped in it. 
The final stage is represented by the type of presentation we find in the 
Kubjikanityahnikatilaka. There each transmission is clearly linked to a sacred 
seat, Siddha, goddess and metaphysical principle.? 

We shall see as we go chronologically through the presentations of the 
goddess's iconic forms that they become progressively more clearly defined. 
Moreover, the goddesses of the three transmissions in the earlier presentations are 
more evidently aspects or permutations of Kubjika, whereas subsequently they 
become three distinct goddesses who are worshipped as forms of Kubjika. 

One would expect the first in order of presentation to be that of the 
Transmission of the Eldest, which as its name suggests, was the first to be 
transmitted in mythical time. This took place in Oddiyāna, the first place of origin 
of the Kubjika teachings, as it is of the other major Kaula traditions, including the 
Kālīkrama and Srividya. This is the order in the KnT, but it is not the common 
one. Every other presentation begins with the Transmission of the Child. This is 
because the model is derived from the three junctures (sandhya) of the day — 
dawn, midday and sunset. The goddess emerges, as it were, out of the Night of the 
unmanifest, supreme state and progressively ages, step by step, as does the sun 
through the day, from childhood, to youth and then old age, when she returns to 
her original condition. So the first Transmision is that of the Child that takes place 
at dawn and is presided over by the Mother of the Child (balavva). The second 
takes place at midday and is that of the Youth and the last, that of the Aged, arises 
at sunset.” 


' See KuKh 28/143cd-152. 
* See below, p. 186. 
? KuKh 28/150-152. 
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According to the SKh, at dawn the goddess is red and her form is the 
Triangle. She is then like a young child. At midday she is a young woman (yuvā) 
and her form is Kuņdalinī. In the evening she is an old hag who is dark blue and 
red in colour and fierce in appearance.' These are her forms in the three lineages 
(olimūrti).” In the following passage in the SKh they are eguated with three 
goddesses: 


Assuming the supreme form, the Transmission arises 
threefold. In the youngest lineage, the Transmission of the Child, Kuja 
is Malini herself. That great mother is enveloped by the twenty-seven 
depositions (nyāsa). 

The goddess Tripura is in the midst of the Transmission of 
the Youth. She is the goddess who resides in the middle lineage and is 
the bliss of the pulsation (of consciousness) (spandanānanda). She is 
Kulesvari enveloped by the twenty-seven depositions. 

In the beginning, the supreme Kubja in her supreme form is 
Kalika. This supreme energy has descended in order to grace the 
worlds. She came into the mortal world as the division into the three 
lineages. In the lineage of the eldest, in the Transmission of the Aged 
(vrddha) that Kulešvarī abides in a divine form and is enveloped by 
the twenty-seven depositions. Once one has learnt the iconic form of 
the lineages (olimūrti), one should deposit the sequence of the 
deposition. O lord of the universe, knowing (this) thus, one is then 
worthy to worship the lineages. He who knows the sacred seats, 


i The colour of coral, she is the Triangle (trikoņā) and her form is subtle. At dawn in the 


morning I praise the red Mother (raktāmbā), the form of Kubjikā. At midday I praise the youthful 
Kulakubjikā who, the colour of vermillion water, is Kaulinī whose form is Kuņdalinī. Dark blue and 
red, with three eyes, large teeth and face deformed, at dusk I worship the great Aged One, the 
Kubjikā of liberation. 


šrīdrumākārarūpā [k kh: šrīvidruma-; g: šrīvidrūmākārarūpā] tu trikoņā [k g: trihkona] 
sūksmavigrahā | 

prabhate 'hani raktambam [k kh: raktamva; g: raktava] vande ‘ham mūrtikubjikām [g: -kà] | 
kunkumodakarüpena kuņdalyākārakaulinī [k: -kaulikira] | 

yuvam [k kh g: yuva] madhyāhnakāle tu vande ‘ham kulakubjikam |1 

šyāmā raktā [g: rakta] trinetrā ca karālā vikrtānanā | 

sandhyākāle mahavrddham [k g: -vrddhá] vande ‘harn moksakubjikām [g: -ā] || End of chapter two 
of the SKh. 

? Many characteristics of Kubjikā, her predecessor, are found in Tripurā, the goddess of Sricakra. 
Amongst them triads are especially prominent. Tripura also has three forms as a girl, young 
woman and old hag. But while the first two are well known, the third is hardly mentioned in the 
sources or worshipped. I am grateful for this personal communication to Dr. S. P. Upadhyaya. 
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syllables (piņda), practice of the transmission (kramācāra), the line of 
teachers and the Kulakrama within the body, is the beloved of Kula.' 


The goddess of each transmission is enveloped by twenty-seven 
depositions. This is a way of saying that the sonic body of the goddess of each of 
the transmissions is the transmission — Krama - that is the sequence of mantras — 
Krama — of which it consists. This accords with the manner in which the Krama is 
presented in the SKh. There each Krama consists of each of the three Kramas and 
each of these, in their turn, consists of all three. Thus there are twenty-seven 
Kramas, the mantras of which the Siddhakhanda presents systematically in full for 
the Transmission of the Child. These correspond to a series of twenty-seven 
projections (nyāsa) of letters and mantras onto the body. As usual, these are 
deposited on the body to purify it and so prepare it to receive the Kramas inwardly 
and worship them externally. In this way the adept's body is transformed into that 
of the goddess of all the Kramas. 

This triad could well be associated with the three qualities of Nature 
(prakrti). But initially this link is not made. Later, however, Mukundaraja, the 
author of the Samvartarthaprakasa, does see this connection but shifts the 
projection onto the three Currents of Teachers (ogha), we shall discuss in the 
following chapter.” Thus he explains that Kubjika has three forms: 


1) In the world of the gods she is in the sattva state and is the white goddess of the 
Divine Current. 

2) In the rājasika state she is in the world of men and, red in colour, she is the 
woman of the Current of Men. 


! parümürtim avastabhya [k: -mavasthabhya; kh: -mavastasya] tridhābhedakramodayam [k: - 
dayam] | 

kanyasolyam bālakrame kujā sā mālinī svayam |1 

nyāsaiš ca saptavimsais ca āvrtā sā mahāmbikā | 

tripurā nama yà devi kaumarakramamadhyatah || 

madhyamolyam [g: -molya] sthitā devi spandanānandarūpiņī [kh: spanandanandarüpini] | 

nyāsais tu saptavimsais [k kh: sapta-] tu āvrtā sā kulesvart |l 

ādau tu pararūpena parā kubjā tu [kh: nu] kālikā | 

anugrahartham lokanam avatīrnā parā [kh: maha] kala [g: kalim] || olitrayavibhāgena āgatā 
martyalokatah [k: -nah; g: -madhyamrtyalokatah] | 

Jyestha - olyam [g: -olyā] vrddhakrame samsthita divyarūpatah |l 

nyasais ca [kh g: tu] saptavimsais ca [kh: tu] avrtà sā kulešvarī [g: kuje-] | 

olimūrttirn pura jfiatva pašcān nyasakramam [g: pašcā-] nyaset |l 

evam jfiatva jagannātha olipūjāraho [g: -viho] bhavet | 

pithapindakramacaram gurupanktikulakramam || 

šarīre [kh: -ram] yo [kh: yam] vijānāti sa bhavet kulanandanah | SKh 3/4-11ab. 

* See below, p. 404 ff.. 
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3) In the world of the demons she is in a tāmasika state and, as Nature, she is 
Maya, and the Kali of the Current of Siddhas.' 


The Visualized Forms of the Goddesses of the Transmissions 


An important aspect of these visualizations is the attention that is paid to 
the goddess’s essentially formless, aniconic nature. In the earliest representations, 
which are those of the KMT, all four aspects are mostly metaphysical states rather 
than iconic forms of the goddess. In the successive representation, that of the YKh 
of the MBT, the aniconic and the icon aspects are more clearly distinguished as 
the undifferentiated (niskala) and differentiated (sakala) aspects of the goddess. 
The latter comprises the goddess in the three transmissions and the former her 
transcendental, essential nature. Initially, these two levels spill over into each 
other, as it were, but in the later schemes they are clearly distinguished. Even so, 
the metaphysical dimension of the goddess’s being is never entirely set aside in 
favour of her ‘gross’ form. Thus, at the tail end of this development, which is 
exemplified by the layout in the KnT, the goddesses of the three transmissions are 
each associated with a progressively higher metaphysical principle. 

The sources present a good number of variants of the names and forms of 
the goddess of the three lineages. However, it is clear that the goddess is always 
essentially the same one. The YKh (1) in one place makes this quite explicit by 
identifying the goddesses of the three Transmissions as Khafijint, Vakrā and 
Kubjika, who are everywhere in the sources clearly just three names for the same 
goddess.” But in most cases, the goddess of the three transmission assumes a 
distinct form and nature for each one. We find several triads. But the texts here 
and there let us know that these too are differences in name, not substance.* 


' vastutas tu devaloke sattvasāmyāvasthayā [sāmyā-] švetā divyaughā devi | 

naraloke rajahsāmyāvasthatayā raktā mānavaughā nārī | 

daityaloke tamassāmyāvasthayā praktirūpayā māyā siddhaughā kali | SamP 

? [n the Transmission of the Child she is said to be subtle and is well-known as Khafijini. Again, O 
Kulešvara, she is the crooked (kutilā) Vakrā in the Middle Lineage. (She) is Kubjikā who has six 
aspects, the deity in the form of an old (woman). 


bālakrame smrtā [n: nmrtā] sūksmā khanjininamavisruta || 

tathā sā [n: sa] kutilā [n: kutikā] vakrā [k, gh: vaktrā] madhyamolyam kulešvara | 

kubjikā satprakārā ca vrddharūpeņa devatā || YKh (1) 19/65cd-66. 

> We can draw up the following table of the three forms of the goddess according to the sources 
we examine in this chapter. 
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The Four Forms of the Goddess according to the Kubjikāmata 


We begin this presentation of the visualized forms of the goddess of the 
Transmissions with the account in the Kubjikāmata. This is followed by those 
found in the later Kubjikā sources, arranged in approximately chronological order. 
First comes the Kularatnoddyota. After that we turn to the Yogakhaņda of the 
Manthānabhairavatantra from which the Kumārikākhanda draws its forms of the 
goddess to conclude with the Kubjikānityāhnikatilaka. All of them describe three 
or four forms of the goddess, one for each of the transmissions and one beyond. 

The goddess is presented in chapter seventeen of the KMT as having four 
forms, one for each of the Kaula Yogic states. These are, beginning with the 
highest: Beyond Form (Rūpātīta), Form (Ripa), Part (Pada) and Body (Piņda). 
The first is governed by the transcendental aspect of the goddess that does not 
have an iconic form. We will see that the same division is found in the YKh also. 
The three ‘immanent’ forms ‘with (manifest) energies’ (sakala) are classified, as 
usual, into gross, subtle and supreme. The transcendental one is simply ‘without 
(manifest) energies’ (niskala). The four are related to the four sacred seats which 
are the last group of four in the Transmission of Twenty-eight (astavimsatikrama) 
and serve as the receptacles of these four states. Collectively, they are the 
Sambhavakrama, which encompasses the other three transmissions in the supreme 
realisation of the fourth Kaula state, called Beyond Form (Rupatita). At this level, 
the goddess is the collective metaphysical nature of all the states and so has no 
outer form. She sits above the Doomsday Fire (vadavānala) that burns in the core 
of reality symbolized by the centre of her mandala, the Yoni. In the corners she 
burns in the same sacred Fire in the other three states of Yoga in the midst of the 
three Transmissions (krama). Thus the KMT presents her as the quintessential 
goddess of the Kula who is beyond time and is independent of it and yet takes her 
support from it, even as she dominates it. Thus at this level Kubjikā, the supreme 
Goddess of the Kula — Kulešvarī, is Kālī who generates and annuls time. The 
KMT teaches: 


2. Table of the Forms of the Goddess of the Three Transmissions 


Lineage KMT SKh / KnT YKh YKh (1) 
21 
Child Naked Kubjika Malini Khafijī Raktā 
Youth Mahāntārikā Tripurā Vakrā Klinnā 
Aged Khafijika Kali Kubjika Nityā 
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One should worship the Sambhava Transmission, which is 
omniscient and endowed with universal pervasion, in the supreme 
place, that is, Kulakula (the immanent and transcendent reality) with 
the flowers of the Command by means of the Yoga that includes (the 
states) Beyond Form and the rest along with the Yoga of the 
Doomsday Fire’ according to the teaching that has come from the 
Abyss (gahvara). 

The supreme goddess is present there, her form sustained by 
the mandala. In the centre, her nature is supreme. Tranquil, she (sits) 
on the head of Time. Beyond the (differentiated) energies (of 
manifestation), she is the energy of (all the) energies. She is Kulešvarī, 
(the goddess) who destroys and generates time.” Beyond the 
Doomsday Fire she shines brightly, radiant (with countless) qualities 
like a thousand suns. Beyond Form, she is Kule$vari.? 


Nagnā Kubjī: the Goddess of the Lineage of the Child 


The other three forms of the goddess are related to the three transmissions 
individually. Although she is represented iconically at this level, her iconic forms 
are not clearly defined. One reason for this is probably that at this early stage of 
the Kubjika system, this development had not yet taken place, just as the contents 
of the three transmissions had not yet been defined. Another, more essential, 
reason is that the focus of attention is on the goddess as an embodiment of a 
Yogic state, that is, an aspect or level of attainment. What is of concern is her 
metaphysical depth rather than her outer form. Even so, the scantiness of the 
iconic details are probably also due to the rudimentary development of the notion 
of the three transmissions and of Kubjika's iconic form in general. The three are 
just forms of Kubjika, not separate goddesses as we find in later developments. 

The first form of the goddess is Nagna Kubjī — the Naked Kubjika of the 
Transmission of the Child. One would expect her to be gentle, instead she is said 


' Concerning the Doomsday Fire, see intro. vol. 1, 21 and 29 and the Yoga of the Doomsday Fire, 
intro. 1, 302; intro. 2, 154, 452 n. 3. 
? The KMT reads kambaliyam — ‘she is this kambalr'- which makes no sense. Possibly this 
reading is simply a scribal corruption. The reading accepted by the commentary of the SSS 
(26/20cd) where this passage is reproduced is ‘kabhaleyam’. Although this reading also makes no 
sense, the commentator squeezes meaning out of it by fancifully dividing it up as follows: 

‘ka’ this is time. Its ‘bha’ is sustenance (bharana) and ‘la’ merger. In this way, she 
whose nature is time brings about the emanation and withdrawal of time. 


kā [k, kh: ka] iti kalam tasya bha iti bharanam la iti layanam M evam kālasya yāvat kālarūpiņī 
srstisamhdram karoti || Comm. on SSS 26/20cd. 
> KMT 17/10cd-14. 
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to be “extremely fierce and frightening’. One would have thought that this form 
would be more appropriate for the Transmission of the Aged which is generally 
governed by a fierce goddess. The second form is Mahantārikā who induces 
trance and possession. She destroys her devotee’s enemies and detractors. The 
third one is Khafijī ‘the One Who Limps’. She is also the goddess of the 
Transmission of the Aged according to the YKh. There she is called Šāmbhavī, 
Kubjika’s highest aspect and supreme iconic form (parāmūrti).' The goddess of 
this Transmission is the embodiment of emptiness and is ‘very fierce’. Thus in 
most of the later visualizations she is generally identified with Kali. As the Aged 
One, she limps as would an old woman. She also ‘limps’ because, as Kundalini, 
she moves step by step through the Wheels of the subtle body. Her identity as 
Kundalini, the energy of the vital breath, is implied in the KMT that declares that 
she controls it, frees from bondage and removes sin, all of which are visualized 
burning in the Doomsday Fire. This is the blazing energy of AIM, the goddess’s 
seed-syllable, her Triangular Yoni. The three transmissions originate from here, 
generated by the descent of the goddess from the supreme plane of Kulešvarī.” 
The KMT describes the Naked Kubjika as follows: 


Form (rüpa) is the Transmission of the Sacred Seats 

(pithakrama). (There) the goddess (shines with the) lustre of a blue 
cloud and collyrium. She has twelve arms and six faces. She is 
accompanied by six energies: Barbara (the Barbarian), Ālakā (the 
Lock of Hair) Brhadodara (Big Belly), Lambosthi (Long Lips), 
Stabdhāksī (Fixed Gaze), and Viraladvija (Few Teeth). The Naked 
(nagnā) Kubjika, established in Form, is in the midst of the 
Transmission of the Child. Aflame with the Doomsday Fire, she is 
extremely fierce and frightening. The bestower of the divine 
Command, she can be approached (only) by means of the master's 
teaching.’ 

! See below, p. 180, with reference to YKh (1) 19/59ab. 

? We can summerize the main features of the forms of the goddess of each of the transmissions in 


the following table. 


3. Table of the Forms of the Goddess of the Transmissions according to the Kubjikamata 


Transmission State Goddess Arms Faces Colour 
Rūpātīta Kulešvarī - - - 
Child Rūpa Nagna Kubjī 12 6 Blue 
Youth Pada Mahāntārī 4 1 
Aged Piņda Khaiijī 4 1 


? KMT 17/15-17. 
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We notice that the form of the Goddess in this lineage has already 
developed two basic features that recur in later representations: her complexion is 
dark and she has six faces. Here it is not specified to which goddesses they belong 
as they are in later representations of the goddess of the Lineage of the Child. 
Perhaps at this stage the syncretism implicit in the later single form was not 
intended, just that between the three forms one with another. The number six fits 
with the goddess’s general sixfold nature, which is most evident in the six parts 
(that is, groups of mantras) that make up her transmission (krama). Embodied in 
her transmission, she is most evidently ‘sixfold’ (satprakarā) when the six parts 
are projected into her hexagonal mandala. These, along with the standard set of 
six limbs of her Vidya and her six faces, most effectively project her, part by part, 
around the triangular core of her mandala and the Point in the centre where she 
resides undivided. But while these geometric amplifications of the goddess’s body 
are elaborated extensively in the later literature, they are discernable in the KMT 
only as prototypes. Just as the goddess’s mandala has yet to become fully explicit, 
so too the goddess’s iconic features are not fully formed. By identifying the six 
faces with those of six goddess, as the later sources do, and projecting them into 
the hexagram, they emanate from Kubjikā and envelop her even as they make her 
manifest in the fullness of her six aspects. At this stage she is simply accompanied 
by six Yoginis. We are not told that they correspond to her faces. The only 
recognizable one amongst them is Barbara who in the later literature is one of the 
six Yoginis associated with the six limbs of the goddess’s Vidyā.! 

Kubjika is said to be naked occasionally in the texts’ but she is not 
commonly visualized naked. Perhaps we should associate this form with the 
naked, celibate (brahmacdrini) goddess Mitranatha, the founder of the 
Transmission of the Child, sees sitting in a fire performing austerities. According 
to the KRU this is how the goddess appears prior to her entry into the Linga.” 
And, it seems, that according to the myth of her origin recounted in the KMT, she 
is naked when she emerges out of it. 


! Cf. the epithets of the goddess of the Transmission of the Aged, described in YKh (1): 


vikarālā mahāraudrā [k, kh, gh, n: -dram] mahābhīmā [n: -mam] bhayamkart [k, kh, gh: -ram; n: 
-rim] M 

kotarakst [n: -ksim] svapīthasthā [k, kh, gh, n: -stham] stabdhadrstih [k, kh: stadhvadrstim; gh: 
stadhvadrstim; n: stadvadrstim] subhīsaņā [k, kh, gh, ù: -naàm] | YKh (1) 19/72cd-73ab. 

? Kubjikā is referred to as ‘nagnavāsg or *nagnavāsasā” (‘clothed in nakedness’) no less than 
eight times in the KuKh. See note to Sanskrit text of KuKh 3/44d. 

? See intro. vol. 2, p. 467. 

^ See intro. vol. 1, p. 38. 
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Mahāntārikā: the Goddess of the Lineage of the Youth 


Mahāntarikā is the form of the goddess of the Transmission of the Youth. 
She has four arms and her Vidya consists of twenty-five syllables, whereas the 
Vidyas described elsewhere are of fifteen and, most frequently, twenty-three 
syllables.' The visualization stresses that she is a goddess who penetrates and 
brings about possession. Her intense power, harnessed by the utterance of her 
Vidya saves from both the sufferings of transmigration and aggression from 
enemies. Here then is another of many examples of how the Yoga of the Goddess 
has a dual function — soteriological and magical. This is because Mahantarika is 
Mahamaya who can exert her power to save or to bind. We have seen that as an 
independent goddess, she is Para and ‘pure Malini’ and, as in the following 
description of her as the Kubjika of this lineage, she sits in the midst of the 
Doomsday Fire at the summit of existence.” The KMT continues: 


In the midst of the Transmission of the Youth (the goddess) 
has one face and four arms. She holds a book, an ascetic's pot, rosary 
and makes a boon-bestowing gesture. Within the Doomsday Fire, her 
expression is serious (saumya) and she is very playful. Penetrating the 
three worlds, she is penetrated by great bliss. She is engaged in saving 
(tārayantī) (the fettered) from the great ocean of transmigratory 
existence. She is Mahantarika who has also become great here in the 
Transmission of the Youth. Taking her support from the scripture of 
the Vidya, she destroys the flux of the fetters. Just by uttering (her 
Vidya) adamantine clubs and (even) mountains are rent asunder. She 
is Mahantari, the Weapon of the Vidya of twenty-five (syllables). She 
is accomplished by the flux of (the energies of the) letters. She is the 
supreme (goddess) who brings about possession (just) by being uttered 
(uccārāvešinī). One who lacks devotion, he who is hateful, fixed in 
(false) doctrine or anyone else (who is against the true teaching) — all 
(such) are brought low by one who, angered, has this (goddess) in (his) 
heart. This Supreme Goddess (Paramešvarī) is attained by the Yoga 
established in Pada.’ 


' See above, p. 77, note 5. 
? See above, p. 80-81, reference from KMT 19/38-40. 
? KMT 17/18-24ab. 
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Khanjika: the Goddess of the Lineage of the Aged 


As Khafijika, the goddess of this Transmission is Kubjikā herself for 
Khafijika is just another name for Kubjikā.' Their complete identity is confirmed 
by the fact that the Vidya here is the one of thirty-two syllables which is the basic 
one (samayā) of the goddess Kubjikā. Khafiji is the “bent over’ goddess (kubjā) 
Kujā who resonates with the ‘indistinct’, that is, ‘unstruck’ sound of the great fire 
of Samvartà with which AIM, the goddess's seed-syllable, is ablaze.” We shall see 
that the MBT also teaches that Khafijika is the goddess of this lineage because she 
is Kubjika's supreme form.” 


One should penetrate the body (pinda) quickly. Listen now, 
O Kubjinī, (as I tell you about the goddess) who is established in 
Pinda (Yoga). She is in the centre of the Transmission of the Aged. 
She is subtle (laghuriipa) and very brilliant (sutejasā). She has two 
arms and one face and, established in the Body (pindastha), her nature 
is that of (her) consort (pati). She is the goddess who takes the life- 
breath from the fettered and cuts through the net of (their) fetters. She 
controls all sins and is the supreme bestower of wisdom. She is as 
described before at the climax of Form and endowed with (all good) 
qualities. Endowed with the limbs of the Vidya, know her to be 
established in (the Yoga of) Pinda. Endowed with the thirty-two 
syllables (of the Vidya), she is enveloped in (its) six limbs. What is 
said to be the lineage of Karma, bears fruit here in due order. The 
goddess makes mantras successful. Supreme, she makes (the Yoga of) 
the Body successful. 

(The yogi thus) attains omniscience by the Yoga of the 
Doomsday Fire. Bearing the form of bliss and established in (AIM) the 
‘bent over” (kubja) (seed-syllable) of the Doomsday Fire, she makes 
indistinct sounds (kūjate). Thus the subtle Khafijika (the ‘Lame One") 
in the form of the Jewel (of Kundalini)' is called Kubjika.° 


! See KMT 3/36. 

? See intro. vol. 1, p. 302-303. 

? See below, p. 171. 

* Concerning Kundalini as the ‘Jewel’ in the navel centre — the City of Jewels — see KuKh 
13/98cd-99, n. 79. 

> KMT 17/24cd-30. 
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The Forms of the Goddess according to the Kularatnoddyota 


Chapter eight of the Kularatnoddyota describes the three forms of the 
goddess, one for each lineage, in two aspects, supreme and gross. These forms are 
visualized and experienced internally as the goddess rises through the psychic 
centres (cakra) of the adept’s body. Although the text does not tell us so directly, 
it is clear from the context that the first two are aspects of the goddess in the 
Transmission of the Child. The supreme aspect of the Goddess is her Formless 
(amūrta), most essential metaphysical identity. The other aspect — which the 
Tantra simply calls the ‘second one’ — is gross in relation to the first one. Even so, 
it is not an iconic form of the Goddess. It is the ‘form’ of the goddess present in 
the Wheels of the body beginning from the lowest one. The last form of the 
goddess, as she appears in the Transmission of the Aged, represents her in the 
Wheel of the Command. One would expect the goddess at this higher level to 
have a more subtle form, but, on the contrary, at this stage she has the complex 
iconic form which in other sources is normally associated with the Transmission 
of the Child. 

The entire scheme appears at first sight to be upside down with respect to 
the others we find in the Kubjika sources. This is because it is based on a different 
structural principle. As usual, the goddess’s form is triadic, but in this case the 
triad is supreme, subtle and gross, rather than the other way around. The first two 
forms are those of the Transmission of the Child. The third is that of the Youth 
and the Aged. However, this scheme is obscured by the compulsion to follow a 
more basic one in which the goddess has two aspects. In the first, called subtle or 
supreme, the goddess appears in her essential energetic, abstract nature. The 
second is the gross, outer iconic form. From the perspective of the first scheme 
these two are treated together as the gross form with respect to the first two. 


The Supreme and Subtle Form of the Goddess of the Transmission of the 
Child 


Neither of the two forms of the goddess in the Transmission of the Child 
are iconic. The first is her transcendental aspect. But we should not mistake it for 
the undifferentiated (niskala) one. This is the goddess’s formless (nirākāra), 
pervasive presence which is the supreme form of her differentiated (sakala) 
aspect. The undifferentiated aspect is a contemplative state. It is a perception of 
non-duality which is understood to be a positive, referable experience and so is, as 
the text says ‘with form’ (marta) although its ‘form’ is formlessness. It is the 
blissful universal presence of the goddess who ‘faces in all directions’. 

The second form of the goddess is her immanent pervasive presence as 
Kundalini in the Wheels (cakra) of the subtle body. In this transmission Kundalini 
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is the more ‘gross’ of the two forms. In the other two transmissions she is the 
subtle form in relation to the ‘gross’ iconic forms of the goddess. In the first 
transmission Kundalini is tranquil and pervasive — mirroring in the body the outer 
pervasive presence of the goddess in her supreme state. In the second 
transmission, Kundalini is rising and merging into Emptiness. In the Transmission 
of the Aged Kundalini resides in the Wheel of the Command and moves through 
the body in the flow of the vital breath as Divine Sound (ndda). As the god says to 
the goddess in the Kularatnoddyota: 


O beloved, one should recollect that you and I are present in 
the Six Wheels by means of special, individual meditations (dhyana) 
beginning with the one without form (nirākāra). 

The supreme form (rūpa) is flawless, pervasive and facing 
everywhere. It can be perceived as the bliss of contemplation 
(bhāvanā), the mark of which is supreme bliss. Free of the qualities of 
form and the rest and devoid of limiting adjuncts (upādhi) and 
meditation (dhydna) - this, O fair one, is the non-dual vision of you 
directly apparent (pratyaksadaršana). This is the supreme meditation 
(dhyana) with form (mürta) whose characteristic is that it is without 
form (amūrta). You are in this way supreme, subtle, pervasive, and 
facing in all directions. 

The second (form) is called the Coiled One (kundalā) who 
resides equally in the (Wheel of the) Foundation and (the other 
Wheels) above.' 


The Subtle and Gross Forms of Kubjika in the Transmission of the Youth 
The previous form of Kundalini is pervasive and tranquil. This one is 


dynamic. Fiery and blazing with her immense power, she breaks through the 
Wheels and merges into the transcendental emptiness beyond the body and 


' cakrasatkagatā [n: -tat] smaryā [n: marya] tvam priye sahita maya [gh: priye] || 
param niramayam rüpam vyapakam sarvatomukham [g: sarvatāmukhari] || 
bhavananandasanivedyam [gh: -bhūtari + vedyari] paramanandalaksanam [g: -raksanam] | 
rüpadigunanirmuktam upādhidhyānavarjitam [g: upādidyāna-; n: upāvidhyāna-] |! 
advayedar [all MSs: dvittyedam] varārohe tava pratyaksadaršanam [gh: -yarn] | 
etad eva param dhyanam mürtam cāmūrtalaksanam | 
tvam tathā paramā sūksmā vyāpinī [n: -nī] sarvatomukhī [k, g, ch: -mukha; gh, c: -mukham] | 
dvitīyā kuņdalākhyā tu ādhārordhvasamāšrayā [kh: ārordhva-; g: adharorddhasa-] || 
KRU 8/23cd-27. 
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becomes one with it. It is subtle because it is connected with the body and 
supreme because it moves out beyond it into transcendence. The KRU continues: 


You have a third form which is present (in the Transmission 
of) the Youth (kumāra) and ends with (that of) the Aged (sthavira). 
You will be in a form that can be contemplated (dheya) by means of 
this very form. Consisting of great energy (mahātejas) and, 
inflammed, it blazes with incomparable qualities. O mother of Kula, it 
illumines the great meditation within the body. 

(This form of the goddess) breaks through the Wheels by 
means of (her) great mass of rays that are to the side, above and below. 
Issuing forth from the Door of Brahma, she has become one 
(samarasīgatā) in the supreme, pure and unsupported Void (vyoman). 
O Kubjesi, you should be contemplated in this way residing in the 
Transmission of the Youth.' 


The Gross Forms 


As we move through the three transmissions, the goddess ages. In her 
supreme form in the Transmission the Child she is, as it were, still in the womb of 
the Unmanifest but already within the realm of manifestation as a pure, blissful 
pervasive presence. In her subtle form in that transmission she is similarly 
pervasive but now more developed, as it were, in the body as the subtle presence 
of Kundalini. In her subtle form in the Transmission of the Youth she courses 
through the body and gloriously fresh and youthful bursts out of it to merge into 
Emptiness. In this transmission the goddess has reached the maturity of a full 
iconic form blooming with the beauty of youth. She is not concerned with magical 
control and reprisal of injustice as are her fierce forms. Instead, joyful and 


! trtīyā mūrtibhūtāsi kumārasthavirāvadhih [all MSs: -vadhin] | 

anenaiva tu rūpeņa [k, kh, c: rüpena] dhyeyarūpā [g: madhorü-] bhavisyasi [g: -syati] || 
mahātejomayī [nacānye: -yà] diptà anaupamyagunojjvala [k, ch: aropamyagunojvala; kh: 
alopamyagunaujvalà; g: anaupamyagunojvala; gh: alopamyaguno *? rah; n: atopamyagunojvarā; c: 
ano-] | 

dyotayantī [k, kh, gh, ch: ghātayantī; g: dyātayanti] mahādhyānari Sartrastham kulambike || 
mahārašmisamūhais ca [k, kh, c: mahārasmi-; n: mahā * smisamühais caiva] 
tiryagürdhvamadhogataih [k: tiryagūrdvamadhogataih; kh: tiryagūrdvamadhaugataih; g: 
tiryagürddhamadho-; gh: -gate] | 

bhedayantī [kh, gh, c: -yanti] ca cakrāņi [kh, c: vaksāni; g, gh: vaktrani] brahmadvāravinirgatā [n: 
vrahmadhara-] || 

nirāšraye pare [g: para] vyomni Suddhe samarasīgatā [gh: samarasamgata] | 

evam dhyeyasi [k: dhyeyasi; kh, c: dheyāsi] kubjesi [k, kh, ù: kubjesi] yavanakramasamsthita [gh, 
c: -tam] || KRU 8/28-31. 


158 INTRODUCTION 


tranquil, she fulfils all desires and ultimately grants the liberated state of Flight 
and with it access to the congregation of the liberated Skyfarers in the Void of the 
Supreme Principle. The form of the goddess in this transmission is not named. 
Presumably her thirty-two syllable Vidya is that of Kubjika, but her attributes 
indicate that she is a combination of two goddesses. One is Kāmešvarī, who is 
suggested by the bow and five arrows she holds. The other is Para, suggested by 
the rosary and the book. The KRU continues: 


That (was) the subtle, supreme visualization (dhyana). (Now) 
listen to the gross one with limbs. O Kaulinī, I will tell you without 
doubt (what it is) as you (yourself) know it (to be). 

(The gross form has) five faces, ten arms and, pure 
(svacchā), it has a smiling face. The face of the goddess is completely 
full (of light and joy) and she shines with (her) beautiful teeth and lips. 
She has beautiful eyebrows and nose and long eyes. (Her) hair is tied 
together in a topknot (sikha). She has beautiful ears, hands and cheeks 
and is adorned with beautiful earrings (kundala). She has beautiful 
arms, throat and heart and her breasts are fat and upraised. The middle 
part (of her belly) is crinkled with three (charming) folds and she is 
adorned with a line of hair (that travels down from the navel). Her 
stomach is thin, navel, deep set and thighs large. (Her) hips and knees 
are very soft. She has beautiful thighs and red finger (nails) that are 
very beautiful. She (wears) beautiful cloths, a divine garland and an 
excellent shawl. (She wears) a necklace made of large gems, bangles 
on her limbs, anklets and a blazing diadem of rubies (manikya). O 
supreme mistress, adorned with divine rings (on her fingers), she sits 
on a svastika (as her) seat.' 


! etat siiksmarn param dhyānam sthūlam [kh: sthūla; n: sthūram] savayavam [k: mávayava] šrņu | 
kathayāmi na sandeho yathā jānāsi kaulini || 

paficavaktra [k: -vaktram] dašabhujā [k, g, ù, ch: -bhujam] svacchā [gacānye: svaccham] 
prahasitānanā [k: prasasitananam; kh: prahasitamnanam; g: pradasitānamām; all others: -nam] | 
sampurnavadana [gānye: -nàm] devi [k, ch: devim] cārudantosthabhāsiņī [k, c, ch: -bhasinim; kh: 
carudantosabhasinim; g: carudantohmabhasini] || 

subhrūh [ghānye: subhru; gh: su *?] sunāsā [k, kh: sanāsā; gh: -sam; c: sunama] dīrghāksī [k: 
dirghamksim; gh, n: -ksu] sikhākuicitamūrdhajā [k, gh: snikha-; kh, c: snisca-; k kh: -jāma; g: 
mnidhyaku-citemürddhajam; n: si$cascakumcitamüurddhajam; ch: -jam] | 

sukarņapānigaņdā [kh: -pāšiga; g: suvarna-; gh: satkarna-; sarvānye: -gamdam] ca [g, gh: fica] 
cārukuņdalabhūsitā [khanye: -tam; kh: -bhūsitī] || 

subāhukaņthahrdayā [gaghānye: -yam] pīnnonatapayodharā [all MSs: -ram; ch: pinonata-] | [gh: 
missing] 

trivalītarangamadhyā [all MSs: -madhyàm] tu romarājīvibhūsitā [ghananye: -tām] || [gh: missing] 
ksāmodarā [gānye: -ram] nimnanābhir brhajjaghanamaņdalā [k, kh: -bhi brhajjanghanamandalam; 
g: -bhibrhajjanagha- -lām; gh, ch: -nabhim brhajaghana- -lārū; n: nimnabhi- -lam; c: -nabhi- -lam] | 
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She makes boon bestowing and fear dispelling gestures and 
(holds) a rosary, book, noose, goad, large bow, and five arrows in her 
hands. She makes the gesture of knowledge and holds a large vessel 
filled with wine (vamamrta). O great goddess! Delighted with supreme 
bliss, she causes the entire universe to melt. (This is how) you should 
be visualized in the Transmission of the Youth (yuvakrama). 

O goddess, (this form) bestows all fruits and gives (both) 
worldly enjoyment and liberation and accomplishes all (one's) goals. 
She destroys all suffering and drags (away all) disturbance. She 
bestows tranguillity, fulfillment and accomplishment. She bestows 
flight (khecara) and the rest as well as the most divine gathering in the 
circle (of initiates) (cakramelaka). O beloved, she bestows the cosmic 
form and whatever desire (kāma) and wealth (one may) wish for. You 
will thus be the object of adoration (pujyā) by means of the Vidyā of 
thirty-two syllables.' 


sukumārorujānukā [k: sukāmarorujā * ka; kh, c: sukamārorujāruka; g: kusumārorujānūka; gh: 
sukamalorujaruka9 n, ch: -ka] sujanghā [gh: sujangham] cāruņāngulī [k, kh: caranamgulin; n, c, 
ch: -līm] M 

sunakhā [k, gh, ch: sunakham; kh: sucakham; c: surasam] ca suvešā [k: suvesam; kh: sucesam; g, ch: 
-sam; gh: su *? kham; n: -sam; c: suresam] ca divyamala [k, kh, c, ch: -malyam; gh: * *? malyam; n: 
-mālyā] varacchadā [all MSs: varacchadam] | 

mahāratnāvalīhārakatakāngadanūpurā [k, kh, c, ch: -rārh; g: -hāla- -ram; gh: -kandadanupuram; n: 
-varīhāra- -ram] || 

jvalanmukutamānikyā [k, kh: -sya; g, ù, c, ch: -nikya] divyaiš caivangultyakaih [kakhanye: 
divyaiscaivangu-]| 

Sobhita [k, kh, c, ch: -tam; n: sobhitam] paramešāni [n: -sani] svastikasanasamsthita [k, kh, g, n, gh, 
c, ch: -tārh] || KRU 8/32-38. 

' varadābhayahastā [k, kh: -hastas; all others: -hastafi] ca sāksasūtrakapustikā [g: -trasupustakam; 
all others: -kam] | 

pāšānkušamahācāpabāņapaīicakarā [kh, c: -karam; other MSs: -karam] tathā || 

jñānamudrā mahapatram [sarve: -tra] vāmāmrtaprapūritam [kh, c: vāmārita-; gh: 
vāmāritaprapūritām ] | 

dhārayantī [n: -yanti] mahādevi [g: rmahā-; n: -devī] paramānandananditā [k, kh, c, ch: -tam; g: - 
ndamanditam; gh: -nandinim,; n: -tam] || 

drāvayantī [g, gh: -ntifi] jagat sarvam [g: sarvatvam] dhyātavyā tvam [g:*] yuvakrame [k, kh, ch: - 
kramam] | 

ašesaphaladā [k, kh, gh: -dam] devi [n: devi] bhuktimuktiprasādhanī [gh: -nim] || 

sarvārthasādhanī caiva [gh: cava] ašesārtivināšinī | 

ksobhākrstikarī Santipustida siddhidā tathā |1 

khecarādimahādivyacakramelakadāyinī | 

yathāvāichitakāmārthavišvarūpatvadā [ gh: -visvamripa-] priye |l 

bhavisyasi tathā pūjyā dvātrirnšāksaravidyayā | KRU 8/39-44ab. 
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The Subtle Form of the Goddess of the Transmission of the Aged 


The aspect of Kundalini, which is the subtle form of the previous 
transmission, blazes through the Wheels, rising beyond them. The form in this 
transmission is lower and so remains within the body. Therefore, it is a ‘subtle’ 
form (mūrti) of the goddess, rather than supreme. Nonetheless, Kundalini is in the 
most elevated part of the subtle body within the physical body. This is the Wheel 
of the Command that enshrines the Transmental which is the goddess’s essential 
nature and serves as the vehicle that leads beyond into the Supreme State. The 
Command as Kundalini resides there in the form of the blissful and powerful 
Divine Sound (ndda) that pervades the whole of the body through the movement 
of the Divine Breath (hamsa). Grounded in her transcendental (niskala) nature she 
moves in her immanent (sakala) aspect through the body. Thus this, the ‘subtle’ 
form of the goddess at the ‘grossest’ level, the third transmission, is immanent 
with a touch of transcendence. The KRU continues: 


(Now) listen, O goddess, to how you should be contemplated 
(dhyātavyā) in the Transmission of the Aged. Residing in the Wheel 
you bear a form (mūrti) according to the distinction between gross and 
subtle. Residing in the middle of the Wheel of the Command, (you) 
burn with radiant rays (of energy). Inflammed, (you) possess garlands 
of flames and, of the nature of Sound, (you are) without fault 
(nirāmayā). Seated within the movement of Harnsa (the vital breath), 
(you) possess manifest energies (sakalā) (while) residing in the 
unmanifest (niskalā). (You are) satisfied with the bliss of the 
Command and have made the Wheel of the Command (your) seat as 
(you) fill (everything) all around with the resounding sounds (nindda) 
of Sound (nada) and Resonance (dhvani). (You) fill (the body) from 
the soles of the feet up to the end of the head with the powerful sounds 
(of mantras).' 


! yathā [gh: tatha] vrddhakrame [g: vrddhamkrame; gh: -marn] devi dhyātavyāsi tathā šrņu M 
sthūlasūksmavibhāgena [k: sthala-] cakrasthā mūrtidhāriņī | 

ajnacakrasya madhyasthā [gh: + vi] visphuratkiranojjvala [k, kh, g, ch: -jvalā; gh: 
visphurātkanakojvalā; n: -jvarà] M 

jvālāmālākulā [n: jvārāmārākurā] dīptā nādarūpā nirāmayā | 

hamsacarantamasina [g: -sinam] sakalā niskalāšrayā [kh, c: niskarāmayā; g: niskala-; gh: 
nihkalāmalā ] || 

ajnanandena [kh: -nadana] samtrpta [gh: samdipta] ajfiacakrakrtasana | 
nddadhvanininddais ca pūrayantī [g: pūjayantī] samantatah | 

āpādatalamūrdhāntam [k: -mürdhnantam; kh: -mūdhnātra; g, gh: -lamūrddhānta; c: -muürddhajam] 
pūrayantī mahatsvanaih [kh: madasvataih; gh, c: madasvanaih] | KRU 8/44cd-48ab. 
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The Gross Form of the Goddess of the Transmission of the Aged 


The Aged One is the Old Hag. She wears the Five Insignias' of a Kāpālika 
as do other forms of Kubjikā. She is a black, emaciated Cāmuņdā type of Kālī, 
who is engaged in devouring the universe. Even so, her six faces, the snakes that 
adorn her and, especially, her ‘slightly bent’ back unmistakably characterize her 
as Kubjikā. Notice that even in this, the most ‘gross’ of all her forms, her inner 
condition, which is ‘penetrated by the bliss of the Command’ is not ignored. 


That, O goddess, is said to be the subtle (form), now listen to 
the gross one. She possesses every limb and is endowed with a 
visualized form (dhyana) whose (basic) reality (artha) is clear. She is 
(black) like sliced collyrium and hair is brown and (tied in the) foreign 
(barbara) (style). The eyes are stern. Showing (her) teeth (darnstralt), 
they (are as if) burning. The eyebrows are brown and the goddess 
bears the Five Insignias (paūcamudrā) and shines with the skull that 
decorates (her). The great conch (she holds) makes her proud and the 
beauty (rūpa) of her crown enhances her beauty. (She is) adorned with 
a garland of severed heads that extends from the soles of the feet up to 
(her) neck. She drips with the blood that flows (from the heads) and is 
fatigued by the weight of her (dangling) rocking hair. Very fierce, she 
destroys (the universe) by licking (it up). She has big teeth (karāla) 
and a thin stomach. She has long (dangling) breasts and a large chest. 
Her furious form is (lean) without flesh. She has six faces and twelve 
arms and her back is slightly bent.’ 


' The form described in chapter 29 of the KuKh also bears the insignia. However, there she is the 
goddess of the Transmission of the Child. 

? sūksmam etat samakhyatam sthūlari [gh: *? lam] devi atah srnu |I 

sarvavayavasampanna [k, kh, g, ù, ch: -nnam; gh: -sampiirnam] sphutarthadhyadnasamyuta [k: 
sphutartham -tam; kh, ch: sphiitartham dhyanasamyutam,; g, gh, ù, c: -yutam] | 
bhinnāfjanasamaprakhyā [all MSs: -khyam] pingabarbaramūrdhajā [all MSs except Ch: -jam] || 
kotarakst [k, c: -rārūksī; gh, n, ch: -ksim] jvaladdvija [k, c: ujvaladvijam; kh: uksaladvijam; g: 
jvalajjihva; gh: jvalajihvam; n: jvaladvijam] damstralt [g, c: dastrālī] pingalabhruvā [kh: 
pingabhrivam; g: -bhrūvā; others: -vam] | 

paūcamudrādharā [k, g: -dharam] devi [k, ch: devin; gh: devi] kapalabharanojjvala [all MSs: 
-nojvalam] || 

mahasankhakrtatopa [k, kh, g, n: -pa; c: -krtattopa] kirītīrūpašobhitā [all MSs: -tam; n: -rū * sobhi-] 
| [gh: ?] 

apadatalakanthantamundamalavibhüsita [k, kh: -ntarn; n, ch: -tārh; g, c: -ntammunda- -tam] | 
sravadrudhiranisyandā [k, n, c: sravadrudhiranisyanda; kh: šravajradhiranisyanda; g: -nispanda; 
gh: sravajradharanispamda; ch: Sravadru *?nispamda] lulatkešabharālasā [n: -bhalalasam; other 
MSs: -sam] | 
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She holds a skull, dagger, javelin and ascetic's staff. Fierce, 
she holds a knife, a great noose and sword. (She also holds) a 
thunderbolt, spear, bow, arrows and double-headed drum. Her neck is 
adorned with the great lord of snakes. She wears a snake as a sacred 
thread and (her) girdle is tied with that also. She is adorned with the 
thousand-headed lord of the snakes (who is) on (her) head. Snakes are 
(her) anklets and bangles. Her topknot (sikhā) has the form of a 
burning fire and scorpions are (her) rings. She makes the Great Sound 
(of mantra) and, very powerful, she makes (the worlds) tremble. She is 
powerfully penetrated by the bliss of the Command and, wearing a 
human skin as a shawl and (human) skin (as clothing), she resides in 
the seguence of the eighty-one (syllable mantra).' O fair one, such is 
the visualized form (dhyāna) there will be in the aged state. The Vidyā 
here is Mahāmāyā” whose form is sixteen syllables.’ 


lelihānā [all MSs: -nam] mahāraudrā [k, g, gh, ch: -raudram] karālā [k, kh, c, ch: -lārh; gh: 
karabhyamlam; n: kalalam] nimnatodarā [k, kh: nimno-; c: nimnano-; all MSs: -ram] || 

lambastani [k, gh, n, c: -nim; kh: nimbastanim] brhadvaksa [sarve: -ksam] nirmamsa [g: nirmā-; ch: 
?; sarve: -sam] vikatakrtih [g, gh: -krtim; n: -krti] | 

sadvaktrā [all MSs except G: satvaktram] dvādašabhujā [all MSs: -jam] kificinnamitakandhara 
[n: kimcinamitakandha-; all MSs: -ràm] || [gh: missing from here to 56] KRU 8/48cd-53. 

! The mantra of eighty-one syllables (ekásiti) is that of the goddess's consort. He may be Siva, 
whose mantra is called Vyomavyāpin and is well known in the Siddhanta Agamas. More likely it 
is Svacchandabhairava's mantra of eighty-one syllables, which is derived from the nine letters of 
his seed-sllable Navatman. The goddess ‘resides’ in the sequence of the syllables of the god’s 
mantra, by combining the syllables of her Vidyā with it. Thus the goddess unites with the god. 

* I suppose that the Vidya of Mahamaya is the Samayā Vidya, the thirty-two syllables of which are 
grouped in pairs. See KuKh 9/28 ff.. 

> kapālakartrkāhastā [all MSs: -hastám] šūlakhatvāngadhāriņī [k, g, ch: -dhāriņīm; n: -ni | 
kattārikakarā [all MSs: -karam] raudrā [all MSs: raudram] mahapasasidharini [kh: -pāšāsi-; n: - 
pāsāni-; ch: -pāsāsid-; others: -nīm] || 

vajrar [all except MS G: vajra] Saktirdhanurbanam [kh: Sakti- -$a; ch: Sakti-; others: šakti- -na] 
anyad [k, kh: anyam; n: Sakhanda] damarukam [k, kh: ttamarukam] tatha | 

mahaphanindraharena [k, kh: -phalindra-; ù: -na] kanthadesopasobhita [k, kh: -deso-; g, n, c, ch: - 
tam] M 

ndgayajnopaviti [kh, g, c: -vitam] ca tenaiva [g, gh, n, c: -vā] baddhamekhalā [anye: -lārh; n: -ram] | 
[ch: ?] 

sahasraširasā [n, ch: -sirasā] mūrdhni [k, kh: mürdhn; g, ù, c, ch: mūrddhni; gh: mürddhna] 
pannagendrena [kh: pannagendrala; gh: -gendre *; c: pannagaindrala] bhüsità [all MSs: -tām] || 
nāganūpurakeyūragonāsakrtakankaņā [k: -gonāsa- -nam; kh: gaušāsa- -nam; g: 
nāganūpurakeyūragonāsakrtakarnkaņām; gh, c, ch: -gonasakrtakamkanam; n: -nam] | 
jvaladvahnišikhākārā vrscikair angultyakam [k, kh, g, c, ch: -kam; gh: -karam vršcikair amltyakam; 
ri: -sikhakalavr$cikailamgulryakam] || 

unnadantī [k: unnadatim; kh, c: unnadatī; gh: -tīm] maharavam [k, kh, c: -ravam; g: madaravam] 
prakampantī [k, g: prakampantim; gh: prakalpamtī] mahābalā [all MSs: -lam] | 

ajnanandamahavista [g, gh, c, ch: -stārh] naracarmottarīyakā [all MSs: -karn] |l 
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The Four Forms of Kubjikā according to the Yogakhanda of the 
Manthānabhairavatantra 


The following descriptions of the goddess are drawn from the 
Dhyānasūtra of the Yogakhaņda of the Manthānabhairavatantra. It is divided 
into four sub-sections, each of which are also sūtras that describe the goddess’s 
four forms. The three forms corresponding to the three transmissions are now 
fully developed icons and their association with Yogic states is no longer a 
primary feature. Two of them are essentially, apart from a few details, the same as 
we find in the KuKh. Indeed, the passages describing their forms in the KuKh are 
drawn wholesale from the YKh. However, they are not described together and no 
mention is made of their association with the transmissions. Chapter 29 of the 
KuKh is dedicated to the goddess of the Transmission of the Child. The other is 
Cificini, the Sweeper (mātanginī), who presides over the Transmission of the 
Youth and is described at the beginning of chapter 68 of the KuKh.' 

Although the KuKh is well aware of the three forms of the goddess and 
does not ignore them, it prefers to concentrate on the first one. This is the goddess 
of the Transmission of the present Age, that is, the Transmission of the Child. The 
KuKh stresses her association with Kāmarūpa, the seat where the teachings are 
revealed in this Age. She is identified specifically with Kāmešvarī, the goddess of 
the ‘sacred seat of Passion’.* The universe is pervaded by desire (icchā) and is 
born of passion (kama). Accordingly, this is the form that, more than any other, is 
associated with the Yoni and hence with the most essential nature and creative 
activity of the goddess. 

As the goddess of the Transmission of this Age, this form is generally 
considered to be the most important, or at least the most characteristic one. Thus, 
it is this one we find described in the Agnipurdna’ in a passage drawn from a 


tathā tvacaparīdhānā [all MSs: tacca-; sarve: -nam] ekāšītikrame [g: mekāšītikrame] sthita [all MSs: 
-tam] | 

evam [gh: ekan] dhyanam varārohe vrddhabhave [g: vrrddha-] bhavisyati || 

vidya [all MSs: vidyam] cātra [n: catra] mahamaya [all except G and Gh: -mayam] 
sodasaksaravigrahà [ gh: -ksaraviyukta?; n: -ham; others: -ham] | KRU 8/54-60ab. 

! KuKh 68/1-24ab = YKh (1) 19/34-57cd. 

? KuKh 29/4-5. 

> All of chapter 144 of the AP is dedicated to Kubjika. There her visualized form is described as 
follows: 


(She) is dark blue like the leaf of a blue lotus. She has six faces and six aspects 
(satprakārikā). She is the energy of consciousness and has eighteen eyes and twelve arms. She is 
seated comfortably on a lion throne (sirhhāsana) and is on top of a lotus and a ghost (pretapadma). 
She is rich with millions of Kulas. (The snake) Karkota is (her) girdle. Taksaka is above (him) and 
so on the throat (of the goddess). Vasuki is (her) necklace. Kulika is on her two ears. (The snake) 
Kürma is (her) earring. Padma and Mahapadma are (her) eyebrows. In the left (row of hands she 
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Kubjikā Tantra. Indeed, the wording is so close that it is possible that the AP drew 
it from some version of the YKh. However, there are a few important omissions. 
The names of the deities of the goddess’s six faces are not mentioned, although 
the colours are in most cases the same. The few significant differences or 
additions have been noted in the notes. The text is virtually the same as the one 
we find in the KuKh, which drew it from the YKh. The same is the case with the 
following form. We reproduce the passage here so we may conveniently observe 
them together in their original context. 

As these two forms are those of the goddess related to the Transmission of 
the Child and the Middle One, we may safely suppose that the third one described 
in the KuKh presides over the Transmission of the Aged.’ In this form, according 
to the KuKh, Kubjikā is Justacaņdālinī, a woman of the lowest caste. Like the 
previous form, she too is a sweeper and rude barbarian (barbarā).” Although, she 
is aged (jarjarā), dark blue, red and crooked, unlike the Aged Kubjikā of YKh (1), 
who is shockingly fierce, she is slim and ‘very beautiful”.* She dances ‘mad with 
ecstasy’ in a circle of fire representing her identity as the Doomsday Fire.’ 

Although the Kubjika Tantras describe the iconic forms of deities, they do 
not prescribe how they should be made or drawn. The forms of the deities, it 
seems, are just visualized mentally. The abstract figure of the mandala, into which 
the Krama is projected, is the only visible form of the deity. The Nepalese 
Newars, who produce and worship an immense number of iconic forms, worship 
their Kula goddesses in a Yantra. The highest forms are aniconic. Visual 
representation somehow ‘degrades’ the Kaula Goddess. However, her form is not 
visualized just to replace the missing outer icon with a mental one. It serves, 


holds) a snake, skull, rosary, ascetic's staff, conch and book. In the right (row of hands she holds) a 
trident, mirror, sword, a jewel necklace, goad and a bow. The upper (-most) face of the goddess is 
white (sveta). The other upper (face) is also white (sveta). The eastern face is yellow (pāndura) 
and angry. The southern one is black (krsna). The northern one (is white) like snow, a jasmine 
flower and the moon. Brahma is on the soles of (her) feet. Visņu is on the shanks (of her legs). 
Rudra is in (her) heart and Isvara in (her) throat. Sadasiva is on her forehead and Siva is located 
above him. Kubjikā should be visualized thus, vibrantly inebrated (aghürnita), in the course of 
(all) rituals, including the rite of adoration and the rest. AP 144/30cd-37. 

' This form is described in a sūtra which has been inserted into the text (Ibid. 49/41cd-42). One 
wonders why the redactor of the KuKh did not draw it from the YKh (1). Is this because it is an 
original sūtra of the KuKh? 

? Ibid. 49/27cd-29, 36. 

> Ibid. 49/38cd-40ab. 

* The KuKh says that Justacaņdālī should be visualized in the form of the Doomsday Fire 
(49/24cd-25ab). Could this be the basic identity of this form of Kubjikā? 
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above all, to prepare the officiator to perform the rite. The form of the goddess in 
the Lineage of the Child, which is the most important one in the KuKh, is 
presented at the culmination of a long exposition of the main mantras and Vidyas 
(chapters 18 to 27) and then the Kramas themselves (chapter 28). The devotee is 
directed to think that the goddess is the ‘subtle Transmental energy within the 
worlds'' and so is essentially pervasive and formless. Even so, he should not start 
to worship the Krama unless the goddess has been clearly visualized first? In the 
same way, the KuKh stresses that the second form should be visualized within 
one’s own body in order to worship the Krama. As our text says: 


One who does not have (knowledge of) the visualized form 
of (the goddess) Kujā and is without (access) to Kuja's tradition is a 
fettered and impure soul. The Vidya and the Kramamandala — all is 
useless and the hereafter is uncertain for such a one wherever he may 
worship the Transmission. As long as one does not worship (and 
serve) the Kula, how can one (experience) pervasion within (this), 
the Sambhava Kula? 


Similarly, the third form is associated with the inner, mental sacrifice 
(antaryága)." Merged initially in the Great Void of the one transcendental reality, 
the goddess flows through the Cavity of Brahma and rains down a torrent of 
nectar into the body.” Her form is described just before the worship of the 
Transmission (kramārcana)* in order to induce this purifying flow of nectar. 


Kubjika of the Transmission of the Child according to the Dhyānasūtra 


The goddess of the Transmission of the Child is represented here by the 
seed-syllable of the supreme goddess Para and so is, in some way, identified with 
her. Moreover, she is associated with the Triple (trika) Vidya, Para, Parapara and 
Apara.’ Thus, although she is specifically the goddess of the Transmission of the 
Child, she is also the goddess of the three sacred seats and hence all the three 
transmissions. In this way, the three forms of the goddess implicitly correspond to 
the three Vidyās and align her with the goddess of the Trika. 


' KuKh 29/58. 

? KuKh 29/60. 

> KuKh 68/22-24ab. 

^ KuKh 49/1. 

? Ibid. 49/36-38ab. 

° Ibid. 49/44 ff.. 

7 See chapter 20 of the KuKh for an exposition of the Triple Vidya. 
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However, the YKh presents the third form of the goddess, who governs the 
Transmission of the Aged, as her supreme form (parāmūrti). But if the three 
forms of the goddess correspond to the three Vidyās one would suppose her to be 
Apara. The text solves this problem by positing that all three forms ‘descend’ into 
the three transmissions, which is quite reasonable as each form of the goddess 
includes the others. However, it is possible that this inconsistency has arisen 
because the three forms were originally conceived separately and subsequently 
juxtaposed. Let us see what the YKh says: 


(Kubjika’s) iconic form is threefold (according to whether it 
is) in (the transmission) of the Child, Middle One or the Aged. O 
Samkara, you are (my) devotee, I will tell you. The one syllabled 
(Vidya) is called Para. It is the plane (bhūmikā) of knowledge of the 
Siddhas. It is the Yoga Vidya, the great Vidya which is in the heart of 
the Rudras. It is the Rudra part (khanda) which is that of the Rudras 
and it is in consonance with the knowledge of Para.' It said to be the 
main Vidya (samayā) in Kāmākhyā, while the goddess of the sacred 
seat is in Pirnaka. The one called Yoga is in (the sacred seat called) 
Omkara in the mandala of the three seals (mudrā).” 


! Possibly Rudrakhanda here refers to the first part of the Trikhaņdā Vidya which is divided, as its 
name suggests, into three parts (khanda). As the KRU says: 


There, one (part) is the Rudrakhanda, the second is Matrkhanda, while one should know 
the third to be the excellent Camundakhanda. (This Vidya) is called ^Trikhanda' because (it is 
formed) by the union of (these) three parts. It accomplishes every purpose and is taught 
everywhere. 


tatraikam rudrakhandam tu matrkhandam [k: -khanda] dvittyakam | 

trttyam caiva vijfieyam [kh: -ya] camundakhandam [kh:-khandam] uttamam || 
khandatrayasamayogat trikhaņdā [kh: trikhanda] parigtyate [k: -ve] | 

sarvārthasādhanī hy esa [g: esam] sarvatrāpi prašasyate [kh: prasacyate] || KRU 5/24-25. 


This mantra is mentioned again in the description of this form of the goddess as the 
Vidya of 292 syllables which serves to replenish the goddess’s store of life-giving nectar. Also 
called the Brhatsamaya Vidya, it is considered to be the extended or ‘great’ — brhat - form of the 
goddess’s Samaya Vidya and so is also called ‘Brhatsamaya’. If I have understood correctly, it 
appears that the text is implying that just as the goddess of this Transmission is the first of the 
three parts of the triple Vidya, she is also the first part of Trikhanda which is thus ‘in consonance 
with the knowledge of Para’. This would mean that the other two forms of the goddess correspond 
to the other two parts. But note that although the goddess of the second transmission is identified 
with Trikhanda, there is no mention of the Vidya in relation to the third form. 
> ‘Mudra’ (lit. ‘seal’ or ‘(ritual) gesture’) in this context simply means ‘goddess’. The mandala of 
the three seals is thus the goddess's core, triangular mandala. See above, p. 33 ff.. 
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The descent (to earth), associated with the three Vidyās, of 
the lineages (oli) takes place in each Age in this Clan (gotra) and in 
that of Amarī' and the others in the teaching. O god, Parā, the one 
syllable Vidyā, has been explained previously, (even so) I will explain 
that properly (and) the very subtle, imperishable goal.” 

She is said to be a short vowel at the beginning and appears 
to be slightly bent (unnatā).* She is dark blue like the petal of a blue 
lotus and is covered with the ashes of heroes.* She has six faces and 
aspects (prakāra). As the power of consciousness, she moves within. 
She sees with her eighteen round eyes. She has twelve arms and is 
adorned with many garlands. She sits on a ghost as her throne 
(pretasimhasana) and is adorned with many ornaments. She is 
mounted on the Kula teaching of thousands of millions of Kulas. The 
teaching concerning her body (pindavidhana) is said to be hard to 
acquire even by the gods.” 


' Concerning the goddess Amari (also called Amarika) and her clan, see above, p. 100 ff.. 

? bale madhye ca [n: *] vrddhe ca [n: ya] mürtibhedam tridhā sthitam || 

tat [k, kh: tam; gh: ta] te ‘ham [n: vehar] kathayisyami [kh: katha-] tava bhaktasya Samkara | 
ekāksarā para proktā siddhānām jūānabhūmikā || 

yogavidyā mahāvidyā rudranam hrdaye sthita [k, kh, gh: hrdaye * ta] | 

rudrakhandam [k, kh: rudraim khamdam; gh: rudraikhadam; n: -khamde] tu rudrāņām 
kamakhye [k, kh, gh: -khya; n: kāmākse] samayā [k, kh, gh: samāyā] proktā pīthadevī tu [n: ca] 
pürnake [gh: pürvake] | 

yogasamjna [n: yogi-] ca omkare [k, gh: damkara; kh: damka *; ù: -ra] mudratritayamandale || 
vidyatritayasamyuktam avataram yuge [k, gh: juge] yuge [k, gh: juge; kh: yu *] | 

ulinam [k, kh, gh: ūlinā] gotravarge ‘smin [gh: -smi] amaryādisu šāsane [k, kh, gh: sasane; n: 
magane] I 

para ekāksarā [gh: yaka-] deva [n: veda] pūrvam eva nidaršitā [k: -tam; kh: nirdarsita] | 

tam [k, kh, gh: tata] pravaksyamy aham [k, kh, gh: -amham] samyak [k, kh, gh: samyaku] 
susüksmam [n: suSuksmam] laksam avyayam [k, kh, gh: adhyayam] || YKh (1) 19/2cd-7. 

? The Parā Vidyā is HSAUM (see KuKh 20/23 ff.). Presumably, it is with reference to the shape of 
the written syllable, that it is said to be ‘bent’. In Devanagari, it does indeed look bent. 

^ The description of the goddess in AP 144/30cd-37 begins from here. 

5 adau hrasvasvarā proktā dršyate kificidunnatà [n: -duttamà] | 

nilotpaladalasyama [k, kh, gh: -mam] virabhasmavagunthita [k, kh, gh: -tam; n: 
virabhasmasamaprabha] || 

sadvaktrā [k, kh, gh: satvaktra] satprakārā [n: + ca] cicchaktyāntaracāriņī [k, kh, gh: 
cichaktyamtara-; n: cichaktyā ca svārinī] | 

netrair astādašair yuktà [kh: -dašaiyuktā; n: -yukta] vartulaiš cāvalokinī [k: -valakini; gh: 
vatulaiscāvalākinī; n: vittalaišcavalākinī] || 

dvādašais ca [n: dvādašai ca + tur] bhujair [n: bhujai] yuktā nānāsragdāmamaņditā | 
pretasimhdsanasina [k, kh, gh: -nam] nanabharanabhüsita [k, kh, gh: -tam] || 
kulakotisahasrasya ārūdhā kulasasane [k, kh, gh: -sasana] | 

tasyāh [k, kh, gh: tasya; n: sa *] pindavidhanoktam [gh: -nokta] devānām api durlabham || 
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(The snake) Ananta is always at her feet adorning her 
anklets. The snake Kārkota, tied on (her) zone, adorns (her) hips. 
Taksaka is (her) diadem (avatamsa), Vāsuki the necklace on (her) 
neck. Kulika is said to be (hanging) on (her) ears and (she) is adorned 
with Kūrma as (her) earrings. Padma and Mahāpadma are on her 
eyebrows and all (of her) arms (bahudanda) are adorned with 
thousands of snakes. (She holds) a skull, a rosary, the five immortal 
substances, an ascetic's staff, the Kādi scripture (kādyāgama), conch 
(Samkhapala), and the great nectar' which is filled constantly with (the 
recitation of her Trikhaņdā Vidya) consisting of 292 syllables.” The 
garland of vowels on her head rains down a stream of nectar. The 
garland of letters that (hangs from) the neck of the goddess (reaches) 
the soles (of her) feet. The necklace around her neck, made of fifty 
scorpions, looks beautiful? 


'The Faces of the Goddess 


The face of the goddess Para is on top of the heads and 
shines auspiciously. It is white as milk, beautiful and shines like 


YKh (1) 19/8-11. 
! Part of the text appears to be missing here. The AP supplies the full compliment of objects the 
goddess holds in her twelve hands. In the left (row of hands she holds) a snake, skull, rosary, 
ascetic's staff, conch and book. In the right (row of hands she holds) a trident, mirror, sword, a 
jewel necklace, gaud and a bow. 
? Concerning the Trikhaņdā Vidyā, see KuKh 23/1, note 1 and the goddess below p. 202-205. 
> anantam [k, kh: anamta; n: ayanta] pādayor [k, gh: pādapādayo; kh: pādayo-] nityam 
nüpuroparimanditam [k, kh, gh: rūpuropari-; n: nüpuropari-] | 
kārkotam [n: kakita] mekhalabandham [n: -lavamvam] katideše virajate [k, kh, gh: vinajate] |I 
taksakaš cavatamsas [k, gh: cavamtas; kh: vavamtam; n: -copavinam] ca kanthe hāras tu [k, kh, 
gh: kamthahara ca] vasukih [k, kh, gh: vastakih; n: -kī] | 
kulikam karnayoh [n: kanayo] proktam kūrmakuņdalamaņditam [k, gh: -mandala-; kh: kūrmam-; 
ñ: ku-] |I 
bhrūdaņde [n: krüdamde] samsthitam [n: -te] padmam mahāpadmam tathaiva ca | 
bahudandam [k, ù: -damde] tu sakalam sahasraphanimanditam [k, gh: sahasre-] |I 
kapalam cāksasūtram [n: caksu-] ca amaridravyapaficakam | 
khatvangam kadyagamam [k, kh, gh: kadya-; n: kadyagama + nam] samkhapalam [n: -la] 
mahāmrtam | 
dvišatair dvinavatyāyāh [k, kh: -tai dvyānavatyāyāh; gh: -tai dyānavatyāyāh; n: 
dvisanordvanavatpayah] pūritar ca nirantaram | 
svaramālā Sire tasyah pīyūsaughapravarsaņī [k, kh, gh: pryusodyapra- -nim; n: pīyūsodya-] I 
varņamālā gale [k, kh, gh: male] devyà yāvat [k, kh, gh: vyavat] padatalam [k, kh, gh: -le; n: 
pāda * le] sthitā [k, gh: sthata] | 
vrscikais ca [kh: + ca] gale haram satārdhena [n: satedvani] virajate || YKh (1) 19/12-17. 
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millions of moons. It exudes a current of nectar and is endowed with 
the eighteenth energy (of the Moon).' 

The second one is the upper face. It is the Void (gagana) 
called Malini. It is white and is venerated, part by part, by (both) the 
gods and demons. 

The third one is the eastern face. White, it is distraught with 
anger. Attended by Siddhas and Yoginīs, it is called Siddhayogesvart. 

The fourth one is Kālikā's face. It is black and frightening. It 
is called Mahakali and brings about the destruction of all things. 

The fifth is the northern face. It is (red) like a pomegranate 
flower and is endowed with Mahalaksmi.? 

The sixth is said to be the western face. It is Umabhagavati. 
One should think (her) face to be light blue (Zsat syamam).* 

Raudri has a divine (beautiful) form and wears a divine 
earring. Brahmā is at her two feet and Visņu is said to be on her 
shanks. Rudra lives in her heart, I$vara in the circle of (her) throat.” 

Sadāšiva is on (her) forehead and Siva is above him. The 
Moon, Sun, and Fire are in the eyes, along with the stars and circle of 
constellations. Heaven is said to be of eight kinds and the seat is on a 
ghost. The Earth principle is on the shanks and Water is in (her) navel. 
Fire is in the middle of (her) heart. Know that Wind is in (her) throat. 
Space is on (her) forehead — everything is located there. Such is 
Vakrika's characteristic form (laksa) — brilliant like billions of 


! See intro. vol. 1, p. 349-351. 
? According to the AP this face is yellow (pāņdura). 
? According to the AP this face is white. 
^ paradevimukham pürvamürdhnisthara [kh, gh, n: pūrvvam-; k, kh, gh: -mürtistham] rājate 
šubham | 
goksiradhavalam [n: gokstravavalam] kantam [n: kasam] candrakotisamaprabham |1 
šravantam amrtaugham [k, gh: -dyam; n: -mrtogham] tu kalam astādašīyutam | 
dvittyam ürdhvavaktram [n: diirddhacandram] tu gaganam nama mālinī || 
Svetarupam vibhagena surasuranamaskrtam [n: -namastute] | 
trttyam purvavaktram tu panduram [kh: pamdruram; n: paduram] krodhavihvalam || 
siddhayogešvarīkhyātam [k, gh: -rikhyatam; n: -yogis$varikhyatam] siddhayoginisevitam | 
caturtham [n: caturtha] kalikavaktram krsnarüpam [k, kh, gh: krsnarüpam] bhayamkaram || 
mahākālīsamākhyātam sarvasamharakarakam | 
paficamam cottaram [k, gh: cantaram] vaktram dādimīkusumaprabham || 
mahalaksmisamopetam sastham [k, kh, gh: sastam] pašcimam ucyate | 
umābhagavatī $yamam [k, kh, gh: syamam] tsat [gh: isat] vaktram vicintayet [n: viviyena] ll 

YKh (1) 19/18-23. 
? The passage in the AP ends with: ‘Kubjika should be visualized thus, vibrantly inebrated 
(āghūrnitā), in the course of (all) rituals, including the rite of adoration and the rest’. 
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lightning flashes and shining like a garland of flames - one should 
think that it is filling (all things).' 

She is the subtle Transmental, (her) empowered (sakalā) 
(aspect) in the world. The Goddess of the gods, who is the teacher of 
the universe, has arisen in the Age of Strife. She resides in the sky, in 
the mortal world and in the lower world of Hātakešvara.” Present in 
the lineage (of teachers) she bestows the Command in Konkana. O 
Sambhu, once know this, the goddess's form, one should commence 
the sacrifice. * 


! divyarūpadharā [k, kh, gh, n: -ro] raudrī divyakundaladharini | 

brahmā [n: vrahma] pādayuge [n: padayuge] tasyāh [k, kh, gh: tasya; n: tasyā] janghane [k, kh, 
gh, n: jaghane] visnurucyate || 

hrdaye [gh: hrdaya] vasate rudrah [k, kh, gh: rudrau; ti: rudra] t§varah kanthamandale [n: kam * 
-J1 

sadasivam [n: dasasivam] lalatastham Sivam tasyoparisthitam [k, gh: ta$yo-; kh: tašyopari * tam] 
II 

candrārkānalanetresu [n: -netre *] tarair naksatramandalam [n: -le] | 

svargam [kh: švargam; gh, n: svarga] castavidham [k, kh, gh: -vidhvam] proktam pretasyopari 
[k, gh: pratasyaupari; kh: pretasyau-] asanam [n: āšanar] |l 

janghane [k, kh, gh, ù: jaghane] parthivam tattvam apo [k, gh: apa] nabhyam vyavasthitam [k, kh, 
gh: nāsti] | 

tejo hrdayamadhye tu vāyuh [n: vāyu] kaņthe vijānatah || [This and the following line are missing 
in MSs K, Kh, and Gh] 

akasam ca lalate tu tatra sarvam [n: sarva] vyavasthitam | 

taditkotisahasrabham [k, kh, gh, n: -bham] jvālāmālāsamaprabham [k, kh, gh: nasti; n: -bham] M 
idrsam [k, kh, gh: -Sam] vakrikalaksam [n: catrikalaksam] apüryantam [k: -yetam; gh: -tum; n: 
āyuryanta] vicintayet | YKh (1) 19/24-29ab. 

? According to the SvT (10/116), Hataka governs Sauvarna, the eighth and lowest hell in which he 
resides. The other hells are 1) Ābhāsa 2) Varatāla 3) Sarkara 4) Gabhastimat 5) Mahātala 6) Sutala 
7) Rasatala (ibid 10/96-97ab). According to the Rauravagama, Šrīkaņtha (as Hātakešvara) reigns 
over each of the worlds and forcefully bestows (hathatah) various forms of yogic accomplishment 
(siddhi) (TA 8/30cd-32ab). Hataka keeps the doors of hell shut to prevent those who are sent there 
from escaping. By his grace they are opened for some to allow them to pass into another world 
and attain the accomplishments (siddhi) that can be had there. Abhinava explains: 


Those who observe vows (vratin) but have behaved in a manner prohibited by the 
scriptures and so are sinful (vikarmastha), those who, though initiated, have fallen from the rule 
(samaya) and have failed to perform the rites of expiation (prāyašcitta), those who are adherents 
and (yet) detractors (dusaka) of the left-hand path (vāmācāra), those who live on the sacrificial 
offerings (dravya) to the gods and fire, those who, though adherents of higher doctrines, practice 
the mantras of lower doctrines such as those of Garuda and the like - all these in their various 
kinds, are slaves in the presence of the all-pervasive Lord Hataka. TA 8/32cd-35ab. 
> esa [kh: e ā] sā unmanā sūksmā sakalā bhuvanāntare | 
uditā [n: -tar] kalikāle tu devadevī jagadguruh [k, kh, gh: -ru; n: jagatpate | 
ākāše [n: -Sa] martyaloke tu [n: ca] patale hātakešvare || 


komkanai] | [n: + 
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Vakrā Cifcini, the Sweeper: Kubjika’s form in the Middle Lineage’ 


The second form of the goddess presides over the Lineage of the Youth.’ 
She is Cificini, ‘the goddess Kuja with six faces’. She is identified with the usual 
goddesses to which Kubjikā is most closely related, namely — Raudrī, Trikhanda, 
Malini and Tripurabhairavi. Kali, is most prominently embodied in her directly 
and so she is ‘supremely horrific’ and ‘burns dark blue, red and scarlet’.* Her dark 
complexion is also related to her low caste status. She is Mātanginī — the Sweeper 
and Savari — the Tribal Woman. 


(One should think of the goddess as) having six aspects, with 
an immense body and form made of light. She is clothed in Yoga. (She 
is) everything without exception and she is clothed (in that). As 
Unstruck Sound, (she is) every state of being. (She is) Cificini (the 
Tamarind), supremely horrific as she burns dark blue, red and scarlet.* 
(She is) the Sweeper (mātanginī) of the Kula, Raudri, the goddess 
Kujā with six faces. 

She shines with (her) twelve eyes, greedy for the (inebriation 
and) pleasure of wine. Her face is the Yoni, her form is the Yoni and 
(as the Hexagram) she possesses six Yonis. She is in the middle of the 
Yoni (bhaga” and, terrible, she has been encapsulated within the 
Yoni. She is the goddess Full Moon who is completely full and has 
been encapsulated by both the five. A treasury of the thirty-two 
syllables, she is Kubjika, the mistress of Kula. 


These verses refer cryptically to the goddess’s geometric form, which is 
the core of her mandala. This, as we have seen in the previous chapter, consists of 
a downward facing triangle set within a hexagram. The Triangle is the Yoni and 
the six Yonis she possesses are the triangles formed by the surrounding hexagram. 


šrīmanta cātmanāthasya ajfamatamukhasthitam | 
alingitam ekavira viresvaraiva tadrsah | 
dhyānasūtram idam jfiatva pascat kuryāt kramarccanam] 

devyāmūrtim imam šambho jitātvā yajanam ārabhet | [h: missing] YKh (1) 19/29cd-31. 
' This sūtra extends from YKh (1) 19/30cd to 19/57. It is also found in KuKh 68/1-24ab. The 
colophon of this sūtra in the YKh (1) says: This is the sūtra of the visualization of the form of the 
goddess of the venerable middle lineage. It is part of the Yogakhanda. iti srimadhyamolidevya- 
mürtidhyanasütram yogakhande |l 
? She appears at the beginning of chapter sixty-eight of the KuKh (verses 1 to 24). 
* KuKh 68/2. 
^ These are the colours of the goddess when she appears out of the Linga. See KuKh 5/30 and 
notes. 
? See KuKh 3/45. 
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When the goddess has six faces, she is said to have eighteen eyes, three for each 
face. Here, the twelve eyes have a different meaning. They are the twelve corners 
of the hexagram. The goddess is in the middle of the central Yoni in the form of 
the Point (bindu) that represents her undifferentiated state as the energy of bliss 
(ānandašakti), the Transmental Command. Expanding out from the centre the 
divine beings that attend on the goddess who reside in her ‘twelve eyes’ delight in 
it. 

The Thirty-two syllable Samaya Vidya is the sonic form of the goddess of 
the New Moon.' As the goddess Full Moon she is ‘encapsulated by both the five". 
Just as goddess in her geometric form is ‘encapsulated’ by the Yoni, in her sonic 
form as the Vidya she is ‘encapsulated’ by the Five Pranavas. These are uttered in 
the forward and reverse order at the beginning and end of it, while the Vidya itself 
is uttered in reverse.’ This is the form of the Vidya of forty-two syllables, which is 
in the centre of the Triangle.” 


(The goddess) pervades the circle of the sky with the eighty- 
four (types of) deposition (of mantras). Indeed, she is the goddess 
Khagešvarī (the Skyfarer). Immortal, (she is) the pure (form of) 
Kālikā. She is the goddess Bhairavi and Trikhanda;* she is the most 
excellent (goddess) Tripura. Established on the path of the Mālinī 
Kula, she is (the goddess) Kujā. She is the light of the lamp of Kula, 
Barbara (the tribal woman) of many forms. (She is) the mother of 
Rudra,* the mother of the Siddhas and the mother of the great 
Bhairava. She is the mother of the heroes, the mother of yogis and the 
mother of the sacred seats in (all) the worlds. 

Endowed with the six parts, she is terrible. In her eighteen 
hands (she holds) a trident, dagger, sword, an arrow, (she makes a) 
frightening (gesture), (holds) a noose, small double-headed drum and a 
club pleasing to a Kaula. Nor are (only) these things (found) on the 
path of the right or the left. (She also holds) a skull bowl, an ascetic's 
staff, a rosary of gems, a bow, the Sacred Seat of Gesture 
(mudrāpītha), an elephant goad, a club, and a book-rest. One should 


' See KuKh 9/62cd-64 and note 51. 

* See KuKh 9/58cd-59. 

* See KuKh 7/35cd-36ab and 7/47cd-48. 

* Concerning the Trikhanda Vidya, see KuKh 23/1, note 1 and the goddess below p. 202-205. 

> The six faces or aspects of this form of the goddess are thus: 1) Khagešvarī 2) Kālikā 3) Bhairavi 
4) Trikhanda (Mālinī) 5) Tripura 6) Barbara. 

5 See note 99 to KuKh 3/64cd-65ab. 
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think of (her thus) in these eighteen divine positions as having (this) 
form.’ 

She has the (Five Pranavas that serve as her) five feet and, 
without clothes, she is clothed in nakedness.’ (Her) eyes (are red like) 
the Bimba (fruit). Her face is turned downwards and she wears a snake 
as (her) sacred thread. Or (imagine her as wearing) sacred threads 
made of (human) tongues and that she is adorned with the Five 
Insignias (of a Kapalika). Endowed with twelve sets of dreadlocks, she 
transports (the teaching) uttered (udgira) in the Sacred Seat of Gesture 
(mudrapitha).? 

(To her) head is fastened the rosary of the vowels and she 
wears a necklace of letters. She is adorned with the divine sky (of 
consciousness) and twelve hundred million warlocks. A jewelled 
necklace clasps (her) neck and she is adorned with divine gems. (She 
is) the Supreme Goddess, sprinkled with great flowers (of many) 
kinds. 

She is delighted with the fragrance of liquor along with (that 
of) sandalwood, musk and camphor. The sweet smelling directions are 
(her apparel) and her clothes are fragrant with fine incense. (She is) 
the Supreme Goddess swathed in clothes of great (value) and is 
(adorned with) divine gems. Beyond (the sphere of) energies and 
omnipresent, she is above all (others). 

The goddess Kuja has six aspects and her form is the 
supreme syllable.* (She who) is the forty-two syllable (Vidyā) is the 
(divine) Command which bears this kind of form. By nature her form 
is that of a hunch-backed woman (kubjā) and, within the various forms 
of the Vidya, she is mother Kuja. She is the great (goddess) Kujā who 
resides on the Island of the Moon in Šrīkaņtha's grace. One should 
break through Kujā, the target, by means of the threefold path.’ 
Having first known (this) visualization in this way, one should practice 
it within one's own body. 

One should perform the worship of the transmission (krama), 
repetition of mantra and Yoga by means of this body, as one 


' Only sixteen weapons - eight on each side - are listed here although she is said to have eighteen 
hands. See chapter 14 of the KuKh for the ‘inner’ equivalents of these weapons. 

? Although the text here clearly says that the goddess is naked, further ahead she is described as 
well-dressed. 

> See the note to KuKh 2/14 and 3/55cd-6ab. Also above, p. 37. 

^ The 'supreme syllable' is Vāgbhava (AIM), the goddess's seed-syllable mantra. 

? The threefold path is that of the three main channels of the vital breath - Ida, Pingalà and 
Susumna. See KuKh 14/61-62ab. 
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contemplates the end of (all) the planes (of existence), beyond that 
inner mental organ. (Anyone) anywhere who does not possess 
(knowledge of) the visualized form of (the goddess) Kujā and does not 
have (access) to the tradition of (the goddess) Kujā (but nonetheless) 
worships the transmission, is a fettered and impure soul.' For such a 
one, the Vidyā relating to the Maņdala of the Transmission of the 
Doomsday Fire” is useless and the hereafter (for him) is uncertain. As 
long as one does not worship (and serve) the Kula, how can he have 
(the experience of) pervasion within (this), the Sambhava Kula?” 


Khanji: The Goddess’s Supreme Form 


The three forms of the goddess are intimately related as aspects of the 
goddess’s triune nature which is at once supreme, middling / subtle and inferior / 
gross. Even so, each is ‘complete’ and represents in its own way the goddess’s 
total being in all spheres. Each is supreme. Nonetheless, this form of the goddess 
represents her supreme state, beyond the gross and subtle represented by the 
previous two forms. However, like the other two, it is still within the sphere of her 
differentiated (sakala) aspect. The undifferentiated (niskalā) aspect of the goddess 
is purely transcendental. This one is both transcendent and immanent. The first 
form, which governs the Transmission of the Child, is, like this one, the 
Transmental. But ‘residing in the sky, in the mortal world and in the lower world’, 
it is purely immanent. She resides in the three seats and hence the three 
Transmissions, as does this, the Supreme Form (parāmūrti), but does not rise 
beyond them. The Supreme Form is immanent, and so is all three forms when the 
transmissions ‘have arisen in the triple world’ and she ‘rests on the Kula’. As the 
Transmental Kundalini, she pours out of her transcendent state ‘beyond the Void 
and beyond the Non-Void’ by the ‘force of the mind’ to assume the immanent 
condition of universal pervasion filling the ‘triple world’ with her supreme, 
blissful nectar. Thus flowing from one polarity to the other, unmanifest 
transcendence and the manifest immanence, she is both without contradiction. In 
her differentiated (sakala) aspect she is Khafijini, Sambhavi, the deity of the 
Transmission, the goddess Para.* Although she is ‘the deity of the transmission 
(kramadevatā), in her undifferentiated (niskala) aspect, there is no externally 
manifest transmission and she has no name. 


' Cf. YKh (1) 20/27ab. 

? Externally this is the Goddess’s Sarivartāmaņdala. Internally it is Khecarīcakra situated at the 
End of the Twelve. 

> KuKh 68/4-24ab. 

* The colophon at the end of this passage declares that ‘this is the sūtra concerning the 
visualization of the form of the Supreme Goddess (parādevī)' (parādevyāmūrtidhyānasūtra). 
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Now I will tell (you) another visualized form (dhyāna) that is 
praised by the gods; by just recollecting it peoples’ fetters are severed. 
O Mahešvara, I will tell (you) that supreme iconic form (paramürti). 

Sambhavi, the supreme (goddess) Khafiji is ever active 
(nityodita) and without defect. Disembodied (akaya), she is both 
devoid (of manifestation) (hind) and full (of it). She is (both) 
(articulate speech) with vowels (sasvara) and (unmanifest speech) 
without vowels (svaravarjitā). (She is) unmanifest (nirābhāsā), 
formless, without (phenomenal) appearance (nirlaksā) and (yet) in the 
field of appearance (laksagocarā). O Lord of the gods, she who is 
auspicious and supreme is attained by the teacher's grace (prasada). 
The crooked (Kundalini), the mulch cow of passion, she is the 
supreme energy who oozes (nectar). She is light (perfectly white like) 
cow's milk, snow or a jasmine flower and, full of the supreme nectar, 
she fills all the triple world with (all that) moves and is immobile. O 
sinless one, (she is) the Transmental, who by the force of the mind 
(manovega), abides having pervaded the universe. Unmanifest she has 
manifestly arisen and is obtained by word of mouth (transmitted by the 
masters). She is Siddha, the great Khafijt, who is beyond the Void and 
beyond the Non-Void. She is the deity of the transmission 
(kramadevata).' 


! athanyam aparam [k, gh: athānyarhm aparam; kh: athanyamm apara; ù: athānya paramam] 
vaksye [k, kh, gh: vakse] dhyanam tridašavanditam [k, gh, n: -tam; kh: tridaSamvaditam] | 
yena smaritamatrena [k, kh, gh: -matrena] pasacchedam [kh: -chaudam] bhaven nrnam [k, kh, 
gh, n: bhave-] M 

tad aham sampravaksyami paramürtim [k, kh: -mürti; gh: paramürti; n: puramürti] mahesvara 
[n: -ram] | 

šāmbhavī [sarve: -và] paramā khafijt nityoditā [k, kh, gh: dityaudita; n: -dita] anāmayā [k, kh, 
gh, ù: manamayda] II 

akāyā hinapirna [n: pūrņahīnā] sā sasvarā [kh: sašvarā; gh: nasvara] svaravarjitā | 
nirābhāsā nirākārā nirlaksā [n: nirlajjā] laksagocarā [n: -goca *] |l 

guruprasādād [k, kh, gh: -do] devesa labhyate sā para šubhā [k, kh, gh: Subham] | 
anangadhenukutila [n: anantavai tu kutila] sravantī [sarve: šra-] parama kala || 
goksīrahimakundābhā [n: -kundam bhā] paramāmrtanirbharā [k, gh: -niptara; kh: -nirptara] | 
pūrayantī jagat [k, kh, gh: tsagat] sarvam [gh: sarva] trailokyam [k, kh, gh: trilostam] 
sacarācaram [kh: sa * racaram] || 

unmanā manavegena [k: manuvegena; kh: manavege *] vyāpya visvam sthitānagha | 

avyaktā vyaktam utpannā [n: vyaktarūpeņa + mutpanna] vaktrād [k, kh, gh: vaktra] vaktre tu [all 
MSs: vaktresu] labhyate || 

ya sā siddhā mahākhatijī [gh: maha-] šūnyāšūnyam atītagā [k, kh, gh: sūnyā-; n: -nabhitaga] | 
tasya bhedās trayo [k, kh, gh: trajo] jātās [k, kh, gh: yātās] trailokye [n: -kya] kramadevatā |1 
YKh (1) 19/58-64. 
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The subtle form of the goddess is Kundalini. Her names in the three 
transmissions — Khafyini, Vakra and Kubjikā — all imply her identity as Kundalini. 
Here, this form of the goddess has two aspects. One is the Command that is 
embodied in the three Siddhas who received the Transmission from the goddess 
and propagated it from their sacred seats into the world. The other is Anacka — the 
Unstruck Sound that moves through the central channel of Susumna carrying the 
individual soul up with it to merge it into the supreme reality at the supreme 
extremity of its rise. 


Her three divisions have arisen in the triple world. The 
goddess's Command abides in the triple Transmission as O (Oddi$a), 
SA (Sasthīša) and MI (Mitreša). In the Transmission of the Child she 
is considered to be subtle and is called Khañjinī. O Kule$vara, in the 
same way, she is the crooked (kutilā) Vakrā in the Middle Lineage. 
Kubjikā, who has six aspects (satprakarā) is (also) the deity in an aged 
form. 

Resting on the Kula, she has three natures and six limbs and 
faces.' Profoundly tranguil (saumyā) and very terrible (bhīmā), she sits 
on the Great Ghost (mahapreta) who is her seat. She has great snakes 
as her ornaments and is adorned with large earrings. Her topknot is 
adorned with a great Moon and the Sun is above it. She is called 
Anacka (Unstruck Sound) and has a copious and good menses 
(supuspadhya). (As Kundalini) she transports (the individual soul) 
along the path of Susumna. Endless, she is at the extreme end of the 
Endless. Stainless (nirafijana), she is free of defects.” 


The transcendent aspect is pure white. Tranquil and blissful it pervades 
and gives bliss. The immanent is, on the contrary, the black, fierce, voracious 
Kali. They are opposites; even so, they contain each other. Thus, just as 


' Concerning the six limbs and faces of the goddess see KuKh 10, note 9 and 11. 

* o-sa-mitrasvarüpena [k, kh, gh: üsamitre-; à: upamitrisva-] devyājūā trikrame [k, kh, gh: trih -] 
sthità [k, kh, gh, n: sthitam] | 

bālakrame smrta [n: nmrtā] sūksmā khafijinmnamavisruta || 

tathā sā [n: sa] kutila [n: kutikā] vakrā [k, gh: vaktrā] madhyamolyam kulešvara | 

kubjikā satprakārā ca vrddharüpena devatā || 

trisvarūpā kulālambī sadangavaktrasamyuta | 

mahāsaumyā mahābhīmā mahāpretāsanasthitā || mahānāgābharaņais [gh: maham-] ca 
mahdakundalamandita [kh: -mandeta] | 

mahācandrārdhašikharā süryenopari [k, kh, gh: sūryanopari] bhüsita [n: sthita] || 

anackākhyā [k, kh, gh: anamkvakhya; n: anankakhya] supuspādhyā [n: puspādyā] 
susumnamargavahini | 

anantānantaparyantā [k, kh: -taryamta; gh: -nantaryata; n: -tam] nirafijanà [k, gh: nirajana; kh: 
-na; h: nirümjana] nirāmayā [k, kh, gh, n: -yam] || YKh (1) 19/65-69. 
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immanence is a part of the transcendental aspect we have just examined, the two 
are also represented in Kālī's immanence by the combination of two opposite 
aspects of her nature. Thus, she is ‘tranquil’ (saumya), although she is ‘terrible’ 
(bhīmā) and Unstruck Sound - Anacaka, although she ‘roars with the Great 
Sound’ and Stainless - Nirafijana, although she ‘chews on human flesh and drinks 
blood, excrement and urine’. Although she is the goddess ‘in aged form’, she has 
‘a copious and good menses’ (supuspādhyā). Thus, the goddess at both levels, 
immanent and transcendent, is a union of opposites. 


She has eighteen eyes and great arms, above and below. She 
is illumined by great jewels and her beautiful light is like heated gold. 
The mantra on her head is divided into twenty-seven divisions and 
twenty-seven depositions (nyāsa).' The goddess of the gods, she is the 
mistress of the hosts (of the god’s attendants). She is comfortably 
seated on a lion throne and shines beautifully, dark blue and red. 

Very fierce, she has fangs and, very terrible, she is 
frightening. Her gaze severe (kotarāksī) and fixed (stabdhadrsti), she 
resides in her own sacred seat and is horrific. She, the mother of Kula, 
roars with the Great Sound. She is the Kali of the great Bhairava. Her 
lips are (red like the) Bimba (fruit) and she is greedy for blood. She 
chews on human flesh (mahamarmnsa) and drinks blood, excrement and 
urine. Placing her vessel in her hand, sealed with the Gesture of Space 
(vyomamudrā), She is the goddess (Nitya) in the Wheel of the Sky 
(khecakra) playing (there) with the Skyfarers within Emptiness 
(khamadhya). Her face the Void (kha), she resides in the Void 
surrounded by accomplished yogis. Possessing a divine form, she 
wanders constantly in the six sacred seats and plays (there). Thus the 
great Sambhava form (laksa) of Kujā has been described.” 


' Apparently, the mantra meant here is the total aggrgate of the mantras that constitute the 
transmission. The KMT favours a transmission of twenty-eight mantras (astavimsatikrama), 
whereas the MBT prefers one of twenty-seven (saptavirišatikrama). We have seen already that, 
according to the Siddhakhanda, the goddess of the three Transmissions is swathed in twenty-seven 
depositions (see above, p. 147). 

? netrair astādašair [k, gh: netrer astādašai; kh: -dasai; ù: netrer astādaša] yuktà [n: yuktam] 
ürdhvadhas [k, kh, gh, ù: dorddamdais] ca mahābhujā [k, kh, gh, n: -jan] | 
mahāratnapradīptābhā [k, kh, gh: -bham; n: -dipabham] taptakaficanasuprabha [k, kh, gh, n: - 
bham] |1| 

saptavimsatibhir bhedair bheditā [k, kh, gh: -bheditam] mantramürdhani | 

saptavimSatibhir nyāsair [k, kh, gh: -nyāsai; n: -bhinyāsair] devadevi ganesvart |l 
simhasanasukhasinda [k, kh, gh: -na; t: -mukhisitam] $yama [k, kh, gh: syama] raktā [n: raktam] 
subhasura [k, kh, gh: -ram; n: -ram] | 

vikarālā mahāraudrā [k, kh, gh, n: -dram] mahābhīmā [n: -mam] bhayamkart [k, kh, gh: -ram; n: 
-rim] M 
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The Unmanifest (niskala) Transcendent 


In order to safeguard the essentially unitary identity of the deity, it is 
understood to possess two aspects relating to its dual nature. One is internal and 
‘undifferentiated’ (niskala) the other is external, multiple and ‘differentiated’ 
(sakala). It seems surprising at first that the former can also be worshipped in an 
aniconic form but not so if we consider that this is treated as the ‘basic’ unitary 
form of the deity and the latter as the one that can assume multiple aspects. 
Kubjikā possesses in this way, just as every other Great Goddess does, a 
composite identity. As we read in the SM: 


O fair lady, thus Srīnātha sports in the Circle of the Void 
(Sünyamandala) and (so does) Kubjikā, the mother of the Kula who is 
Kuņdalī by name. She is the will, the goddess who is Mind Beyond 
Mind (manonmani) and whose form is the Point (bindurūpā). That 
energy is said to be innate (sahajā) and is (the state of) oneness with 
Siva. 

Applied on the plane of mantra and visualization (dhyāna), 
she who is undifferentiated (niskalā) is differentiated (sakalā). When 
she abides in the differentiated (aspect), she abides as mantra. 
Undifferentiated, she is devoid of mantra. When she abides in an 
iconic form, she is gross and she is subtle when present in the aniconic 
(amūrta) (aspect). Linked to the planes of mantra and iconic form, she 
is action impelled on the plane of visualization.’ 


kotarāksī [n: -kstm] svapīthasthā [k, kh, gh, n: -stham] stabdhadrstih [k, kh: stadhvadrstim; gh: 
stadhvadrstim; n: stadvadrstim] subhīsaņā [k, kh, gh, n: -nam] | 
mahānādena garjantī [k, kh: gerjamtim; gh: gerjantī] ravayanti [n: rāva * nti] kulāmbikā [k, kh, 
gh, n: -kam] M 
mahābhairavakī [k, kh, gh, ù: -kam] kālī [k, kh, gh: kalim] bimbostā [k, gh: vimvoskam; kh: 
vivoskam; n: vimvostim] raktalalasa [k, kh, gh, n: -sam] | 
carvayantī [k, gh, n: carcayamti] mahamamsam pivantī raktavinmütram [k, kh, gh: raktaustaram; 
n: rakto * staram] || 
svapatram [n: kha-] ca kare krtvā vyomamudrasumudritam [k, kh, gh: vyomamudramsamudritam; 
n: -samudritam] | 
khecakre samsthita nityā [k, kh, gh: nityam] khecaraih saha krīdate || 
khamadhye khamukhā khastha [k, kh: khastā; gh: khasta] avrta [k, kh, gh: madrtam; n: mavrtam] 
siddhayogibhih [k, kh: siddhi-; gh: -bhi] | 
satpīthe [k: satapithai; kh: satpithai] bhramate [gh: bhramatye] nityam divyarüpa ca kridate || 
laksam evam kujakhyatam mahasambhavasambhavam [k, kh, gh: * * * mahasambhavam] | 

YKh (1) 19/70-77ab. 
! érináthas tu tato [kh: mato; g: Srinatham himavato] bhadre kridate [g: kridamte] šūnyamaņdale 
[8: sunya-] |1| 
kubjikā kulamātā ca [kh: tu] kundalinama [g: kundala] nāmatah | 
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Logic reguires that there should be a complete break between immanence 
and transcendence. The first is the realm of the finite, the other of the infinite. It 
should not be possible for them to extend into each other, or even make contact. 
Reason strictly applied, as happens, for example, in the sophistry of Advaita 
Vedānta is simply ignored. The Tantras are concerned with experience, not logic, 
and transcendence is experienced even though it is an experience of negation. 
Immanence is a condition of affirmation. Although pervasive, Deity has locations. 
Although infinite, it has specific forms. The world — macrocosmic universe and 
microcosmic body — is experienced as the radiant energy of deity which serves as 
the receptacle of infinite being, and both are affirmed in and through numerous 
details. Immanence is experienced and attained by affirmation and inclusion to the 
point of the logically impossible conjunction of opposites. 

Transcendence, on the contrary, is inaccessible. There is no point of 
entrance or exit. It can never be found, never known, never attained as one would 
a finite reality. It is experienced through negation. But this is not the total, abstract 
negation of pure nothingness or unconditioned relativity. Negation is functional. It 
cannot negate itself so totally that it is no longer negation. Negation is the 
negative of the positive pole. It is reverse affirmation and is graded in terms of its 
objects. Perfect transcendence is the ultimate level of negation. It is, as the Tantra 
says, ‘beyond the beyond’, that is, beyond the ultimate limit of measurable 
extension into which immanence tapers out through an ascending series of 
negations. 

Immanence defines the objects of negation. It affirms that which is to be 
abandoned by denial. Immanence generates the universe of ultimate principles, 
the great realities that sustain and are the most essential nature of all particulars. 
They are the symbols, concepts, forms, and relationships worked out in the 
Tantra’s universe of discourse which explains how things are in such a way that 
they become the details of a universe that serves as a receptacle for the 
transcendent within, and causeway to the transcendent beyond. These are 
enumerated on the path to transcendence as milestones that, as we travel, are to be 
abandoned, one by one. So this is the first aspect - ontological transcendence. It is 
transcendence of the body that is all things, along with the physical and subtle 
body, the sonic body, and the series of gods to reach the Lord of Kula, Siva, who, 
although beyond predication, is the goal, not an object of negation. The second 
aspect is soteriological transcendence. This takes place by systematic negation of 


icchārūpadharā devi bindurūpā manonmani || 

sā Saktih sahajā proktā šivena saha caikatā | 

mantradhyanapade [kh g: mantrā-] yuktā sakalā niskalā tu yà || 

sakalasthā tu mantrasthā [kh: -sthah] niskalā mantravarjitā [g: -varjitah] | 

mūrtirūpā sthita [kh: sthita] sthūlā sūksmā caiva amūrtagā [kh: amūrtijāh; g: amurtagah] M 
mantramūrtipadair yuktā kriyadhyanapaderita [kh: ritàm] | SM 2/12cd-16ab. 


184 INTRODUCTION 


the means of attainment whether physical, mental, pneumatic, ritualistic or Yogic. 
The ultimate, fundamental state is beyond all levels and states of attainment. It is 
about this that Srinatha questions the goddess with the words: 


O Natha, who abides in the sakala (state) and who in the 
niskala (aspect)? O Uma, tell me the meditation (dhyana) that takes 
place in the differentiated (sakala) (state) and the transcendent 
undifferentiated one (niskalātīta). 


To which the goddess Vakra replies: 


Abandon (both) form (rūpa) and the formless. Practice what 
is beyond form. All this (divine body) is in the form of a container 
(kosākāra) (of the supreme state). It is the radiant energy (tejas) which 
is all things. One who desires the (supreme) good should abandon 
everything. It is as useless as rotten meat. 

O god, there is nothing at all (of deity) in the navel, heart, 
mouth, and nose, nothing at all between the eyebrows, forehead, in the 
middle of the palate, or within the uvula, head and eyes. O Mahe$vara, 
O lord of the gods, I am not in the sixty-four wheels or the fifty 
(letters), nor is there anything within them. There is no Siva, Visnu, 
Rudra, Sun, or Sakti. O Lord of Kula, Siva (both) is and is not (nāsti 
cásti).! 


! šrīnātha uvāca [k, kh, gh: šrīvakrovāca] 

sakale [n: sakalam] kah [n: ka] sthito [n: thito] nāthe niskale [k, kh, gh, n: nihkalam] ko 
vyavasthitah [k, kh, gh: -tah] || 

sakale [k, kh, gh: -lai; n: Saka *] niskalatite kim dhyanam kathyatam [n: kathita] ume [kh: umai; 
A: yame] | 

Srivakrováca 

tyaja rūpam arūpam ca rupatitam samabhyaset || 

kosākāram [k, kh, gh: kosakaram; n: kosa-] idari sarvam [k, kh, gh, ù: sarvve] tejah [k, kh, gh, n: 
tejam] sarvam [k, kh, gh, n: sarvva] svarūpatah [k, kh, gh: -ta] | 

palalam iva dhānyārthī tyajet [n: -ta] sarvam [n: sarva] nirarthakam [kh: ni * rthakam; n: nara * 
kam] M 

na [n: nā] nàbhyam [n: nadyam] hrdaye deva vaktre nase [k, gh: nanyam; kh: namnarm; n: 
nāsām] na [kh: nāsti] kifícana | 

bhrüvor [k, kh, gh: bhüyor] madhye lalate ca [n: tu] talumadhye na kificana || 

ghantikante [n: ghamtikana] na [n: na] va Sire [k, gh: stribhi; kh: stibhi; n: stani] caksurante [k, 
kh: caksaramte; gh: caksarate; ù: cakrurate] na kincana | 

catuhsastistu [n: -sastistra] ye cakrah [k, kh, gh, n: cakra] paficasad [k, kh, gh: -sad] ye [k, kh, 
gh: ya] mahešvara || 

tesu nāstīti devesa nāham ca tesu [k, kh, gh: * se ce; n: Sena ca] kificana [k, kh, gh: kimke *; n: 
vimduke] | 
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What is the use of a rosary or keeping the eyes closed? If 
there is concentration (dhāranā) or meditation (dhyana), one does not 
attain consciousness (samvitti). There is no pure light in Ida, or in 
Pingala, or Susumna, although (all these places) are said to be means 
to attainment. (This reality) is said to be "without support’ (niralamba) 
and it cannot be grasped even by the gods. Thus, it is beyond Form 
(rūpa) and Part (pada) and its sphere (of existence) (gocara) is beyond 
the beyond (atītātīta). It is not an object of meditation. It is not 
involved in concentration, meditation or Yoga. There is no exhalation, 
no inhalation or retention of the breath. It is free of in-breathing and 
out-breathing and it has no form (laksa) or characterizing feature 
(laksana). It resides in the teacher's lotus mouth - it cannot be obtained 
otherwise (except from there). 


The Three Forms of the Goddess according to the Kubjikanityahnikatilaka 


Three forms of the goddess, one for each of the transmissions, are also 
described by Muktaka in his Kubjikānityāhnikatilaka,” which is probably the 
earliest known liturgical manual of the Kubjika tradition.’ According to the KnT* 
Kubjika is the goddess Kali who manifests in three forms as the goddesses of the 
three lineages. They are the goddesses of the SKh. This is the most fully 
developed presentation we find in the sources. The three forms of the goddess are 
distinct goddesses in their own right. In accord with the KMT, that relates the 


na sivo na ca [gh: + de] vai visnur na [k: visnum na; kh: visnu na; gh: visnum nam] rudro [kh: 

rudror; ù: ru *] na divakarah || 

na Saktir [k, kh, gh, n: Sakti] na Sivas ceti nasti casti kulesvara | YKh (1) 19/77cd-83ab. 

! aksamālā [n: -lam] ca kim karyam kim và netre [n: nai *] nimīlite [n: ramilite] | 

na dhāraņā na ca [n: va] dhyanam samvittih [k, kh, gh: sarnvimti; ù: samcintya] prapyate na ca | 

na jyotivimalo [k, kh, gh: -le] deva idayam [n: -ya] na [k, kh, gh: ta] ca pingalam |I 

susumnayam na deveša kintu [k: kimu; kh: vikimu; gh: kima] akhyatah [k, kh, gh: aksanti; n: 

ākhyāta] sādhakāļ | 

niralambam [kh: nimrà-] samakhyatam agrahyam [k, kh: agrahrm; gh: agrā *?] tridašair api || 

tasmād rūpapadātītam [gh: -ta] atitatitagocaram [n: abhitatita-] | 

na dhyeyam [k, kh: vyeyam; gh: vyayam] dhāraņā tasya na [k, kh, gh, ù: ma] dhyanam [k, kh, gh: 

-na] yogam eva [gh: yogamem eva] ca || 86 II 

recakam pūrakam nāsti na [kh: + na] capi sthirakumbhakam | 

ucchvasasvasanirmuktam [k, kh, gh: uchasochasanirmuktam; n: usochāsavi * muktam] 

laksalaksanavarjitam |1 

guruvaktrambujavastham [n: -vujavastham] anyathā tu na [k, kh, gh: ma] labhyate [n: labhate] | 
YKh (1) 19/83cd-88ab. 

? MS K fl. 23b. 

? See intro. vol. 3, p. 404 ff.. 

^ See Schoterman 1982: 36. 
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transmissions to yogic states, the goddesses are understood to be iconic 
embodiments (mūrti) of the energies and states of the highest reaches of Sound. 
Moreover, the implicit link, between the transmissions, the sacred seats and the 
Siddhas there who teach them, is explicitly stated to make the presentation 
complete and systematic. We may tabulate the correspondences as follows: 


4. Table of the Goddesses of the Three Transmissions according to the 
Kubjikanityahnikatilaka 


Lineage Sacred Seat Siddha Energy Goddess 
Eldest Odiyana Oddīša Vyāpinī Kālī 
Middle One Pūrņagiri Sastha Samanā Tripurā 
Child Kāmarūpa Caryānanda Manonmanā Mālinī 


Although Muktaka presents this coherent, systematic picture of the triads, 
when he comes to a description of the goddesses of the lineages it is set aside. He 
prefers to develop one form, which is that of the goddess who presides over the 
Tradition of the Child (bāloli). It is basically the same as the form of the goddess 
of this transmission described in YKh (1) and chapter twenty-nine of the KuKh 
and the Tīkā that draw from it. The other two goddesses are only cursorily 
described, probably because there is no special use for them as Muktaka describes 
the rites of only this Krama. Thus Muktaka underscores that this is the main form 
of the goddess which, as YKh (1) says, ‘bestows the Command in Konkana’, a 
detail Muktaka omits possibly because he was not from that place. However, 
unlike YKh (1), which refers to the goddess generically as Para, Muktaka calls her 
Kubjikā directly several times as well as Para and Raudri. Although basically the 
same form, there are several important differences in details. The colours of the 
faces are not the same nor are the attributes she holds and not all of them are 
named. Another important detail is added to the description here, namely, that the 
goddess is bent. The three forms are as follows: 


(Kubjikā) is the colour of (dark) blue collyrium. She is bent 
over (kubjīrūpā) and has a large belly. She has six faces and twelve 
arms. She is adorned with snakes, bones and gems. Raudrī (i.e. 
Kubjikā) wears a garland of severed heads and has a fierce gaping 
mouth with protruding teeth. The goddess has eighteen eyes and (her) 
hair is tied up in the barbarian (barabara) style.' 


' niláfijanasamaprakhyà kubjīrūpā [k kh: kuvji-] mahodarā II 
sadvaktrā dvadasabhuja sarpāsthiratnacarcitā | 
mundamaladhara [kh: -dharī] raudrī darhstrā [kh: dastrā] karālakānanā [k: kalali-] || 
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Kubjikā of the Transmission of the Child 
with Navātmabhairava 
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She wears a tiger skin and a cloak of lion skin. Her limbs are 
adorned with divine ornaments and she laughs loudly. Her western 
face is yellow and the one in the north is dark blue. (The one) in the 
south is black. The eastern one, displayed in front, is red while the one 
born in the north-east (i.e. above) is (white) as crystal. The uppermost 
face, worshipped as Para,' (shines) like a thousand suns. Sambhu has 
said that all the faces have fierce gaping mouths with protruding 
teeth. 

(Now) I will tell (you about) the great weapons of that 
(goddess) Kubjikā. Know (the ones that are in) the right (hands) and 
(the ones) in the left, along with (their) application (prayoga). In the 
right (hands she holds) a trident, wheel, thunderbolt, goad, arrow and 
dagger. One should place (her on) a blue lotus with a star (satāraka). 
Then on the left (side her hands hold) a severed head, an ascetic’s 
staff, bell, book and bow. It is said that (she holds) a skull in (the 
lower) left (hand) and sits on a ghost as her throne.” 


astādašāksakā [k kh: -dasamvaka] devi barbarordhvaširoruhā | The text of this dhyāna is taken 
from fl. 11a to 11b of MS K of the KnT. 
1 


5. Comparative Table of the Colour of Six Faces of the Goddess 


Direction Colour YKh (1) Colour KnT 

West Light blue Yellow 

North Red Dark blue 

South Black Black 

East White Red 

Upper White White 
Uppermost White - brilliant like many Brilliant like many suns 

moons 


* vyāghracarmaparīdhānā sirhhacarmottarīyakā [k: -carmmāturīyakā; kh: -carmmotratiyakà] | 
divyabharanabhüsangi attāttahāsyahāsinī [k: -hasani] | 

tasyāh pitam jalam [kh: jala] vaktram uttaram šyamasannibham || 
daksine krsnavarnam ca yat sammukham [k kh: -khāt] pradarsitam | 


pürvavaktram [kh: ūrddha-] bhaved raktam tsajam sphatikopamam |l 


sahasrasūryasankāšamūrdhvavaktram [kh: -vaktra] parārcitam [k kh: -te] | 
3sarvadamstrakaralani [kh: sarvvedastrā - -ni] vaktrany [kh: vaktrāny] uktāni šambhunā | 
astrany asyāh [kh: -sya] pravaksyami [kh: pravaksami] kubjikaya mahānti ca M 

daksiņe ca prayogena vāme caiva vijānatha | 
trisūlacakravajrāni [kh: trišūra-] ankusah Sarakartrke |l 
daksine vāmato dadyān nilotpalam satārakam | 


anyac [k kh: anyaū] ca mundakhatvangam ghaņtāpustadhanus tathā [k: ghamfayuste; kh: 


ghamtayutesta] || 


kapalam vāmake proktam simhasanasavasani [k: -savasanim; kh: -Savasana] | 
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(One) attains (ultimate) reality by means of the trident and 
Maya is destroyed by means of the wheel. All diseases are destroyed 
by the thunderbolt while the goad is considered to be (the means to 
attract and) control (akarsana). The enemy is destroyed by the arrow. 
The dagger is the avoidance of obstacles. Wealth (laksmī) is acquired 
by means of the severed head and the eight yogic powers by the 
ascetic's staff.' 

A correct knowledge of mantra arises by means of the bell 
and a correct understanding of the scriptures from the book. Control 
(of others is acquired) by means of the bow and the great 
accomplishment of (all) the weapons in the Mahamata by means of 
the skull. 

Brahma is at the soles of her feet. Visņu is said to be on the 
shank. Rudra lives in the heart and Isvara in the circle of the throat. 
Sadāšiva is on her forehead and Siva is above him. The eyes are the 
Moon, Fire and Sun and the circle of the sky (that surrounds her) is 
(full of) stars. 

The lotus, which is the eightfold creation, should be 
imagined on the ghost. The Earth principle is in (the Wheel) of the 
Self-supported. One should think that Water is in (her) navel and Fire 
in the centre of the heart. One should imagine that Wind is in (her) 
throat and Space on (her) forehead. All (the elements) are located in 
these (places). Thousands of millions of Kulas are part of the Kula 
tradition (šāsana). The teaching (vicāra) concerning (the goddess’s) 
body is hard to acquire even by the gods.” 
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! tattvaprāptir bhavec chūlāt [kh: -prapti-; k kh: -la] cakrāt mayaksayo bhavet [kh: bhaveda] M 


vajrat [kh: vajra] sarvaroganasas [k: -nasus] cankusakarsanam matam [kh: mata] | 
šarāc chatruvināšam ca kartari [kh: karttr] vighnavarjanam |1 


laksmilabham [k kh: -labha] tu [k kh: *] muņdāc ca [k: utpated; kh: utpane ca] khatvāngād 


astasiddhayah [kh: -siddhaye] | 
*yāvanmantrārthavetrtvarh [k: -mantrotha-] ghantatah samprajayate |1 


yāvac chastrarthabodhatvam [k: - yāvacchālārtha] pustac cāpārthato [k: pardata] vasah | 


kapālāc ca mahasiddhir astrāņām [k: mahāsiddhi nestranan] ca mahamate || 
> brahmā pādatale tasyā janghane [kh: jaghane] visnur ucyate | 
hrdaye [kh: hrtaye] vasate [k: vamate; kh: vasate] rudra i$varah kanthamandale || 


sadāšivo [kh: sada-] lalate ‘sya [kh: lalatasyah] Sivas tasyopari sthitah [k: Sivam- -tam] | 


candrārkāgnayo netre [k: netram] satara-rksamandalam [k: mandale] M 


sargam [k: svargam] astavidham padmam [k: padme; kh: padmem] pretasyopari [kh: 


pretasyāpari] kalpayet [kh: karppayeda] | 


svadhisthane [k: -stáne; kh: -sthane] dharatattvam [k: para-] toyam nābhau vicintayet [kh: -da] || 


tejo hrdayamadhye tu vayum [k: vāyu] kanthe prakalpayet [kh: -yeda] | 
ākāšam ca [kh: ākāšantu] lalate ca tesu sarve vyavasthitāh |1 
kulakotisahasrani ārūdhāh [k: -dha] kulasasane | 
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(The snake) Ananta is said to be the anklet of her feet. 
Karkota around (her) waist is said to be (her) belt. Taksaka is the 
sacred thread and the necklace around (her) neck is Vāsuki. Kulika, 
adorned with tortoise earrings, is said to be on (her) ears. Padma and 
Mahāpadma are on the middle of (her) eyebrows. Thousands of snakes 
adorn all (her) arms. (She is) adorned with a garland of flames (that 
surrounds her) and she shines like thousands of lightning flashes. Such 
is the venerable Kubjika’s form (laksa). One should think of it as such 
until it is complete (āpūrņa).' 

In the Transmission of the Youth (the goddess) has one face 
and four arms. (She makes) fear-dispelling and boon bestowing 
gestures and (holds) a rosary and water pot.” 

In the Transmission of the Aged (Kubjikā) has one face and 
two arms and many forms. The mistress (nāyakī) of the three lineages 
has thus been described. She should be invoked sitting next to 
Navātmā (Bhairava).? 


tasyāh [kh: tasyā] piņdavicāras tu devānām api durlabhah |1 

' anantam pādayos tasyā nüpuram parikīrtitam | 

karkoto mekhalabandhe [k: -vande; kh: -mandhe] katibandhah [k: -vanda] prakīrtitah || 
taksakam upavitam [k: taksakenopavitan] tu gale haram [k: hare] tu vasukih [kh: vasukth] | 
kulikam karnayoh proktah [kh: proktam] karmakundalamanditam [k: -kulandamanditam] |I 
bhrūmadhye samsthitah padmo mahāpadmas tathaiva ca | 

bāhudaņdesu sarvesu sahasraphanimanditam || 

taditkotisahasrabham [k: dvari( ? )skotisahasrabham] jvalamalasamakulam | 

idrk [kh: idrcchri] $rikubjikalaksamapürnam tad vicintayet [kh: -yeda] M 

iti bālolyām [k: vālābhyām |I 

? yuvākrame [k, kh: kramo] yathā - ekavaktrā caturbhujā abhayavaradaksamalakamandaludhara 
[kh: abhaye-] | 

> vrddhakrame [k, kh: -kramo] yathā - ekavaktrā dvibhuja [kh: + ca] anekākārarūpā [kh: 
anekākārūpo] | ity olitrayanāyakī [k: ityoditraya-] kathitā navātmotsangagatā āvāhanīyā | 
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Kubjikā”s Six Faces and Limbs 


We have seen that Kubjika’s triadic nature is related to her identity as the 
Triangle that symbolizes her as the Yoni and that her sixfold nature is similarly 
related to her second expansion as the hexagram that surrounds the triangle in the 
centre of the mandala. The goddess’s multiple iconic forms are similarly arranged 
in such a way as to coincide with the geometric representations in the mandala in 
which she is worshipped. Thus starting from the Point in the centre out to the 
triangle and the hexagram, all the groups of divine forms projected and 
worshipped there are ultimately the one goddess who replicates herself through 
the forms generated by her energies deployed in the symmetries of her mandala. 
She pervades the mandala as Sound, just as she does the universe, by means of 
her mantras and the energies of the letters and visually by her iconic forms and 
those of her attendants. Indeed, the goddess is the mandala. It is her body. The 
development (vikāsa) of the mandala is her unfolding. Forming herself into the 
mandala, she is the goddess who unfolds (vikāsā). In geometric terms, the fullness 
of this expansion is her complete (piirna) hexagonal form. When the texts 
represent the goddess as the source or inner core of reality, she is the triangular 
Yoni. When they represent the goddess in her most completely manifest form she 
is ‘sixfold’ (satprakāra). In geometrical terms her ‘sixfold’ nature is the 
Hexagram that contains the Krama. In iconic terms, it is represented by the 
goddess’s six faces and limbs. 

Initially, in the KMT, Kubjikā's six faces are represented as six energies 
embodied in as many Yoginis. In the subsequent Tantras they develop into six 
Great Goddesses on a par with Kubjikā herself. Kubjika says in the KuKh that she 
is sixfold because she is the six goddesses of her faces. Thus the faces are not just 
parts of the goddess. Each face is a goddess who is Kubjikā in her entirety.' 

Tantric deities possess a standard set of six limbs into which their mantras 
are divided. These are: 1) Heart — hrdaya 2) Head — širas 3) Topknot — sikhā 4) 
Armour — kavaca 5) Third Eye — netra 6) Weapon — astra. A simple set of six 
Yoginis may correspond to these limbs. When deities have six faces they are 
commonly worshipped together with their limbs as happens with Kubjika? in her 
later Tantras. In the KMT, the limbs serve as loci of projections of a series of 
goddesses. Although their worship is described extensively in three chapters of 
the KMT, they are considered to be Kubjika's attendants (dūti), not the entire 
goddess. Each of them is the deity of a Tantra and governs one of the six wheels 


' By virtue of (my) Void nature ($ūnyasvarūpa) I am Para (the Supreme and my) body is divine. I 
am that goddess Malini. I am that Siddhayoginī. I am that certain (inscrutable) (kdcit) (goddess) 
Kalika. I am indeed Kulayogešvarī. I am that goddess Carcikā and I am Kubjika who is sixfold. 
KuKh 3/70-71. 

? See KuKh 10, note 11. 
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(cakra) in the subtle body. However, they are not associated with Kubjika's six 
faces, probably because the form with six faces had not yet become Kubjika's 
most basic one. We shall have occasion to outline them elsewhere. In the present 
context we may note that half of these goddesses coincide with those that came to 
be associated with the faces. Kalika, who is the southern face, is the deity of the 
Heart. Para (along with Raktacamunda), who is the goddess of the uppermost 
face, is the Eye. Siddhayoge$vari, who is the eastern face, is the Head. She is 
Justacaņdālinī who appears in the KuKh as an independent form of Kubjika who 
governs the Transmission of the Aged.’ 

The six limbs and faces may be worshipped in the hexagram of Kubjika's 
mandala. Kubjika integrates them in the Point in centre where she is worshipped 
surrounded by her six aspects. They are installed in the body by depositing 
(nyāsa) the six parts of the goddess's Vidyā corresponding to her faces and limbs 
onto it.’ In this way the worshipper is purified by identifying with the goddess’s 
body, which is a single, composite deity made of divine sonic forms. Thus we can 
compare three contexts in which the goddess’s faces are worshipped. One is the 
goddess herself in six forms, another as the faces of her iconic form and a third as 
the six parts of her Vidya. These three cover what we might call the deity’s 
essential, iconic and sonic representations, respectively. 

Variants are a common feature of Tantric texts as they are of all Sanskrit 
scriptural sources. Although they are in many cases the result of a lack of 
systematic confrontation of textual sources with one another in the course of their 
redaction, variants often serve significant functions in a system. They allow for 
the flexibility that admits nuances in forms and practice that, at times, resonant 
with meaning, personalize the cult as it develops through its transmission. Thus 
variants may also indicate changes and developments in a system.* 

Indeed, in the broadest sense, Tantric systems, their deities and pantheons, 
are largely built up through variations in the contents of common paradigms. The 
possibility of generating forms and organising them by projecting their 
corresponding mantras is literally unlimited. However, these possibilities are 
confined because the Deity who is the focus of a Tantric system is necessarily 
understood and worshipped in the context of that system and in accord with it. 
Thus, as variants of the generic paradigmatic forms we recognise as ‘Tantric’, 


' See KuKh vol. 4, appendix 3. 

? See chart at the end of the appendix mentioned in the previous note. 

? The mantras of the limbs and faces are formed from parts of the goddess’s Vidya and a simple 
invocation of the goddesses associated with them. See KuKh 10/14 ff. and notes for the details and 
variant forms of this procedure. 

* One example in this context is the northern face of the goddess. Generically perceived, she is 
Kubjika who is the Yogešvarī of her Kula (KuKh 3/70-71). She is Laksmī or Mahālaksmī in the 
iconic form descibed in the YKh and Tripura in the one described in the KuKh. 
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specific modalities are established that characterize a particular system and with it 
the central deities and all the rest that constitutes the system they govern and of 
which they are the focus. We find numerous fixed schemes; that deities have six 
limbs, is one such. We also find more specific schemes that may not be common 
to many forms. The six faces Kubjika possesses is an example. We also find 
schemes that are particular to a system which thus serve to specify it. The triadic 
form of the goddess of the Trika Tantras is an example. The sixfold character 
(satprakara) of Kubjikā, who is repeatedly declared such in her Tantras, is 
another. Each system develops the generic Tantric paradigms and the more 
specific ones it draws from other systems in its own way and, in particular, its 
own specific, characteristic paradigms. These are concretely represented in the 
deities, major and minor, their corresponding mantras, and their arrangement in 
mandalas, iconic forms, projections onto the body, layers of worlds, metaphysical 
principles, energies and so on. 

Thus there are, as one would expect, variants in the presentations of the 
goddess’s sixfold nature, iconic form and Vidya. For convenience the goddesses 
six faces chosen in the following account are the ones we find in the iconic form 
described in chapter 29 of our text, the Kumārikākhanda.' 


Uppermost Face - Para 


Para is Kubjika's uppermost face symbolizing that the goddess Para 
embodies Kubjikā's most elevated undifferentiated, aniconic aspect, her ‘void form’ 
(sSūnyarūpa). All Great Kaula Goddesses are Para. Even so, Kubjika as Para is 
especially related to Para, the Supreme Goddess of the Trika. They are both 
Mahāmāyā” and Kubjika, like Para of the Trika, sits on the central prong of the 
Trika Trident which, in the Kubjikā system, is projected into the middle of the 
Wheel of the Skyfarers at the End of the Twelve. 


' We may compare the following versions from: A) Kumārikākhaņda - 1) The six faces as forms 
of Kubjika (KuKh 3/70-71; variants labelled KuKh b), 2) the faces of the icon (KuKh 29/45-50) 
and 3) Vidya (KuKh 10/22-23). B) Yogakhanda (1) — 1) the faces of the icon (labelled YKh (1) a) 
and 2) faces of the Vidya (labelled YKh (1) b) (see notes to KuKh 10/14 ff): 

1) Uppermost: Para (YKh (1) b: Šivonmanī) 2) Upper: Mālinī (YKh (1) b: Amarī) 3) 
East: Siddhayoge$vari (YKh (1) b: Siddhavāgešvarī) 4) South: Kali 5) North: Tripura (KuKh b: 
Kulayogešvarī; YKh (1) a: Mahalaksmi and YKh (1) b: Laksmī) 6) Umākhecarī (KuKh b: 
Carcika; YKh (1) a: Umābhagavatī, YKh (1) b: Umādevī). 
? KuKh 13/61cd-62. 
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Upper and Eastern Face — Malini and Siddhayoge$vari 


The epithet *siddhayoginī or even 'siddhayoge$varr' can describe any of 
the Great Kaula Goddesses.’ Or the word may simply be used in the literal sense 
to mean an accomplished Yoginī.” So there may be some doubt in some cases 
whether Siddhayogešvarī, the goddess of the Trika, is meant. However, there are 
ample references that confirm that she was well known to the Kubjika Tantras. 
Her Tantra, the Siddhayogesvarimata, which is considered to be the root Trika 
Tantra is known to the KuKh^ and other Kubika Tantras, as is the 
Mālinīvijayottara, another important Trika Tantra which is highly respected by 
the Kubjikā sources. 

Kubjika is identified with Siddhayoge$vari along with Malini, Para, and 
Rudrašakti, all forms and names of the main goddess of the Trika, in the 
Mālinīstava where, like Kubjika herself in places," she is referred to as a Yoginī. 
In the equivalent hymn in the $M, the Bhairavistotra, Kubjikā is also identified 
with Siddhayogešvarī* along with other goddess, just as she is praised as such in 
other hymns.’ She is mentioned in a few places in the Kubjika Tantras in the 
company of her consort, Trisirobhairava, who lends his name to an important 
Trika Tantra frequently quoted by Abhinavagupta. For example, according to the 
AS she is the Yogini of a mythical place called Mahavi$va where she resides with 
Trisirobhairava." Thus, like the other Great Goddesses, Siddhayogešvarī is not 
only the one Supreme Goddess; she is also one amongst many. Thus she appears 
regularly as one of the goddesses invoked in mantras that form a part of the main 
Transmissions (krama). She is also a Yoginī of place. The goddess imparted the 
knowledge (jūāna) of Siddhayogešvarī to Sasthanātha in a cave near Kollapura'! 
and she resides in Jalandhara." In the sacred sites she is invoked as the leader of 
many Yoginis. The $M prescribes a method to invoke Yoginis that involves the 
drawing of a mandala in an appropriate place such as a sacred seat or crossroad in 


' Examples of this usage are found in KuKh 24/66cd-67ab and KuKauM 20/383. Tórzsók (1999: ii 
ff.) notes that this is also the case with the proper name Siddhayogešvarī in her homonymous 
Tantra. 

? For examples of this usage see KuKh 6/65, 30/11, and 61/8. 

> See chapter one of the Srītantrasadbhāva and chapter 36 of the TĀ. 

^ See KuKh 30/156 and 68/27. 

5 See CMSS 7/26, SM 14/199, 20/181, AS 28 fol. 117a. 

* See note to 5/78cd-9ab with reference to 68/126cd-128. 

7 KuKh 4 Mālinīstava, line 10. 

8 ŚM 2 last line of stotra. 

? See KuKh 5/81cd-82ab and notes to ibid. 5/72cd-73ab and 5/78cd-79ab. 

' AS 6/81. 

"AS 8/144-146. 

? KuKh 6/65 and 61/8. 
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the centre of which Siddhayogešvarī is worshipped.' She may also appear as just 
one of the Sixty-four Yoginīs.” 

As the Great Goddess in the Kubjikā Tantras, she is Kubjikā herself as 
Siddhayoginī and one of the six goddesses with which she is identified.’ 
Siddhayogešvarī is the goddess's head, the second of her six limbs (artga).* She is 
the third of the goddess's six faces, the one facing east (pūrva).* One wonders 
whether the location of this face was not chosen to imply that the goddess's 
previous (pūrva) face was that of this goddess from whom, amongst others, she 
developed, integrating them into herself in the process. 


Malini 


Another two of the goddess's faces are closely associated with the Trika 
Tantras. These are those of the goddess Para, who enjoys the prestige of being the 
uppermost face, and Malini who is the face just below it. We are reminded of 
Malini in the SYM who sustains Para in her topknot.° Malini is known to other 
earlier Tantric schools, such as that of the BY, but does not yet appear to have 
assumed this particular role, considered to be especially important both by the 
Trika Tantras and those of the goddess Kubjikā. In the Brahmayāmala, for 
example, Malini appears several times as just a Yoginī amongst others. But she 
does also appear there once, at least, as a major goddess.’ Similarly, in the 
Jayadrathayāmala Malini appears in several instances as one of many Yoginis. 
There, moreover, we find that forms of the goddess Kali may sometimes be 
secondarily identified as forms of Malini. The latter is given various names by 


! ŚM 24/197ff.. 

? AS 12/165 see also AS 8/146, KnT 1/106, $M 14/198, 23/204. 

* KuKh 3/70. 

* Concerning Kubjikā's six limbs, see KuKh vol. 2 appendix 3. 

* KuKh 29/47 and SM 14/197-198. 

5 See above, p. 131-132. 

7 After describing Para Maya, the Brahmayāmala goes on to describe the Aparā form: 


I will explain the lower form of Maya, which is Malini. She possesses countless cavities 
and is (dark brown) like haritāla, a cloud or mud. She is the supreme Vidya and her form is like a 
beehive. She is the colour of a red lotus and is beautiful in all the directions of space. She pervades 
with (her) great vitality (mahaujas) all that is made of Speech. 


aparam tu pravaksyami māyārūpām tu mālinīm | 

anekakandaropetā [k, kh: anekan- tam] haritālābhrapankavat [k: hatitalabhrapajyavat] || 

madhukošasamākārā vidya paramarūpinī | 

raktotpaladalaprakhya [k, kh: raktau- - khya] sarvadiksūpašobhitā [k, kh: sarvodiksopasobhitam] |l 

yat kimcid vagmayam sarvam [k, kh: sarva] vyāpayantī [k, kh: -nti] mahaujasā [k, kh: mahajasam] | 
BY 32/52-54ab. 
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prefixing other names to the beginning of her name like Vīryamālinī, for 
Kālasarnkarsiņī. 

While all major Kaula goddesses are identified with Parā, the close 
identification of Kubjikā with Mālinī is a very specific marker of her roots in the 
Trika tradition. Mālinī is the goddess identified with Kubjikā, who is mentioned 
by far the most times in the KMT. Indeed, apart from Kubjikā, Mālinī is the 
goddess to whom the KMT refers more than any other.' At times, Mālinī, is just a 
direct substitute for the name Kubjikā.” The hymn Bhairava intones to evoke her 
out of the Linga is addressed to Mālinī. Kubjika's identification with Malini is so 
basic that the tradition she establishes is called the Malintkula,’ just as she is 
Kulamālinī.* 

As Mālinī, Kubjikā is the triangular Yoni which is the womb of all 
mantras.’ She gathers within herself all the energies of the letters arranging them, 
as it were, in a garland (malayitva) and so is called Mālinī (“She who Wears a 
Garland"). As the Goddess of Speech — Vāgīšvarī' — Malini is the aggregated 
energies of Speech that develops out of the undifferentiated, non-vocalic Silence 
(avarņa) as countless forms of words. Although always one, as the triadic 
goddess of the Trika, consisting of the energies of will, knowledge and action, she 
assumes the form of the fifty letters threaded together like the flowers on a 
garland (mālā). Thus, she pervades the universe of words and all the 70 billions 
(koti) of mantras are ‘stamped with her energy’.’ Thus, she is universal pervasion 
(sarvavyāptimayī). Just as fragrance pervades scented wood, similarly, Mālinī's 
energy pervades all mantras and renders them effective. Moreover, she is Mālinī 
because she is the one energy that emerges from the transcendent in which all the 
energies are gathered together. She ‘destroys impurity’ (malanāšinī).'” Her name 


! There are at least twenty-three direct references to Mālinī in the KMT. The great majority, if not 
all, are explicit or implicit identifications with Kubjika. 

? See, for example, KMT 20/21b: vadate mālinī kas tvara devo ‘ham kim upāgataļ | 
mam tvam katham na jānāsi devi tvam kena nirmitā | KMT 1/73. 

again: vīrāvalīti tena tvam rudrašaktih prašasyase 

vadate mālinī kruddhā tvatsvakīyaih šarīrajaih |l KMT 1/76. 

also: aho devyāh prabhavas tu iti cintā jagatpateh 

stunoti vividhaih stotrair devo bhuvanamālinīm | KMT 1/80. 

? See, for example, KuKh 4/33cd-34. 

^ KMT 18/39. 

? See vol. 1, p. 282 ff.. 

$ KMT 4/107cd-108ab. 

7 Mālinīstava line 14. 

* avarnā varnasamyoga mālinī sā udāhrtā || 

padabhedagatā hy eka asankhyata varānane | KMT 5/99cd-100ab. 

? KMT 6/83-85. 


? jaya tvam mālinī devi nirmale malanāšinī | KMT 2/1ab. 
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is then derived from the word ‘mala’ - ‘impurity’ - rather than *mala' — ‘garland’. 
Thus the AS teaches: 


She abides in the beginning in (the energies that) have been 
gathered together (malayitva) within a subtle measure (of energy) 
(mātrā), like a grain of wheat. That energy which moves in a slant and, 
tranquil, breaks through the condition of the mind as (she) matures 
impurities (mala) by means of knowledge, is Malini in the Kula.' 


Abhinavagupta proposes another Tantric etymology he learnt from his 
teacher Sambhunatha. This one explains the nature of this energy, how it operates 
when the letters of the alphabet, ‘sustained’ by the Rudras, and arranged in the 
Malini sequence, are deposited onto the body. Malini is Kundalini who rises 
through the body as the letters are deposited on it. She makes a buzzing sound, 
like that of a black bee, as she consumes the impurity that sullies and binds the 
soul. Once activated in this way, this energy is present and operative in mantras. 


Malini is sustained (mālitā) by the Rudras? and sustains 
supernatural powers and liberation. The fruits she administers are like 
a garland (mala) of flowers and, as such, is worthy of worship. The 
sound it suggests, which is like that of a bee, is that of reabsorbtion 
(mā). She has the power to give (rā) and to take (lā) because the semi- 
vowels Ra and La are interchangeable. 


Malini is the embodiment of a ‘female’ form of the alphabet called 
nādiphānta that begins with the letter Na and ends with Pha and so she is 
sometimes called Nadiphanta. Abhinavagupta tells us that several such alphabets 
of which the letters are ‘disarranged’ (vyasta) are found in the Tantras, but this is 
the most important one. It is described in chapter 18 of our text, to which the 
reader is referred. This alphabet, combined with its projection onto the goddess's 
body and, by extension, onto that of the adept appears to be a development that 
originated in the Trika Tantras. The Malini alphabet is coupled with the *male' 
form, called Šabdarāši — the Assembly of Sounds, in which the letters are 
arranged in the normal alphabetical order. 


' malayatve sthitā cādau [nādau] yavamātrāntare tu ya | 

ya mātrā tiryagā santa [santa] manobhāvavibhedinī || 

malanam jūānapākena tena [tena] sā mālinī kule | AS 5/94-95ab. 

? Thus in the Mālinīstava (line 13) she is address as ‘the one who is worshipped by the garland of 
Rudras’ (rudramālārcite). 

> TĀ 15/13 1ab-132. 
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These two alphabet deities are a basic pair we find in many of the major 
Bhairava and Kaula Tantras of the early period. Together they serve as the basis 
of the mantras and Vidyās, especially of the Kaula systems.' Mālinī is the energy 
of the letters that form all mantras. Sabdaraéi is the bare vocalic content — the 
world of worlds and their meaning — that lives and is an effective universe 
because it is pervaded by Malini, its vital energy.” Thus she is Malini who is 
radiant energy and power - Tejomālinī* and Šaktimālini.* The two — the letters and 
their energies - go together, they are two aspects of a single reality — the Body of 
Energy in which the Vidyā resides? In abstract terms, Pure Mālinī 
(Vi$uddhamalini)? is Vyomamālinī — the Malini of the Void, who in her infinite 
expanse nurtures the male (purusa), dimensionless Point (bindu).’ At the supreme 
summit of ascent in the End of the Twelve, she is the Void in which all diversity 
dissolves away. Thus Bhairava outlines the goddess's metaphysical identity: 


(Malini) is endless, supreme, subtle, omnipresent and both 
supreme (transcendent) and inferior (immanent). The supreme energy 
(kala), she is the goddess who is consciousness present in the End of 
the Twelve. She is subtle energy (kala) and, very subtle, she flows 
forth as the supreme (life giving) nectar. Her form is (wonderfully 
diverse) like a peacock's tail and she resides in the Adamantine Wheel 
(vajracakra). In some places she shines like a network of emeralds, 
elsewhere she is like (a black) storm cloud. The goddess (Mālinī) 
resides in the centre of the Void (of the Transcendent) at the end of the 
merger (of all things) and her form is all things. She who is the 
supreme goddess resides in the Void and her form is the Void.* 


! mālinī sabdaràsis ca kauliko vidhir uttamah || KMT 4/33cd. 

? chādayantī samastam tu Sabdarasim tu mālinī | KMT 7/17ab. 
pranavoccarasamyukta vidyà tattvatrayatmika 

šabdamālinimūrtisthā vidyadehagunojjvala || KMT 18/32. 

> KMT 18/39. 

* KMT 24/133d. 

? nādiphāntā vararohe deham Saktimayam šubham | 

siddhapaficasakopetam malinyardhasatanvitam || KMT 17/110. 

* KMT 19/40c. 

7 KMT 19/60d. mālinī vyomasamstha ca bindur vyome tathaiva ca | 

kulakhyam purusam vyome || KMT 19/87ab-88cd. 

* anantā sā para sūksmā [g: šū-] sarvagā ca parāparā || 

dvādašāntagatā [kh: sodašāntā gatā-; g: dvādašāntaryatā] devī cidrūpā paramā kalā | 
kala sūksmā [g: šū-] susūksmā ca sravantī [kh g: šra-] paramamrtam [kh: -mrtā] || 
mayūracandrikākārā vajracakre [g: caksurugra] vyavastitā [g: -tah] | 
kvacinmarkatijalabha [kh: -markkatikajala-] kvacijjīmūtasarnnibhām [g: kvaciji-] M 
vyomamadhyagatā [kh: -madhye-] devi layānte [kh: layantam] višvarūpinī | 

tathā [g: tasyā] sā [g: ca] paramā devi vyomagā vyomarüpini || SM 6/118-121ab. 
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The visualized iconic form (marti) of the goddess Mālinī is as follows: 


She is like the rising sun and is blissful with wine. Very 
beautiful, she has five faces and is radiant with five time three eyes. 
She is adorned with beautiful earrings and shines with diadem and 
crown. She has ten arms adorned with many ornaments. O beloved, 
(she holds) a bow, javelin, conch, makes the gesture of fearlessness 
and holds a mirror. (Such) is the divine weapon in her left hands. (She 
holds) a thunderbolt, arrow, snake, makes a boon bestowing gesture 
and holds a rosary. O goddess, such is the divine weapon (held) by 
(her) right (hands). 

Three wrinkles (adorn her) middle part and she has large, 
upraised breasts. She has a necklace and bracelets adorned with jewels 
and gems. The goddess sits in the adamantine posture on a cot. She 
wears a garland of vowels on her head and a divine necklace of letters 
around her neck.' 


Mālinī's Heart Vidya (mālinīhrdaya) is SHUAUM. It is said 
to engender universal pervasion and give magical powers. It is located 
in the middle of the Wheel of the Foundation. The goddess, marked 
with the sign of the thunderbolt (vajra), is (seated) in the midst of a 
group of six thunderbolts. The seed-syllable is there, in the middle. It 
is red like vermilion and lac and shines like the rising sun. When it is 
visualized together with the victim's name it brings about his control.” 


' udayadityasamkasa madirānandananditā || 

paficavaktram mahādivyā [g: -devyam] tripaūcanayanojjvalā | 

divyakundalasobhadhya kirītamukutojjvalā || 

dvipancakabhujopeta nanalankaramandita | 

cápam Saktis tatha kambur [k: kambu; kh, g: -vum] abhayam [g: abhanam] darpanam priye || 
vamamarge kare [k: *****re] tasyah[k, kh:-sya; g: vargakaris tasya] divyastram ca virājate | 
vajram banam tathā sarpam varadam cāksasūtrakam || 

daksinena [k: * * * *] tatha [k: * tha] devi [g: devi] divyastram divyarūpiņam [kh: bhisinam: g: 
bhüsitam] | 

trivalitarangamadhyastha vrttonnatapayodhara [kh: vrtonnata-: g: vrttenata-] | 
hārakeyūrašobhādhyā [g: -dyām] maņiratnavibhūsitā || 

vajrāsanagatā [k: -gatam] devi [k: devi; kh g: devī] pretaparyyankasamsthita [k: paryanka * 
sthitam; kh, g: -tam] | 

svaramālā [g: vada-] Sire divyā [kh: divyam; g: ramyam] varnaharavalambini [g: - 
hārāvananvinī] || SM 6/131-136. 

? SM folio 56a. 
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Each Vidyā and its iconic form have two aspects. One is the transcendent, 
inner metaphysical identity of the goddess, which is the source of liberation. One 
could identify this as the Brahminical dimension of the deity in its most essential 
form. The goddess ‘with form’ (sakalā) the devotee visualizes protects and 
nourishes, just as she can punish and cause suffering. This is the non-Brahminical 
dimension of the goddess modeled on the form and activity of her countless 
sisters scattered throughout every corner of India in villages, towns, out in the 
fields, under trees, and in mountain caves. In the scriptures, her jurisdiction is 
extended far beyond the confines of a village or town to cover the entire land and 
empires of might kings to whom she bestows her magical powers of control and 
subjugation. Assisted by her attendants, she fights with demons, witches and 
ghosts, engaging in battles for the kings, great and small, who are her devotees. 

She dispenses magical and yogic powers, with the same ease with which 
she can annul them. Her outer activity is gracing and chastising — giving and 
taking away. Her devotee attains her supreme vacuous, non-phenomenal form by 
sharing in the inner state of the goddess — her emptiness and with it her universal 
pervasive presence in all things (sarvavyāpti), as their essential nature. 

The bridge between the two aspects — magical and soteriological — is 
trance and possession through which village deities — especially ‘angry’ and 
‘ferocious’ ones — make their presence felt. Combined with the attributes and 
power of supreme Brahminical deities, trance is transformed into Yoga and 
possession becomes the vehicle of grace that leads quickly and directly to 
liberation. 


Trikhanda - the Samaya Vidya 


Mālinī's special association with mantras is not only generic. She is vitally 
linked in a special way to the most essential core of the mantras that constitute 
Kubjika’s multiple sonic identity. This intimate relationship is derived from their 
common Trika roots. This is apparent in the configuration of her Vidyas, 
especially the Three Vidyas, Para, Parapara and Apara. This is the earliest cluster 
and is expounded in the SYM. A later cluster, taught in the TS, links Malini to a 
long mantra called Trikhanda' (the Vidya in Three Sections) which echoes the 
basic tripartite nature of the goddess in a different way as the energies of Rudra, 
Mahešvara and Visnu who are the Three Parts. It is adapted to the Kubjikā system 


! Concerning this mantra see above, p. 175, note 5. 
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by identifying it as a version of the Samayā Vidyā of Kubjikā, although she is not 
mentioned anywhere in the mantra. The SM describes her as follows: 


That energy which is supreme, subtle, endless, and pervasive 
(is the goddess) who is consciousness. Supreme and divine, she abides 
(in the objective sphere as each) moment of time (trūti). Endless, 
pervasive and divine, she resides in the Void (of the transcendent) and 
her form is the Point. She is the divine nectar within emission 
(visargastha). She is activity (cara) (itself) that resides in the (pure 
transcendent reality) devoid of (phenomenal) activity (acāra). 
(Although she is thus) unmanifest, she possesses a manifest (form) 
(vyakti). (Now) I will explain her manifest (form).' 

She has three sections (trikhaņdā), three faces, a divine form 
and large belly. She has three eyes on each face and is blissful with 
wine. (The face) in front is white like snow, a jasmine flower or the 
moon. Content and tranquil, its gaze is immersed in subtle 
contemplation and, radiant with divine jewels, is adorned with jewel 
earrings. (The second face) is dark like a storm cloud and the eyes red 
as blood. It has fierce fangs and is adorned with snakes for earrings. 
The expression is mildly fierce and a skull (adorns) the topknot on the 
head. The third face is on the left (uttara). It is yellow and red and 
shines with brilliant rays, its light (pure) divine radiant energy (tejas). 
It is beautiful with many gems and the ears are adorned with earrings. 
It bears a radiantly brilliant diadem and crown.” 

A necklace of divine jewels (hangs) from her neck and (there 
1s) one of forest flowers around her head and a necklace of letters. She 


! ya sā Saktih [kh g: Sakti] para šūksmā anantā vyāpikā [kh g: vyāpakā] parā | 

cidrūpā [g: vi-] paramā divyā [g: vidyā] trutirūpā [kh: trūti-; g: tuti-] vyavasthitā || 
anantā vyāpikā [kh g: vyapaka] divyā vyomastha bindurūpiņī [g: vimdit-] | 

visargasthā amrtā divyācārasthā cararipini || 

avyaktā vyaktamāpannā tasyā vyaktim vadamy aham | SM 6/5-7ab. 

* trikhanda ca trivaktrā [k, g: trivargā] ca divyā rūpā mahodarā || 

tritrikair [g: dvi-] nayanair yuktā madirānandananditā | 

pürvatah [kh g: -to] švetavarņābhari himakundendusannibham || 

prasannavadanam saumyam kificiddhyananiriksakam [g: kimci- nirtksaka] | 
divyaratnojjvalam devi karnakundalamamditam || 

nilameghasamaprakhyam raktarunanibheksanam | 

damstrakaralaraudram [kh g: damstra-] ca phanikundalabhüsitam || 

isatkaralavadanam kapālakrtasekharam [g: -Sesaram] | 

trttyam cottaram vaktram pitarunasamaprabham || 

sudīptakiraņābhāsam [g: -diptam-; kh: -bhasam] divyatejasamaprabham [kh: -tejahsamah- | 
nanaratnakrtatopam karnau kundalabhisitam || 

atidiptisutejadhyam [kh: mahádiptarn-] kirītimukutojjvalam [g: kiriti-] | Ibid. 6/7cd-13ab. 
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has six well adorned arms. O beautiful eyes! There is a trident, dagger, 
and sword in the right (hands) mirror, club (khetaka), and skull 
(kādya) in the left. (Her) weapon has death as its face (kālānana) and, 
flaming, it consumes (/elihdna) and is hard to bear. The goddess sits in 
the diamond posture on a lotus below which is a great ghost 
(mahāpreta), terrible in form and frightening. His arms are upraised 
and he looks at the goddess's face. 

The goddess is enveloped in divine clothes and is adorned 
with many kinds of flowers. She is the Great Light (mahābhāsā) and, 
shining intensely, she is in the middle of the Wheel of Mothers each of 
whom has four arms, three eyes and a topknot. Each holds a sword, 
club, skull (kādya) and makes a boon bestowing gesture. They have 
many ornaments. Their form is divine and beautiful. They shine and, 
possessing many forms, they are beautiful. Each is seated on her own 
vehicle in the lotus posture. The enemy lies at their feet and, controlled 
by a spell (vasyakarsita), is consumed along with (offerings of) meat 
and the like by (their) servants, Vetālas, Dākinīs, and ghosts. Very 
fierce, they strike (the enemy and) drink streams of (his) blood. 

When the goddess is visualized in this way, she accomplishes 
everything one wishes to achieve. O beloved, she should be 
worshipped with effort with meat, liquor and the rest in a temple 
dedicated to the Mothers (mātrsthāna), a cremation ground, a derelict 
house, at a crossroads or in one's own home. O goddess, when she is 
worshipped she fulfils every desire.' 


! divyaratnamayā [kh: -mahā; g: -mayam] mālā [g: malam] kanthe cāsyā virājate || 
vadamālā šire tasyā varņahārāvalambinī | 

dvādašārdhabhujopetā [kh: -bhūjo-] nanalamkarabhüsita [kh: -mandita] || 

trišūlam kartrka [kh: karttika] khadgam daksine ca [kh g: na] virājante [kh: -jatam; g: -jate] | 
darpanam khetakam kadyam vāmamārge sulocane || 

astram kālānanam diptam [g: ditptam] lelihanam suduhsaham | 

vajrāsanagatā devi padmasyopari samsthita || 

padmādhasthān mahapretam [kh g: -sthāt-; g: -preta] raudrarupam bhayanakam [kh: 
bhāyānanari ] | 

ūrdhvabāhur mahātejam [kh: -vahu mahatejam; g: -vahum-] devyanananiriksakam || 
divyavastrāvrtā devi nānāpuspopašobhitā [kh g: -tah] | 

dedīpyantī [kh: dedipyamtà; g: dedivyamanta] mahābhāsā mātrcakrasya madhyagā |l 
caturbhuja mahātejā trinetrā krtasekharah [k, kh: -rā; g: -Sesarah] | 
khadgakhetakasannaddhah [k, g: -sannaddha] varadah [k, g: -dāh] kadyasamyutah [k: -ta] || 
nānābharaņasarnyuktā [kh: -sampanna] divyarūpā [kh: divyamālā] manoharāh [k, g: -rā; kh: 
vibhūsitā ] | 

ratnoddyotanibhā [kh g: ratnodyota-] dīptā nānārūpā manoharah [k, kh, g: -ra] |I 
svasvavāhanamārūdhāh [k, kh., g: -dhā] padmāsanavyavasthitāh [k, g: -ta] | 

satru [k, g: cakram; kh: Satriim] pādatale nyastam kravyadaih vašyakarsitam [kh g: pasya-] |1| 
vetālair dākinībhūtaih kirnkaraiš caiva bhaksitam | 
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The Southern Face - Kal 


Kubjika’s relationship with Kali, the goddess of the Kalikrama, is as vital 
and intimate as it is with Para and Malini, the goddesses of the Trika. Kubjika can 
be said to be a form or development of Kali, just as she is of the Trika goddess, 
although in different ways. The connection with the latter requires the tacit 
maintenance of continuity. Changes and adjustments to the Trika goddess’s nature 
are barely perceptible. The Malini of the Trika Tantras continues to be Malini as 
Kubjikā. There is no essential change in nature or character of the goddess, she 
has simply been transported into a different environment, a new mandala and 
adorned with new mantras. All this takes place quietly, inwardly, as it were. The 
change from Kali to Kubjika is, on the contrary, a formidable event. After 
centuries of empowering contemplation within Bhairava’s Linga the gentle and 
auspicious (bhadrā) young virgin (kumārikā) Kālikā is transformed. In the 
Malinistava Bhairava addresses to the goddess in the Linga of Space, he calls her 
Kālikā' and even Mahākālī who is ‘the radiant energy (tejas) of the Fire of Time." 
She emerges from the Linga, fierce, dark blue and red and bent over (kubjā) a sign 
that she has become the goddess Kubjika.’ But even though the change is great, it 
is not total. Kali is still a part of her. The Little Kali is the goddess's Heart, the 
third of her six limbs. Guhyakālī, an important form of Kālī,* also known as 
Pratyangira, who embodies the spirit of retaliation or ‘response’ (which is what 
Pratyangira literally means) is her Weapon, her sixth and most powerful limb.° 
Thus, as much as one third of the goddess remains Kali in some form. 

In the KMT, forms of Kali that embody energies of the goddess also 
appear as Yoginis in the goddess's entourage deployed in the Wheels of her subtle 
body. These include Attahasa,° Kankali,’ Karankinī,* Karālī / Karālā, Karālikā / 
Karalini,’ Kālarātrī,' Sākinī, Kalarodhani,’ Kālavamanī,* Kalasamvartini, Kali, 


tādayanti [k: -antī; g: nādayanti] mahā-ugrāh [k, kh, g: -ugra] Sonitaugham [kh: sonitaugha] 
pibanti [k: pivantī] ca |l 

evam dhyata mahādevī sarvakāmārthasādhanī [kh: -ki] | 

pūjanīyā [kh: pūjitavyā; g: -ya] prayatnena aliphalagvādibhih priye |1 

mātrsthāne šmašāne và šūnyāgāre ca [g: su] catvare | 

svagrhe athavā devi [g: + sarvakāmārthasādhanī] pūjitā sarvakāmadā | SM 6/13cd-24. 
' Mālinīstava line 126. 

* Ibid. line 116. 

? See intro. vol. 1 p. 38. 

* See intro. vol. 2, p. 349. 

? See KuKh, vol. 4, appendix 3 concerning these limbs of the goddess. 

$ KMT 21/37d, 24/137d, 25/49b. 

7 KMT 21/37b, 42d. 

* KMT 21/37b. 

? E.g. KMT 2/57d, 15/30c, 21/55d and 21/42d, respectively. 
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Sukālī, and Kankālakālī. Mahākālī is the goddess of the letter Ma in the Mālinī 
alphabet. Bhadrakālī and Sukālī are two of the Yoginīs who preside over the 
thirty-two syllables of Aghora mantra. The same group appears as the beings who 
preside over the thirty-two consonants in the Wheel of the Moon in the Wheel of 
the Skyfarers. 

However, apart from the Kālī's prominent presence in Kubjika's body as 
two of her limbs, Kali, and her forms do not play a major role in Kubjika's 
identity in the KMT. The situation is same in the SSS and the $M, which although 
expansions of the KMT, have not developed this possibility. However, as the 
Kubjikā corpus and its doctrines evolve Kālī becomes an increasingly prominent 
aspect of both Kubjika's inner nature and her outer representations. One wonders 
whether this is just the result of a development of Kubjika's devotees’ tastes. Is it 
related to the shift of the centre of the cult to the Deccan and the western 
seaboard? The Kalikrama, which is not mentioned at all in the KMT, is mentioned 
repeatedly in later sources. One wonders whether the increased presence of Kālī 
in the Kubjika tradition reflects the developing importance of the cult of the 
goddess Kali and the growth of independent scriptural traditions centered on her. 

As we go through the sources we observe how this situation changes. As 
the tradition develops Kālī emerges, as we would expect, as Kubjika's aged form 
(vrddharüpa) who governs the Transmission of the Aged. The goddess of this 
transmission, according to the KMT, is Khafijika, who is Kubjika herself. But 
although she is not said to be Kali, there are already hints of the future 
developments. Like Kali, the goddess of Time and Death, Khafijika ‘takes the life- 
breath from the fettered and cuts through the net of (their) fetters’’ and she is said 
to be very ‘fierce’. She is the Doomsday Fire that burns in the centre of the 
Kramamandala. As such she retains some of Kalis inner nature who is ‘the 
radiant energy (tejas) of the Fire of Time." The link is not made directly, 
nonetheless, it hints at the future development of Kālī's presence within Kubjika 
as her energy, which we shall examine further ahead. YKh (1) retains Khafijini as 
the ‘aged’ goddess's mild, transcendental form, who is the stainless (nirūjanā), 
pure white and pervasive energy of Kundalini. However, it adds to it an immanent 
form: *the Kali of the great Bhairava', who, on the contrary, drinks blood and eats 
impure bodily products. She is not at all the mild, young virgin Kālikā. This Kālī 


! She appears as a Dvipadevi in KMT 21/37a. 
? KMT 2/43d. 

> KMT 18/49. 

* KMT 18/43. 

* KMT 21/73d. 

$ KMT 20/62a, 24/138c and 25/115d. 

7 KMT 17/26. 

* Mālinīstava line 116. 
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is very fierce and her ‘gaze is severe (kotarāksī) . She consumes impurity, digests 
and transforms it into the pure vitalizing energy of Emptiness. The goddess who 
appears out of the Linga is a young form of Kubjikā. She is ‘red and dark blue’ 
and somewhat fierce. She is the form (mūrti) of the energy of bliss that, 
‘beautifully horrific’ (subhima), spreads out from the Point (= Linga) in the centre 
to pervade the mandala. She is young. She is the goddess who ‘descends into the 
world’ in this Age of Strife and her Transmission is that of the Child. Her 
mildness, is represented by her 'subtleness' and the elevated Transmental state she 
embodies. But, as the ‘gross’ form of the goddess of the Transmission of the 
Aged, according to the KRU, she is black and formidable. Her name is not 
mentioned but it is clear that she is Kali who, as the Tantra says is ‘very fierce’ 
and destroys the universe by licking it up.' By the time we get to the SKh the 
Aged One is in a special way the ‘Kubjika of liberation’.* She is ‘the supreme 
Kubjā who in her supreme form is Kālikā.* At the end of this process of 
developing identification, Kubjika is totally identified with Kali. Kubjikā is not 
only the goddess of emanation, which is the most dominant feature of her 
metaphysical and theological identity; she also withdraws the universe back into 
the Void of her essential nature. Thus, she is Mahakalika.* According to YKh (1) 
the goddess descends in each Age into the clan of the goddess Amari.’ The SKh 
declares that the goddess who descends in each age is Kali, as does the KnT, 
which teaches the following etymology of Kubjika’s name that supports her basic 
identity as Kali: 


The letter KU is the seed-syllable of Earth. Abjika is above. Ka 
is Kālī who is within Siva. She, Vakrā, the venerable Kubjikā is 
victorious. I worship Para by whom she has been emanated, Kujā who 
consumes the vital breath (hamsavrttidvipa). She, the mistress of (all) 
living beings, is Kali in the Age of Strife who resides in the Western 
House.° 


! See above, p. 163. 

? See above, p. 146, note 2. 

? See above, p. 146-147. 

^ [n the Adyoghadandakastotra in chapter 12 of Ykh (1) Kubjikā is addressed as: (You who) bring 
about emanation and withdrawal! O goddess Mahakalika! srstisarnhārakāre mahākālike devi MS 
Kh fl. 81b. 

? See above, p. 170. 

5 kukārah pārthivo [gh: pathivo] bijo abjikoparisamsthitah | 

kā kālī šivagā [n: šivakā] vakrā [g: vaktra; n: nasti] sa šrīkubjikā jayati M 

srstā [gh: srsta] yayā parā vicce [g gh n: vicca] hamsavrttidvipakuja [g: hasavrttidvipa; gh: - 
dvipa; n: hamsavarttidvipe] | 

sā janešī kalau [g: kalo] kalt samsthita pašcime grhe || KnT 1/3-4. 
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According to the KuKh Kubjikā is the pure form of Kālikā.' The AS not only 
asserts that Kubjikā is Kālī, Kālī is essentially Kubjikā: 


She descends down onto the beautiful Island of the Moon. 
Kubjikā, otherwise called Kālikā, is the authority of the Siddhas. May, 
Kali, the venerable Kubjika of the previous Avvamata protect (us). 


The Thirty-two syllable Samaya Vidya is the sonic form of the goddess of 
the New Moon.* As the Full Moon, she is encapsulated with the Five Pranavas. 
Kali is the energy on the ‘head’ of Kubjika seed-syllable AIM. There she is 
represented by the Half Moon which symbolizes the energy of the New Moon and 
is her seat.* She is the supreme Kali who emerges there on top of the Yoni 
(bhagamürdhni)? The New Moon (Ama) is the original form (bimba) of Kali. 
Kali is the Moonlight (candrikā) within the Full Moon feeding it inwardly with 
lunar energy. Present in the same way in her outwardly visible icon 
(bahirlaksamūrti) Kali ‘whose form is crooked’’ is within Kubjikā as Kundalini, 
her spiritual energy.* In the same way she is in the subtle body, purifying it as she 
moves through it. Piercing through its vulnerable points (marman), Kali destroys 
the impure fettered body and regenerates it in a pure form.’ 

Within the pure lunar body of the goddess, she is Suska,'° the Emaciated 
One who also called Krsa (Thin), is an aspect of the goddess of the Kalikrama. 
The Devipaficasataka describes how Suskà should be drawn and where the letters 
are projected onto her body from which they are extracted to form her Vidya. 
There we read: 


' KuKh 68/5. 

? avataram prakurute candradvīpe manorame || 

adhikaram tu siddhanam kubjikā nāma kālikā | 

kālī šrīkubjikā pātu pūrva - avvāmatasya tu || YKh (2) 29/39cd-40. 

? See above, p. 175. 

^ KuKh 3/10 and 40. 

? Ibid. 6/187cd-188ab. 

5 Ibid. 3/116. 

7 Kali, the mistress of the gods, whose form is crooked and (consists of) eight groups of eight 
(energies of the Yoginis), is the supreme manifest energy. 


devešī vakrarūpā [n: ca-] uditaparakala [n: -lat] astakāstā [k, kh: metakasta; gh: mestakāstā; n: 
manaka *] ca kālī | YKh (1) 15/80. 

3 The goddess in the middle of the Kuņdalinī of Energy (sakti) is the mother of the 
universe. She is the Supreme (goddess) (Parā), the supreme Kālī, the energy (kalā) of the Supreme 
Goddess (Parameśvarī). KuKh 39/148. 

? Ibid. 62/77cd. 

10 KuKh 3/132. 
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One should draw the supreme goddess there. She is Šuskā 
and, auspicious, her face is emaciated. She has two arms and one face. 
She has no flesh and no blood (runs through her veins). (Made of just) 
tendons and bones, her body is thin and she likes (to eat) human 
entrails and the like constantly. She is seated on Rudra’s severed head 
and her feet are placed on two (others). On the left is Visnu’s head and 
on the right that of Indra and her legs are bent. She is the first (of all 
the deities) and fills (and nourishes all things). She is Aghora and her 
teeth are fearsome. She makes the great (magical) sound ‘phet. Her 
hair is tied up (on the top of her head) (ūrdhvakešī) and, auspicious, 
she has three eyes and holds a large (sacrificial) vessel. Her breasts are 
shrivelled up and her belly is very thin. She holds the ear of a small 
child. Ferocious (raudrā), she is adorned with a garland of severed 
heads and ornaments made of great snakes. Having drawn her in this 
form, one should worship the Mother (of the letters) (mātrkā) there.' 


These names allude to Kali’s nature as the New Moon and her subtlety 
beyond measurement. Thus, Kubjikā declares: ‘I am a certain (subtle) energy 
(kala), (the goddess) Kalt.’* Thus, although the goddess’s outward form has 
changed from Kalika to Kubjika, Kubjika continues to abide inwardly as the pure 
spiritual energy of the Will, which is the source of all Kubjikā's energies and 
replenishes them. Wild and free, Mahakali is the tribal Savari who, as the one 
great and pure consciousness, illumines all things. Like the divine Fire that 
emerges out of the Linga, Kali, full of the energy of Kundalini, emerges from 
Rudra’s body. Above the Half Moon is the Point that adorns her. It is the Full 
Moon that is her crest jewel.’ She is the energy of AIM who regulates and 


' tatrālikhet param devim Suskam šuskānanām šivām || 

dvibhujam ekavaktram ca mamsasonitavarjitam | 

snayvasthikrsavapusim [k, kh, g: -krsnavapusi.] narantradipriyam [k: narāccādi-; g: narastradi-; 
k, kh, g: + priyam] sada [k: sa *; kh: sa *(?)] M 

rudramundasanarüdham mundadvayapadarpitam [g: -padarpitam] | 

vamake vaisnavam mundam savye [g: savya] mundam virificijam |l 

pratyālīdhe [g: -dha] ca karane [k: * rane; kh: *(?)rane] sthitā [g: sthita] sadya [kh: sadyah; g: 
sārghā] prapūraņī | 

aghorā ghoradamstra [g: dastran] tu [g: ta] mahāphetkāranādinī || 

ūrdhvakešī trinetrā ca mahāpātradharī Siva | 

suskastanā krsodart šišukarņāvalambinī || 

mahāhnyābharaņā [k, kh, g: mahāhyā-] raudrā muņdamālāvibhūsitā [g: -vibhusana] | 

evam riipadharam likhya matrkam [g: -ka] tatra pūjayet || DP 2/74cd-79. 

* KuKh 24/34. 

> KuKh 61/75. 
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controls all the other energies (damanāšakti).' Thus Kali as Kubjika’s inner 
energy is Rudra’s energy (rudrašakti). The fierce Supreme Kali, who knows 
Rudra, is Rudrāņī.” 

Kubjikā is also connected with the goddess Kālī by their common 
association with temporality and its grounding in eternity. Kubjika is ‘beautifully 
horrific’ (subhīmā). Present in the body as Kundalini, the power of bliss 
(ānandašakti) is implicitly identified with Kali: 


The power of bliss resides in the centre of the Stick of the 
Cavity of Emptiness; she pervades the consciousness of the individual 
soul and is merged between the two breaths (prana and apāna). Slim of 
figure, her limbs beautifully diverse, (fashioned) by time and moment, 
she awakens to (the ultimate) principle. Merged in the (Absolute) which 
is the bliss of Stillness, she is supreme, imperishable and terrifying.’ 


The life of individual consciousness is made apparent in the activity of the 
vital breath that gives life to the body, senses and mind in which it resides and are 
its instruments. This life extends and is ‘lived’, measured out, by the cycles of 
time — days and nights, months and years — mirrored in the cycles of the breath. 
The same is true, in its own way, of Deity. Grounded in the transcendental, non- 
temporal energy of consciousness of the Deity, the individual soul who is 
essentially one with it generates time within the Kula, that is, the aggregate of its 
energies. Time is a process of continuous differentiation of moments one from 
another. It cannot exist in a single, undifferentiated reality. The differentiation of 
the energies of the one energy, their separation from one another and merger are 
the inner breathing of the Kulakrama. Although marking the moments of 
manifestation and the products of that process mark the passage of time, it is not 
temporal. Thus Kali, the goddess of Time, although timeless, generates time by 
arousing the energies of Kula to assume manifest form: 


Hamsa (the inner breathing operates) by the impulse of the 
power of consciousness and the Kulakrama is in the belly of Harisa. 
Kula (the congress of energies) is within the energy of Kaula (the 
union of Siva and Sakti). Timeless, it is the process of manifestation 
(kalana). (She) differentiates (all things) (kalana) and so is (called) 
Kalika. She is Kali, the energy of Kula (kauliki) (called) Kalakankala 


! KuKh 59/78cd-79. 
? KuKh 60/32cd-33ab. 
? KuKh 2/4cd-6ab. 
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(the Skeleton of Time). Time arises within Kula. Free of time it is 
undisturbed.' 


The form of Kali who governs the Kankālakāla” - the Skeleton Time — is 
described at length in the CMSS as the Kālī of the Kula of the Sun (the 
Bhānavīkula).* There she manifests as twelve Kālīs, corresponding to the twelve 
suns that shine in the twelve months of the year. Thus she is the solar year which 
is a measure of a complete cycle of time and so, by extension, the totality of 
existence. This cycle of Kālīs is an important feature of the Kālīkrama.* 

The Kālīkrama sources know virtually nothing about Kubjikā or her 
tradition.” Whereas, on the contrary, the Kubjika Tantras know a great deal about 
Kali and the Kālīkrama. The intimate relation between Kubjika and Kali is 
reflected in the influence the Kālīkrama has had on the development of the 
Kubjikā cult. Initially, however, in the KMT the Kalikrama appears to be 
unknown although it refers to the ‘great Tantra called Kalika’® as the source of the 
Kali who is worshipped as Kubjika's Heart. The same is true of the KMT's two 
expansions, the SM and the SSS as well as the KRU, which is one of the earliest 
independent Kubjikā Tantras. This may be because the Kālīkrama did not yet 
exist or the early Kubjika Tantras were redacted in parts of India to which it had 
not spread. However, by the time the MBT was redacted the situation had 
changed. The Kalikakrama is very well known to the KuKh which refers to it 
several times.’ In the Hymn (stava) to Bhagamālinī of the SKh, Kali is praised as 
the ‘treasure chest of the Kalikakrama’ (külikakramamafijusa). In any series of 
ascending schools, the Kālīkrama is always near the top. Indeed, it is sometimes 
considered to be even higher than Trika (sadardha)’ and is one of the group of six 
systems related to Kubjika as Para (pardsatka).'° The fifteenth chapter of the 
surviving part of the KuKauM was drawn from the Kramasadbhāva, of which a 
fragment has survived in just one manuscript. In this important Kalikrama Tantra 
we find an extensive description of the Fivefold Current (paūcavāha) and it's 
Wheels, which is the core of its most developed form. By the time we reach the 


! KuKh 61/68-69. 

? KuKh 63/35cd-37ab. 

> Cf. KuKh 60/32cd-33ab. 

^ See below, p. 373 ff.. 

> The JY, which is a major source of Kālīkrama, refers to the KMT twice. Even so, the JY knows 
very little about the actual contents of the KMT or its goddess. 

$ KMT 7/51c. One wonders whether this is the Kālikāmata to which Vimalaprabodha refers and 
says is also called Hatta (KaKuKr fl. 19a). 

7 See, for example, KuKh 61/68-69,71 and 68/46cd-48. 

8 SKh 24/50. 

? KuKh 68/78-80, 133cd-136. 

10 KuKh 68/114cd-116ab. 
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AS the Kālīkula has been so extensively colonized by the Kubjikā tradition and is 
so well respected that according to the AS it was revealed to the last of the Nine 
Siddhas, implying that it is the culmination of a series of systems and Tantras 
revealed to the previous Nāthas, and so is the highest.' 

We notice that all these later sources in which the Kālīkrama features have 
a special regard for the land of Konkaņa (which is roughly the region around 
modern Goa) and the Deccan in general (daksināpatha). The Kālīkrama probably 
originated in Kashmir as early as the 8" century. It certainly existed in the middle 
of the 9" century when Jiiānanetra established an independent Kālīkrama school. 
It was well known in the south of India by at least the 14^ century when 
Mahe$varananda wrote his Maharthamajfjari in which he quotes from a large 
number of Kalikrama sources. Clearly, the redactors of the Kubjikā sources in 
Konkana and the Deccan had access to the Kalikrama texts as they did a range of 
sources of the earlier traditions. But this does not answer the greater question, 
which is whether the Kālīkula already existed prior to the emergence of the 
Kubjika school, that is, the Srikula or, as it is called especially in the KRU, the 
Srikrama. 

The influence of the Kalikrama on these later sources is particularly 
evident in the contribution it has made to the lunar symbolism which, as we have 
noted already, is one of the prominent features of the development of the 
teachings of the later Kubjikā Tantras. These are particularly concerned with the 
New Moon. We have seen that this is the seventeenth energy of the Moon that 
feeds the others. In the earlier Kali sources the seventeen energies are the syllables 
of the Vidya of Kalasamkarsini.^ Already one of the most prominent forms of Kali 
of the Kalimata of the JY, her worship persisted as the supreme goddess (Para) of 
the Kalikrama. The MBT is well acquainted with several forms of Kali found in the 
JY including Kāpālinī Kali and Kalasamkarsani, who is the most prominent form 
of Kali in the JY.’ 

In the following passage, drawn from the end of YKh (1), the form of Kali 
born as Himavats daughter is Kālasarnkarsiņī. Just as the JY teaches, 
Kalasamkarsini resides in the yogic body in the form of Moonlight, that is, the 
energy of the New Moon, in the End of the Twelve. Thus she is the inner yogic 


! AS 8/158-159. 

? See intro. vol. 1, p. 339-340. 

? devi kaumārike [k kh: -rake] samsthità kledanī klinnarūpā ca pürva eva [k kh: pūrveva] tvam 
kālikāpālinī cakrasatkam [kh: vaktra-; k: -satkam] gata [k: gatah; kh: gatam] kūtakutilānginī 
vrddharūpā krame nyastā [k: bhyasta; kh: nyasta] kulakālikā [kh: kulakā * *] devatā tvam | Stava 
by Mahaskanda SKh MS G fl 95b. 

aim stunaumi [kh g: stunomi] satatam aham [g: sa tu maham] siddhavidyadharair [g: siddhi-] 
arcite [k: -tam] kali kāpālini [k g: -nī] kalasamkarsani [k kh g: -nī] devi ādhyātmike | - 
Mahādaņdastuti by Krodhamuni, SKh MS G fl. 97a. 
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equivalent of Kālikā or, as the later sources call her, Bhadrakali who was Daksa’s 
daughter in a previous life and, reborn to Himavat,' became the god's consort. As 
Kālasamkarsiņī, she is the Jewel Kundalini in the Cavity of Brahma, that is, the 
supreme energy in the End of the Twelve. There, in the Sambhava state, she 
shines like a burning coal,” her flames like tongues that lick up and consume the 
universe of diversity and bondage.’ As such she is Sarhvarta, the Fire of Time. 
Called Carcika,* she is Kalika who is the ‘Moonlight (candrikā) at the End 
of the Twelve” As Carcikā she is the seventeenth digit of the Moon, which is the 
seventeenth phase of the flow of the Divine Current. As Kalakarsi — She who 
Drags Time - she 'drags' the Supreme Principle towards oneself? even as she 
absorbs time and the bondage it entails into her infinite, eternal being. Finally, in 
the following passage, with which we conclude this brief exposition, she is said to 
be reborn as Himavat's daughter in her eleventh rebirth. In other references 
Kālikā is in her eighth rebirth. The variant is probably an allusion to her position 
in the stream of the aspects of the Transmental that flows as the Divine Current 
as its eleventh aspect. As such she is ‘she is the violent (canda) Sound (rāvā) 
(that resounds) at the End of the Twelve’ and consumes the finite ‘sounds’ that 
constitute the phenomenal universe, mental and physical, of words and meanings. 


Kule$vari, the Wish-granting Gem is in the middle between 
the imperishable and the perishable. Merged in the Cavity of Brahma 
she, the supreme energy, shines. She is the Shining One (bhāsā) who, 
consuming (all things with her protruding) tongue (/eliha), is like a 
garland of flames. Her form is like a spark and (her) light (is as 
brilliant) as the (fully) risen sun. In (her) eleventh descent (into the 
world) she is mother Kuja, the divine Jewel (called Kundalini). (She 
is) the bliss of all the Siddhas in the Western House * * * (7)? Then 
beginning with one House, the agent and deity is Time. Then 
beginning with one House, she is also Kalasarkarsinr. 


! KuKh 3/72-73 and 160-161; see intro. vol. 1, p. 124 ff.. 

? KuKh 31/62cd-63ab; cf ibid. 3/156-158ab. 

> See KuKh 57/19 and note. 

^ Concerning Carcikā, see below, p. 245 ff.. 

> KuKh 57/74cd-75ab. 

$ KuKh 57/68cd-69ab. 

7 Concerning the Divine Current (divyaugha) see chapter 57 of the KuKh; also intro. vol. 1, p. 245 
and vol. 2, p. 400 ff.. 

8 See 57/19 and 68cd-69ab. 

? Text reads trisvidarn which makes no sense. 

10 Cf.: Starting in front, in the beginning, with the one House and Kālakarsī as the deity, she was 
born in the house of the Himalaya. As Samvarta (the Doomsday Fire), she went into the Western 
(House). KuKh 57/21cd-22ab. 
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Born in the house of Himavat, having hidden (herself), she 
went to the Western (House). The repeated return of one who has gone 
is Mahe$vari who is (the divine) will. Above the Moon and the Sun, 
she is (the energy) of the lord who destroys fettered existence. She is 
the Moonlight (of the New Moon) that shines (darkly) in the End of 
the Twelve, (her colour) like blue collyrium. She is visible in (this) 
Age of Strife as the will of the Kula of the vitality of Kaula practice 
(caryavirya). The destruction of the three worlds, which must be kept 
well hidden, has been revealed.' 


Northern Face - Tripurabhairavī” 


Tripurabhairavi, also simply called Tripura, who appears in the Kubjikā 
Tantras should not be confused with the goddess Tripurasundarī otherwise known 
as Šrīvidyā. That goddess derives her name from her residence in the triangle in 
the core of her mandala, the Sricakra. She is the Goddess of the Three Cities — the 
three abodes in the corners of this triangle. Kubjikā is also sometimes called 
‘tripura’, but this is not a proper name. It is simply an adjective that describes her 
as the goddess of the triangular Yoni.’ Tripurasundarī, unlike Tripurabhairavi, is 
very well known and widely worshipped as a goddess of a highly developed and 
sophisticated Kaula tradition. Those who contributed to the development of 


! aksaraksarayor [g: aksarā-] madhye cintāmaņih kulesavari | 
brahmarandhrantare lind abhāti paramā kala [g: kula] || 
šāmbhavānte ca [g: na] sā bhāsā [g: vasva] jvālāmālaiva [-leva] lelihā | 
visphullinganibhakara [g: visphalinganibha-] uditārkasamaprabhā || 
dašaivaikāvatāre [g: -ram] ca divyaratnā [-ratna] kujāmbikā | 
āhlādah [g: āladā] sarvasiddhānām [g: -siddhan] trisvidam [g: trisveda] grhapascime |l 
grham ekam purarabhya [g: -ramya] kalam kartā ca devatā | 
grham ekam purarabhya kalasamkarsaniti [g: -bhi] ca M 
himavantagrhotpannā samvrtya pašcime gata | 
gatasya punarāgatir icchārūpā [g: -riipam] mahešvarī |I 
candrārkopari [g: -rkkapari] nāthasya bhavacchedakarī tu sā | 
nilanjananibhda [g: -nira] bhāti dvadasante [-mbha] tu candrikā || 
caryavīryakulecchayā pratyaksā sā kalau yuge | 
trailokyam upasamharam [g: upaghorasam] sugopyam prakatīkrtam [g: -kulam] M 
YKh (1) 56/1-7. 
? The only visualized form of the goddess Kubjika that incorporates Tripurabhairavi (also called 
simply Tripura) amongst her faces is the one we are examining found in chapter twenty-nine of the 
Kumārikākhaņda. The passage in which this form of Kubjikā is described is drawn from YKh (1) 
and modified so as to include Tripura amongst the goddess's faces. This is surprising. Like the 
goddesses of the other faces, Tripura is identified with Kubjika in the KuKh, but only once (in 
68/6). She is not mentioned there again, whereas she is quite important in YKh (1). 
? For an example of this usage, see KuKh 38/6. 
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Kubjikā's tradition included, it seems, as many major goddesses as they could into 
her pantheon. So the total absence of Tripurasundarī / Srīvidyā in the Kubjika 
sources is in all probability because she had not yet emerged as an independent 
deity or, at least, was not known in the places where the Kubjika Tantras 
developed. There is little reason to doubt that Srividya appears very late in the 
history of the early Bhairava and Kaula Tantras. She is totally absent in the SYM, 
BY and JY. Indeed, Tripurabhairavi is also unknown to these important and 
extensive early sources. Nor is either of them known to the early Kubjika Tantras. 
Tripura is not mentioned even once in the KMT or its expansions, the SM and 
SSS. In contrast to this silence, YKh (1) describes her worship and refers to her 
several times. Her most extensive presence in the Kubjikā sources is in KuKauM 
where an entire chapter is dedicated to her. While the evidence suggests that 
Tripurabhairavi is emerging as a goddess in the period when the later Kubjika 
Tantras were redacted, it is unlikely that they are her original home. On the 
Contrary these passages give one the impression of having been appropriated 
from other sources. This is particularly the case with the KuKauM, which anyway 
draws heavily from Tantras of other traditions. 

A feature Tripurasundari and Tripurabhairavi share in common is very 
significant: they are both associated with Nityas who are, as we will see, a type of 
Yogini particularly concerned with Kama. Indeed, they are both Nityas in their 
own right and are worshipped surrounded by other Nityas. According to YKh (1) 
a group of nine Nityās, arranged in the directions, attend on Tripurabhairavī.' The 


! The Nine Nityās are listed in the following verses in YKh (1): 


Kulanitya is the first and Vajre$vari is the second. The third is the Nitya Tvarita and the 
fourth is Kurukulla. The goddess Lalitā is the fifth and the sixth is called Bherunda. The seventh is 
Nīlapatākā and the eighth is Kamamangala. The goddess Vyomavyāpinī, who bestows 
accomplishment, is the ninth. O Lord of the gods, once known Tripura, on (her) red lotus seat by 
means of the liturgy of the Nine Nityās recollect (her) liturgy (krama). 


kulanityā tu prathamā vajrešvarī [k, g, gh: vajresvari] dvitīyakā || 

trtīyā tvaritā [n: tvarima] nityā [k, g, gh: ma *; n: * *] kurukulla [k, g, gh: * * kullā; n: ku * * *] 
caturthikā [k, g, gh, n: -kam] | 

paūcamī lalitā devi sasthī bherundasamjfiaka [k, g, gh: bha-] || 

saptamī nīlapatākā astamī kāmamangalā | 

vyomavyāpinidevī ca navamī siddhidāyikā [g: siddha-] || 

navanityakramenaiva āsane raktapankaje [k, gh: raksa-] | 

tripuram [all MSs: -rā] devadeveša jfiatva kramam anusmaret || YKh (1) 44/29cd-32. 


Elsewhere in the YKh (1) (MS G fl. 157a) the Nine Nityās are presented as guardians of 
the quarters. They are as follows: 1) East: Kulavidya 2) North-west: Nityamadadrava 3) South- 
east: Vajrešvarī 4) South: Tvarita 5) South-west: Kurukullā 6) West: Lalita Nitya 7) North: 
Bherunda 8) North-east: Mangala 9) Vyomavyāpinī. 
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Newars of the Kathmandu Valley continue to worship the Nine Nityās, testifying to 
their importance as a standard group, although little known elsewhere. Similarly, but 
much more elaborately, the much better known group of Sixteen Nityās are 
worshipped in their own yantras along with Srividya in Sricakra. The Sixteen 
Nityās represent the sixteen phases of the moon and aspects of Srividya. Lalita, 
identified with Tripurasundarī, assumes the prime role as the first and original Nitya 
(ādyanityā) to whom three chapters (4 to 6) of the Tantrarāja are dedicated. We 
notice that as many as seven of the Nine Nityās are amongst the Sixteen, reflecting 
the close relationship between the two Tripuras.' In the KuKauM she is described as 
follows: 


The goddess (Tripurabhairavī) is red like vermillion and the 
Bandhika flower. She wears red clothes and is adorned with all the 
ornaments. She has matted hair and, peaceful (saumyā), the moon is 
her crest jewel. She is replete with all (auspicious) characteristics and 
sits on a cot. She has large, round and upraised breasts, her navel has 
three folds, and she is adorned with (a fine) line of hair (travelling 
down from it). Endowed with all the ornaments, she sits on the lotus of 
the Void. Her mind blissful with wine, she is the Mother of great joy. 
Smiling gently she is the goddess who arouses the Triple World. She 
has four arms and three eyes. Possessing great power, she is supreme 
Siva. O fair lady, an excellent and divine book full of all knowledge is 
in her left hand. A rosary, brilliant like a hundred suns, is in the right 
hand. She makes a fear dispelling gesture with the left and a boon- 
bestowing one with the right. The garland around her neck hangs 
down to her feet. Its form divine and enveloped in blazing flames 
brilliant like the sun, it looks like red coral. One should meditate 
constantly on the goddess who, in this form, is in the middle of a 


In this version Nityamadadrava has been inserted between the first and second Nitya of 
the other version and Nilapataka has been omitted. 
' The Sixteen Nityās associated with Šrīvidyā described in the Tantrarājatantra are as follows. 
The numbers in brackets after their names are those of the chapters of the TR in which they, and 
their worship, are described. The Nityās marked with an asterisk are common to the nine Nityās of 
YKh (1): 1) *Lalita 2) Kāmešvarī (7), 3) Bhagamalini (8), 4) Nityaklinna (9) 5) *Bherunda (10) 6) 
Vahnivāsinī (11) 7) *Vajrešvarī (12) 8) Sivaditi (13) 9) *Tvarita (also called Totala) (14) 10) 
Kulasundari (15) 11) *Nitya (16) 12) *Nilapataka (17) 13) Vijaya (18) 14) *Sarvamangala (19) 
15) Jvālāmālīi (20) and 16) Citra (21). 
* Cf. above (p. 132-133) where Para is portrayed in the SYM a similar way. The main difference is 
that she is white and rains down white lunar nectar. Note also that although Para of the SYM is 
clearly a form of the goddess Sarasvati, she has only two arms there. Tripurabhairavi, her red 
version, is closer to Sarasvati, who is commonly worshipped in a four armed form. 
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Kadamba forest in the midst of the eight (Mothers) Brahmī and the 
rest (each in their) own (place). 
A thousand petalled lotus is (above her) on the upper path. 
(It) rains down with a great current (of nectar) and is (red) like burning 
lac. One should flood everything with this supreme nectar. O 
renowned one, praised by the heroes, the adept who practices in this 
way, arouses the triple world, not in any other way.! 
Two forms of Tripurā are described in the Agnipurāņa. One is Tripurā 
herself and the other is Gaurī. Tripurā is surrounded by the Eight Bhairavas and 


' bandhikapuspasamkasam sindūrāruņasannibhām | 

raktavastravrtam [g: -dhrtam; gh: -drtam] devīm [g n: devi] sarvabharanabhüsitam [g, gh: 
-bhüsità || 

jatājūtadharām [k: -varam] saumyam [g: saumya] SasamkakrtaSekharam [k, n: -Sesaram; g: 
sasake-; gh: Sasamka-; n: samamke-] | 

sarvalaksanasampürnam [gh: -piirna;n: -pūrņņarm] saparyānkāsane [g: sapayakesane; gh: 
saparyama( ?)sane; n: saryamhvasane] sthitam || 

āpīnamaņdalābhogām [all MSs: bhaga] samunnatapayodharam [gh: sarīpunnatapayā; n: - 
dhara] | 

trivalī angamadhye [k: turamgamadhya; g gh n: turamgamadhye] tu [g: *] romarājīvibhūsitām 
[k: rāmarājivi-; k g n: -tam; gh: -vibhüsisamtam(?)] M 

sarvadlamkarasampannam vyomapadmasane sthitām | 

madiranandacetaskam [k: -cetastham; g: -cetaska] ahladajananim [k: ajfíadajanant; g: 
āhnādajananī; gh: ā(?)dajananī] šubhām [g: Subha] M 

trailokyaksobhanim devim īsatprahasitānanām [g: isatprahasitananam; gh: -prasahitana( ? uam; 
n: isat-] | 

caturbhujam [n: -ja] mahātejām [gh: maham-] trinetram [gh: trinetram; n: -trā] ca param [n: 
para] sivam || 

vāmahastanivistena [gh: -nivisyena] sarvajfianamayena tu | 

pustakena varārohe divyena [n: divyo na] pravarena ca || 

daksine cāksasūtram ca Satasiryasamaprabham [gh: Sanasiiryasasamran(?); n: samastarya- 
samastanam] | 

vamenabhayasamyukta [all MSs: vamevanaya-] varadam [gh: vadadam] daksinena [gh: 
da(?)nena] tu |l 

sūryabimbanibhair mudraih [n: -nibhai sudraih] sphurajjvalavalidharaih [n: sphula-; k: - 
dhanaih; gh: -dhaneh] | 

grathitā divyarūpā [gh: di(?)-] tu [n: ca] raktavidrumasannibhā [n: raktavindusamannibha] M 
āpādalambinī [k: Gponalam; kh g gh n: āpāna-] cāsyā mālā [k: salà-; gh: mala-] galakasamsthita 
[gh: genaka-; all MSs: -tam] | 

evar rüpena devyās tu brahmādyās tu [g: -dyā šru; gh: dyāv dyu] svake [n: stake] svake |l 

iti dhyāyet [n: dhyaya] sada devyam [k, kh: devyah] kadambavanamadhyagam | 

ūrdhvamārge [g n: urddha-] sthitarn padmam sahasradalasamkulam [gh: sa * (?) sradala-] | 
varsan caiva [k, g: ca] mahoghena [k: mahddyena; ù: mahoyena] jvalalaksasamaprabham [k: 
jvalaksa-; kh g: javalaksafica-; n: jvalakhya-] | 

tenedam [g, gh: teneda] plavayet [k: sravayet; n: tvārh cayet] sarvam [g: sarva; n: sarvva] 
parenaivamrtena [kh. gh: pà-; g: parenaivà-; ù: parenaika-] tu |l 

evam abhyasamānasya [g: evamabhyasya-] sādhakasya yasasvini [n: yasasvini] | 

trilokyam ksubhyate tasya nānyathā viravandite [k: -ta] || KuKauM 5/88-99. 
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the deities of the six limbs of her Vidyā. These are Bhairavī, Brāhmī and Mukhyā, 
who are the short syllables of the six limbs, and Bhairavā, Brāhmaņī and 
Sanmukha, who are the long ones. There are also four Vatukas and eight Rudras. 
She sits on a lotus. Her right hands make a gesture of protection and hold a book. 
The left make a wish-bestowing gesture and hold a rosary.' The description of the 
goddess in the Sāradātilaka” is largely the same, although more detailed. 
According to the ST, she is red and, sitting on a lotus, she wears a garland of 
severed heads. Her chest is splattered with blood. She holds a rosary and a book 
and makes gestures that grant protection and boons. Her tiara is adorned with the 
moon. The ST expressly says that she is called Tripurabhairavī,* thus alerting us 
that she is not the Tripura who presides over Sricakra. 

Despite her name, Gauri (the white One) is red. She has four arms. In her 
right hands she holds a noose and makes a boon-bestowing gesture. The left hold 
a goad and make a fear-dispelling gesture.* This form corresponds to the Tripura 
who is one of six Gauris described in the Rūpamandana.” The Annapūrņā 
described in the Kāranāgama is also the same? as is Bhuvanešvarī of the Mahā- 
laksmīratnākara, the ST and Tantrasāra.* 

The Tripurà, that is, Tripurabhairavi of the AP? possesses the same 
attributes and makes the same gestures as Sarasvati described in the Vāyupurāna"” 
and chapter 319 of the AP. The second form — Gaurī-Tripurā or Bhuvanešvarī - is 
represented in particular in South India. But the gestures and attributes are those 
of the $T and not the AP, and she is identified with Ādhārašakti (the Energy of 
the Foundation). 


! AP 313/7 ff.. 

? ST 12/31. 

? $T 12/5-6. 

* According to the comm. on $T 9/14, the goad and fear-dispelling gesture are on the right and the 
noose and boon-bestowing gesture are on the left. 

? Rao 1, 2, app. C, p. 120. 

5 Ibid. p. 131. 

7 Ibid. p. 132. 

* $T p. 89, TS p. 86 also $T 9/81 and TS p. 89 but according to the comm. by Rāghava Bhatta on 
ST 10/1 Bhuvanešvarī is Tvaritā. 

? AP 313/11cd-12ab. 

? Bhattacharyya 1974: 65. 
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Tripurabhairavī is the subject of chapter six of the Prapaūīcasāra and most of 
chapter twelve of the ST. Her visualized form in the ST follows that of the PS which 
is as follows: 


I bow to the goddess who has the lustre of ten thousand reddish 
suns, whose matted hair is coloured by the moon digit fastened to it, who 
has three eyes, whose face is like the full moon, who holds a rosary, a 
manuscript, (makes the gestures of) protection (abhiti) and wish-granting 
(abhista), who is discomforted by (the burden of her) fleshy and lofty 
breasts, whose waist is shining with (three skin) folds, whose body is 
adorned with a garland of (severed) heads shining with large quantities 
of blood (and) who (wears) very red silk garments and unguents.' 


Tripurabhairavi is regularly worshipped as one of the Ten Mahavidyas. In 
this form she is fierce, as the garland of heads suggest. Bala Tripura, described in 
the Mantramahodadhi, is a mild form without the garland of heads who is 
worshipped in Sricakra and so marks the point of transition from one to the other.” 
Although Tripurabhairavi is a distinct goddess from Tripurasundari, they are 
closely related. Indeed, the former is the latter’s precursor. In chapter five of the 
KuKauM, which is dedicated to Tripurabhairavī, she is called Tripurasundarī two 
or three times. At this stage it is just an alternative name for Tripurabhairavi but it 
may possibly have been where Tripurasundarī got her name. Their common link 
is their identification with the goddess Kāmešvarī, who we shall examine further 
ahead when we come to discuss Nityaklinna, the goddess with whom Kubjikā is 
identified who embodies her nature as Kama most specifically. 

As Tripurasundarī / Srividya is a well known Kaula goddess who is 
extensively worshipped, it is worthwhile taking a small detour to observe some 
aspects of her early development, especially because these are closely connected to 
that of the goddess Kubjika, who in several respects is one of her precursors. In order 
to understand this we must focus on one of the most central and striking 
characteristics of Tripurasundarī - her profound and intimate relationship with 
Kama. 

The scene of the goddess’s activities shifts, as she develops from the fierce 
(caņdā) to the erotic goddess (kāminī), from the cremation ground to the forest 
grove where pleasing spring breezes blow and the Lord of Love pierces the hearts 
of lovers with his arrows.’ The end result of this process is well illustrated in her 


! PS 9/8. The translation is by Bühnemann who discusses her form there (2001: 36-37) and in the 
ST (12/31), which is based on the PS (ibid. 224-225). 

? See MM 8/15 and discussion by Bühnemann (2000: 131-133). 

? Developments in the history of Agamic Saivism are marked by an increasing predominance of 
the goddess over the god (Bhairava, Siva) and of Yogini cults, and the increasing prevalence, in 
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form as Lalita — the Playful One — whose thousand names eulogized in the 
Lalitāsahasranāma describe the goddess’s spiritual beauty on the analogy of 
physical, sensuous beauty.' There she is called beautiful (ramyā) (307) and desirable 
(kāmyā) (321). The limbs of her body are faultless (anavadyāngī). Her eyes are like 
moving fish transported by the current of the beauty of her face.” The radiance of her 
gentle smile causes the mind of the Lord of Love to merge in her.? Her two breasts 
are the red and white Points (bindu) of the energy of Kàma (kāmakalā).* They are 
the jewels of Kāmešvara's love that he holds lovingly in each hand” 

The goddess enjoys love games (ramani) (310). She delights in intercourse 
(ratipriyā) (316) and craves for it (ramaņalampatā) (320). She is the Playful One 
(vilāsinī) (340), served by Kama, the Lord of Love (kāmasevitā) (586). The goddess 
is the source of Kamadeva's power. She gave him his sugar cane bow and arrows. 
As this divine passion itself (kāmarūpinī) (796), she embodies the energy of the 
passion of the union of Siva and Sakti (kāmakalārūpā) (322). Indeed, the whole of 
her blissful being is symbolized by the spiritual sexuality of absolute existence 
through the play of the union of opposites. She is also concretely present in its 
microcosmic equivalent. Like Kubjika, Lalita resides in the fertile male seed (Sukra) 
as its vital energy (ojas).* Thus she may be worshipped there, in the vital seed, when 
it is produced in spiritual intercourse. 

Her spiritual passion (kama) is her power; it lies in the passion (kama) she 
arouses, which is so great that even the god submits to her. Moreover, she gives the 
same divine passion (kama) to her devotees.’ She is the medicinal herb that restores 
life to the Lord of Love who has been incinerated by the fire of Lord Siva's third 
eye. The same power of spiritual attraction and desire that frees her devotees by 
attracting them to her, deludes others. From their perspective she possesses the 
‘noose that is passionate attachment’ (ragasvarupapasadhya). 

Of course, the goddess's chastity and purity is no less than her erotic energy 
(kama). She likes drinking wine very much (mādhvīpānalalasā) (575) and is, like 
the Kaula Tantric consort, inebriated (matta)? And yet she is wise and sober (sādhvī) 


some traditions, of the cremation ground, and generally of non-dual philosophy. See Sanderson 
1986: 669 and passim. 

! LSNS 13 onwards. 

* vaktralaksmīparīvāhacalanmīnābhalocanā 

> mandasmitaprabhāpūramajjatkāmešamānasā 

* LSNS 33. 

> kāmešvarapremaratnamanipratipaņastanī 

5 sukrasamsthitd (53). 

7 She is kāmadāyinī (63). 

* haranetragnisarndagdhakamasamjivanausadhih (84). 

? LSNS name 576. It is also said of her that her eyes are red and rolling with inebriation 
(madaghūrnitaraktāksī) (432) and that she is ‘distraught with the inebriation of vāruņī 
(vāruņīmadavihvalā) (333). Varuni is date wine and a nādī which leads to sahasrāra. 
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(128). She is the wife, not lover of Kāmeša. The thread that signals that she is 
married to him adorns her waist.' Only Kāmešvara has experienced the bliss of the 
softness of her thighs.’ She is devoutly faithful to her husband (pativratā), but is not 
bound by him. Although she sits on the lap of Siva Kāmešvara, her beloved depends 
on her (svādhīnavallabhā) (54). She is to be worshipped in the Sacrifice of Sri 
(Sriyaga) as a chaste (punyastri) Brahman. 

Like Kubjika, Lalita is a Kaula goddess and several names celebrate her 
connection with Kula? and reflect the subtle balance between the sexuality and 
chastity of the goddess. As a 'kulangana' (92), she is a ‘woman of good family’ 
which means that she is devoted to her consort (pativratā), Paramešiva. It also 
means that she is his partner in the Kaula rite of union they celebrate perpetually. 
She is established in the Kula (kulāntasthā) (93). She is the Kula Yoginī (95) and her 
very nature is Kula (kularūpinī) (897). She is the Mother of the Heroes, that is, 
Kaula initiates (vīramātā) (836) and delights in their company (vīragosthipriyā) 
(898). She is the presiding deity of the Kaula Path and is on both aspects of it, that is, 
the Right and the Left (savyāpasavyamārgasthā) (912). So although the goddess is 
given these names they are sacred to the devotees who practice Vamacara also. In 
short, the Kula rites — sexual yet chaste — share in the same ambiguity as the goddess 
who presides over them. 

One way that the apparent contradiction is resolved is to accommodate the 
two conditions into the two aspects of deity. Tripura in her immanent, manifest form 
‘with qualities’ (saguna) is passionate, while her unmanifest form “devoid of 
qualities’ (nirguna) is passionless. To indicate this ambiguity in her nature she is 
called ‘Devoid of Qualities’ (nirguņā) (130), which is thus the same as calling her 
‘Devoid of Desire’ (niskāmā) (142) and ‘Devoid of Passion’ (nīrāgā) (156). So even 
though from one point of view she is highly passionate, she remains free of desire. 
Although, she gives passion (kāmadā) and arouses attachment (rāgamathanī) (157), 
she also frees from it. 

She embodies ultimate reality conceived as supreme bliss - Gnanda. This 
bliss is embodied in her. It is the ‘passion that makes her eyes roll’ 
(lolāksīkāmarūpinī) (454). She is ‘the form of desire in women’. This is not the 
Advaitin’s ānanda, which is just a covert counter-correlate of samsaric suffering 
(duhkha), it is positive bliss generated by the union of opposites. She embodies the 
great play of intercourse between herself and her partner (maharati) (218). Similarly, 
she is the Great Enjoyment (mahabhoga) (219). Of course, this union is not external. 
The bliss of the union she embodies is the delight she experiences of her own inner 
nature, which is bliss itself (svātmārāmā) (878). This bliss is the result of union. For 


! kāmešabaddhamāņgalyasūtrašobhitākandharā (30). 
? kāmešajūātasaubhāgyamārdavorudvayānvitā (39). 
> These are especially names 90-96. 
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this to take place, there must first be separation. The commentator on the LSNS 
quotes scripture ($ruti) as saying: ‘once divided up his own nature in two, he plays as 
the division of male and female'.' Just as Krsna emanates Radha from his body 
when he desires the bliss of union, Srinatha emanates Kubjikā. But even though the 
female is derived from the male, Sakti is considered to be supreme because she 
embodies the bliss of union. She is not only the god’s power, she is also his bliss. 

The goddess’s inner secret is her marital sport in which the worshipper 
inwardly participates. This secret sacrifice (rahasyayāga) is the ‘inner sacrifice’ 
(antarayāga) described in the Bhāvanopanisad. It is the realisation of the unity of 1) 
Sticakra and the bodies, subtle, gross and causal; 2) the lunar orb (candramandala) 
in the thousand-spoked wheel in the head (sahasrāra) and the Point in the centre of 
Šrīcakra called ‘Made of All Bliss’ (sarvānandamayabindu); 3) the individual and 
universal Self, Siva and Sakti, the Light (prakāša) of consciousness and its reflective 
awareness (vimarsa). The union of opposites she embodies is symbolized by her 
paradoxical nature. Just as she is symbolically, without contradiction, both intensely 
passionate and yet supremely chaste, she is both young and very beautiful as well as 
aged (vrddhā) (671). In this unusual form we find echoes of her common Kaula links 
with Kali and Kubjika worshipped in her three ages. 

Now we have had a brief look at Tripura and observed her vital 
association with Kama, we turn to our own goddess Kubjika to see how she is 
linked to Kama and how, in this respect also, she shares in her own way in her 
successor’s nature. The link, we shall see, is their common association with 
Kāmešvarī, the goddess of Kama. This aspect of the goddess Kubjika is 
elaborated at length in the CMSS. Identified with Tripurabhairavi, she is one of the 
immediate predecessors of Tripurasundarī. We shall see that as Nityaklinna, she is 
modelled more directly on the figure of Kame$vari who ultimately finds the most 
complete, expression of her latent sexuality and with it her gracious spiritual energy 
represented in its most personal and complete form in Tripurasundarī.” We shall see 


! svātmānam dvedhā vibhajya stripurn bhedena kridati 

? The presupposition here is that in this symbolic context sexuality is a direct metaphor for 
spirituality. The formula is simple: the more erotic and alluring, the more spiritual and spiritually 
transformative. This equation need not involve us in a Freudian analysis of symbols. I believe that 
Freudian interpretations of religious phenomena are unsatisfactory for a number of reasons. These 
may be outlined as follows. 

1) Freudian analysis is fixated with outer forms. It does not bother Freudians at all that 
Freudian interpretations are mostly unrecognizable to those who have religious experiences in the 
context of their belief system. Unmindful of the beliefs of a deity's votaries and not sharing in them at 
all, Freudians cannot see through the outer forms to the metaphysical essences religious people 
experience and believe in. Symbols are windows through which believers get a glimpse of what they 
symbolize. The faithless just see the outer forms. A Linga or Yoni represents Deity. Indeed, they are 
the Deity manifest in that form. They are not genital organs. 

2) Freudian analysis presumes that there is nothing beyond the symbol. That it is not a 
symbolic representation of a higher aspect of reality, which is not only empirically inaccessible; it is 
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that linked by their common grounding in Kama they are all Nityās who ultimately 
came to sustain and enhance most systematically the character and depth of 
Tripurasundarī, just as they have in varying degrees and ways contributed to 
Kubjikā's nature. 


Nityaklinnā - The Triadic Goddess of the Yoni 


All the three major Kaula goddesses - Kubjika, Kali, and Tripura - possess a 
powerful, albeit ambiguous, erotic side to their character. This is a natural aspect of 
the goddess who bestows fertility, growth and offspring and is the embodiment of 
the Will (icchā) or Passion (kama) that engenders creation. A feature of the 
progressive genesis of Great Goddesses, first in the Bhairava Tantras and then the 
Kaula Tantras that developed from them, is the steady intensification of their 
sexuality. 

Kama in these texts is an extensively applied symbolic cipher that uses the 
language of sexuality to symbolize the intensity and vitality of a spiritual energy that 
operates at every level of the activity of consciousness, fuelling it and directing it to 
its goals. It acts through the intense passion of the will. The term reminds us that all 
desire, the spring of all conscious action, is essentially linked to this spiritual energy. 
The realisation that this spiritual energy is the ground of all desire, amounts to the 


also ‘beyond mind’. Freud' approach makes no room for theology. There is no place for a ‘formless’ 
empirically *qualitiless' Deity or Godhead that escapes analysis. 

3) Freudian analysis invariably relates it object of analysis to childhood or even pre-natal 
experience. Freudians maintain that every person’s childhood is to some degree traumatic, (largely 
ignoring that all human experience may be so, whatever the person’s age). However, it is evident that 
the degree and forms of this trauma vary considerably. Nor do they invariably give rise to the same 
‘fixations’ in every adult’s life. Nor is it necessarily the case that they should give rise to any. 
Freudians work post facto, they do not bother to inquire about those cases that are not deemed 
‘pathological’. This leads me to the next objection. 

4) Freudian analysis is concerned with pathology. Symbols are the product of a disturbed 
psyche that is seeking to find a cure by means of them. Their origin is ex definitio pathological. Thus, 
from the Freudian perspective, there will inevitably be some element, at least, in any symbol that is 
‘unhealthy’ and reveals a repressed conflict or hidden trauma. Freudians are so focused on this aspect 
of religious symbols that they consider them to be their essential core around which all other aspects, 
including ‘healthy’ ones gravitate. 

5) Freudians fail to take into account that powerful religious imagery can be explained in 
a number of ways. Indeed, a plurality of interpretations is essential. Freudian analysis can be one 
of them, but not the only one. We learn from each of them. One I believe, is the most important, 
namely, the one the religious tradition itself offers. This Freudians largely ignore or, if they do 
refer to it, they do so only to extend the application of their own analytical method. 
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conjunction of the two through which the brilliance and vitality of the individual 
merge into that of the universal.' 


The reality (ruupa) within passion (kama) and desire (kama) 
is Kulamālinī. It is the womb of Cificint, consciousness and its absence 
and is praised as pure and accomplished. O goddess, it is the 
foundation of the Command intent on grace and constraint. It should 
be known to be intense and most intense. He who knows it, is a 
member of the tradition. ” 


This Kama, paradoxical as it may seem, may be linked to the shocking 
power of the deity’s apparent violence and association with death and destruction 
symbolized by the cremation ground in which it dwells. The cremation ground is 
the natural habitat for Kālī and Bhairava, who are paradigmatic figures in relation 
to such goddesses and the equivalent gods. As Kubjika is an empowered 
transformation of the goddess Kali, she retains many of her fierce features. Even 
so, she emerges from the cocoon-like Linga as a milder goddess who is not much 
concerned with the world of the cremation ground. The cremation ground as the 
setting for the revelation of the teachings, practice and the environment for iconic 
forms is of minor importance in the Kubjikā cult and virtually absent in the 
subsequent Srividyà tradition. This decline can be viewed as the result of a 
concomitant 'domestication' of these cults, that is to say, the growing valuation of 
the householder initiate with respect to the renouncer. 

From another perspective, it is also largely due to the enhancement of 
another feature of such deities, common to their village, 'non-Brahminical' 


! (Spiritual) passion is the desire within desire. (They are a) couple (like) the radiant energy in (all 
things filled with) energy. 


kamam kamantaram kāmam tejas tejesu maithunam || CMSS 7/198cd. 


A very well know dictum we find repeated in several sources is derived from this perception 
of desire: 


One should desire (all the things one) desires with (spiritual) passion. One should conjoin 
(that spiritual) passion in (all one's) desires. 


kamena kamayet kāmān kamam kamesu yojayet | 

> kame kāmānte [all: kāmānta] yad [k kh gh: yed] rüpam [all: rūpa] tad rūpam [all: rapa] 
kulamālinī [gh: -rī] | 

cidaciccificinigarbham prastutam siddhanirmalam [g: siddhi-] |l 

ajfiadharam tu tam devi nigrahanugrahe [k: nigraho-] ratam | 

tivram [all: tivra-] tīvrataram jneyam [all: jfieyo] yo jānāti [g: yanati] sa cānvayī || 


CMSS 3/12-13. 
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counterparts, namely, their close connection to procreation and eros in general. 
This is also a powerful feature of the early Bhairava cults (especially that of 
Kapalesvara Bhairava of the BY) and both the early and late Kaula Kali cults. The 
cremation ground is the venue, however unlikely it may seem to be, of bacchic 
revelry often vividly described in the Kali sources. But the ecstatic and violently 
passionate (hatha) unions that take place there between Siddhas and Yoginīs, 
modelled on that of the god and the goddess, is a kind of libens tod. The fury of 
union generates the consuming energy embodied in the goddess who assimilates 
impurity, bondage and duality into herself with the overwhelming force of a 
ravenous demon who devours her victim. The inner counterpart of even the gentle 
outer union (priyamelāpa) is the one that takes place with great force within 
(hathamelāpa).' 

In the earliest developments of the tradition, Kubjika’s eros is quietly 
contained but not displaced for that is, as it is for all Kaula goddesses, the 
repository of her power. We have had several occasions to note her chaste marital 
relationship with Bhairava and her ‘bashfulness’. However, as the tradition 
develops Kubjikā's associations tend progressively to be more sexual. Perhaps 
this development is best understood to be a pervasive one of the Kaula Tantras in 
general, and not a specific feature of the Kubjika Tantras. When Kalika becomes 
Kubjika the cult is shifted out of the cremation ground. Freed from the horror of 
death and destruction, it drifts gradually towards its opposite - eros, life and 
procreation. Kubjika's marriage to the god is a mild, domesticated, paradigm of 
union, which takes place in the goddess’s fertile season.” It generates spiritual 
offspring, her sons and daughters who propagate (by uniting as she does) the 
transmission of the tradition. 

Kubjika’s powerful spirituality is represented, as it is in her fiercer 
counterpart, by her sexuality and that of her partner. But it is not wanton passion — 
the erotic equivalent of unbridled fury. Kubjika's sexuality is that of a chaste 
married couple, directed at the goal of generating spiritual offspring and the 
world. Right from the start Kubjikā appears as the goddess of creation. She is the 
Yoni and her Krama is ‘set in the order of emanation’. Kubjika, in this respect, 
has been contrasted with Kali, the goddess of destruction. 

However, in the beginning Kubjika is only mildly erotic, just as she is 
relatively mildly fierce. But by the time we get to the CMSS she has become as 
powerfully erotic as Tripura. Indeed, she is just a short step away. Kubjikā in this 
respect marks a point of transition from one to the other. On the one hand, as 
Mukundaraja says, Kubjika is the embodiment of the Kaula consort (dūtikā). She 
is at once an attractive celestial nymph (apsarā) and Indrani, the epitome of the 


! See MP (3) 2/29 quoted in intro. vol. 1, p. 582. 
? See KuKh 3/74-75ab and note 113. 
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faithful bride. Moreover, as we have seen, her ‘crooked’ ‘bent over’ shape 
symbolizes her inner identity as Kundalini whose energy is “completely full’. She 
is bent over with modesty out of respect for the Lord when the Tantra is being 
explained.' Although she is the embodiment of Maya, her deluding power is not 
represented by an unrestrained, irresistible sexuality; rather she is controlled, 
indeed ‘bashful’.* However, she is nonetheless powerful and much remains in her 
character of her original identity as Kalika whose strangely ambiguous nature, at 
once violent, erotic and yet supremely sacred, is so hard to fathom.* 

The acme of the erotic goddess is Tripurasundarī the Beautiful Lady of the 
Three Abodes. We have seen that the triangular core of her mandala is Kubjika's 
Triangle — the Yoni. The corners of this Triangle are the ‘three abodes’ in which she 
resides and she contains. The same Yoni, with which Kubjikā is identified, is also 
the most intimate form of Tripura. Thus unlike Kalika, in relation to which Kubjika 
is a mild transformation, Tripura is derived from a part of Kubjikā: albeit her 
innermost core, the Yoni. In Tripura’s case the powerful erotic symbolism of the 
Yoni is highly emphasized. It is further sustained and even intensified by the 
energies embodied in the erotic Yoginīs — the Nityās - that emanate from it. 

Kama is initially less apparent in Kubjika’s case. In the centre of her 
mandala mounted in the configurations of energies and divine beings that radiate 
from her, Kubjikā's eros is confined. The fire she embodies that burns in the centre 
of the Yoni is the fire that creates the worlds, but she sits in it like Satī burning with 
the fire of the austerity of her unsullied celibacy.” But unlike Sita, she tires of her 
chastity. She retires to the secrecy of the Linga where, hidden from view, she is free 
to satiate her passion. But she does so alone and so is ‘bent over’. Then she is the 


' sā Saktih [Sakta] dūtikāpsarā | indrani pratipürnasaktika maya | kuņdalinīrūpāyām vakrika 
vartulā | natham prati tantrakathane lajjita vakrā ity ddayo bahavas cārthakāh | SP 

? Cf the alluring Prakrti of classical Sarnkhya. 

? See intro. vol. 1, p. 12, 39, 46-47. 

^ 'The reader is referred to a collection of articles published as a book called Encounters with Kali 
(see bibliography). Several essays in this collection deal with the difficulties British colonialists 
had to understand Kalr's ambiguous nature and how they exploited them to their political 
advantage. These same difficulties, often accompanied by negative reactions and condemnation, 
have been recurrent in India for centuries. Kālī, for her violence and Tripura for her erotic 
allurement, are indeed difficult to understand. Apparent ambiguities and contradictions in the 
moral character of a deity is a problem inherent in any human conception of it. This is the case 
even with the One God of semitic religions. The God of the Psalms is invoked to crush the heads 
of his enemies in battle, and to cut out the tongues of those who speak badly of his devotees. It is 
very hard, if not impossible, to defend the existence of the One God who is perfectly moral and 
good in all respects. The problem is not resolved by declaring that his creatures are morally 
imperfect in their desires and actions — never God. Those in India who are shocked by books 
written by foreigners underlining these blatantly obvious ambiguities may be consoled to know 
that the biblical God has been analysed in no less shocking ways from Job's time into the present. 

? See intro. vol. 2, p. 4712. 
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self-arousing Yoni, which in the later Kubjikā sources develops into Kubjika’s 
identification with Nityaklinna — She who is Perpetually Wet due to her inner 
spiritual arousal. 

One of the historical features of the Kubjika cult in its sources is the 
development of increasingly explicit sexual symbolism. This is not a uniform 
feature of the sources and occurs in varying degrees and forms in each text or 
section of one. Nonetheless, the trend is undeniable. These developments are 
marked by Kubjikā's extending identification with goddesses in whom these 
features are more prominent and elaborated. Amongst these Nityaklinna is 
particularly important. 

Nityaklinna is a Nitya, thus she is also sometimes called Nitya Klinna, the 
Nitya called Klinna. She is associated with conjugal love and fertility. 
Accordingly, the Tantrapaddhati, a liturgical manual written in Kerala in the 12" 
century and still popular there, recommends the worship of Nityaklinna to ensure 
fertile union.' Along with the goddess Nitya, Nityaklinnā is amongst the most 
prominent of the Yoginis, generically called Nityas, concerned with Kama. 

A Nitya may be worshipped individually as a great Kaula Goddess. She 
may also be just a minor Yogini amongst others or the member of a fixed group. 
Groups of deities appear and develop at different times in the course of the history 
of the cults of the Tantras, just as single deities do. Like them, some remain 
relatively minor and obscure, while others attain prominence. Some groups are 
formed from the beginning as open categories, the members of which may vary, 
even considerably, without disturbing the identity of the group. The group of 
Sixty-four Yoginis is a well-known example. Many groups are simply built up 
from the single members who come together to form it. In such cases we may 
observe how the individual members of the group contribute to its formation. We 
may find the individual members, amongst many others or together with one or 
more of the members of a future group. Sometimes a group emerges fully formed. 
A well-known example is the group of seven (later eight) Mothers. It is one of the 
earliest and, worshipped in all Kaula and related traditions, it has had a long and 
varied history. One of the latest well known examples is the group of ten 
Mahāvidyās who emerge in the late Kaula Tantras around the 14" or 15" century. 
The Nityās emerge individually and in formal groupings towards the middle of the 
early period of the development of the Tantras. They are unknown to the earliest 
major sources, the BY and the SYM. 

The four satkas of the JY (that follow after the BY and the SYM) are 
arranged in chronological order and, judging by the development of the system 
they expound, were probably redacted over a substantial period of time. One 
feature of this development is the appearance of the Nityas who become gradually 


' Tantrapaddhati chapter 23; Unni 1987: 44. 
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more defined, as we go through the satkas. Nityā originally appears as one of 
many Yoginīs and then emerges as an independent goddess. This is a common 
phenomenon. Indeed, it is one of the fundamental features of the theogany of the 
Tantras. Minor Yoginīs become Great Goddesses and Great Goddesses recede to 
take their place amongst the hoards of Yoginīs.' 

Neither Nityās nor the goddess Nityā are mentioned in the first satka of 
the JY. The word 'nitya' does appear there but it is simply an adjective meaning 
‘eternal’ rather than a proper name. Even so, in retrospect, we may perceive a hint 
of the future development of an independent goddess called Nitya, although in 
these references the erotic element which is a fundamental aspect of the goddess 
Nitya and the Nityās in general, is absent.” In the second satka Nitya appears for 


' Thus, for example, although Nitya appears in places as the Great Goddess, she is just one of 
many Yoginīs listed in chapter 12 of the third satka of the JY. We notice in the same list other 
Yoginis who are also Great Goddesses. Amongst them is Kālasarnkarsiņī, one of the foremost 
forms of Kali worshipped in the JY. Again, in the fourth satka, Nitya is one of a group of eight 
Yoginīs related to the eight classes of the alphabet governed by Vāgīsvarī (JY 4/57/27 ff). 
Mahanitya is a Yogini in one of the groups of eight that make up the eight groups of sixty-four 
Yoginīs (JY 4/63/53). 

? The following are the examples we find of this usage of the word ‘nitya in the first satka of the 
JY. Referring to the dynamic state (calāvasthā) of the deity’s consciousness, the JY (1/3/70cd) 
says that: 


It is eternal (nityā), present also in being and non-being, it does not give up its (essential) 
state. 


bhāvābhāve ‘pi sā nityā svavastham [k, kh: svam-] na jahāti ca || 
Again: 


It is the condition (riti) of the great elements and (in a potential state as if in) deep sleep, 
it is present everywhere. Eternal (nityā), it is the essence of intention (sarnkalpa) and bestows the 
supreme nectar (of bliss). 


mahābhūtaritir hy esa susuptā sarvatomukhi [k, kh: -kha] M 
sankalpasarasā nityā parāmrtavidhāyinī | 1/3/85cd-86ab. 

(Now we will) talk about the supreme energy that was previously said to be supreme 
(transcendent) and inferior (immanent). It is pure being (sattā), which is the being of all things, 
and the abode of which is egually (in all things). Well established, devoid of impurity, sinless and 
eternal (nityā), it is like one’s own essential nature. 


ucyate paramā Saktih prāg uktā tu parāparā || 
svabhāvotkrtakā [k, kh: svabhāvokrtaka] sattā sarvasattā samālayā | 
supratisthāmalā nityā svasvarūpopamānagā || 1/29/30cd-31. 


In the following example the adjective virtually becomes a proper name but without 
loosing its adjectival function: 
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the first time as a proper name of a type of Yogini or goddess. Kālarātrī, a form of 
Kali, is referred to as 'nitya'. This may be a reference to her as a Nitya, a form in 
which, as we shall see, Kali does appear. But it may also be just an adjective 
qualifying the goddess. Trailokyadāmarī (the Witch of the Three Worlds), another 
form of Kali, which is related to Guhyakālī, is also said to be *nityā in the same 
ambiguous way.' However, Trailokyadravini, described in chapter nineteen of the 
second satka, is a powerfully erotic Yogini and so, as such, certainly a Nitya. Her 
name means 'She who melts the Three Worlds'. The ‘melting’ meant here is a 
common euphemism for a woman’s state of sexual arousal in which her sexual 
fluids ‘melt’ and flow. She is worshipped by means of ritual intercourse and the 
observance of the Vow of the Yoni (bhagavrata). 


The imperishable and glorious energy (saribhūti) in the condition of the enjoyer, the 
object of enjoyment and enjoyment (itself) in spiritual disciplines (sadhana) and the like is in 
every respect Bimbī, who is considered to be the eternal (nitya) Mother. And she is pure, attained 
through liberation. No association with impurity is perceived independently of her. 


bhoktrtvabhogyabhogesu sādhanādisu sarvatah | 

sambhitir avyayā bimbi nityā ca jananī mata || 

sā caiva vimalā [k, kh: himalo] nama muktitah pratipadyate | 

na tasyā vyatirekeņa [k, kh: -na] malayuktir vibhāvyate || 1/43/90-91. 


We find a similar example in the third satka of the JY also: 


The arising of the supreme energy takes place in the Kula which is consciousness and the 
supreme abode. She is Bhasa who is the fourfold transformation of Speech and illumines 
everything. She is eternal (nityā), innate, subtle and unfolds the eight Kulas (of the Mothers). 


citsvarūpe [k, kh, g, gh: -rūpa] pare dhāmni [g: dhare-] parašaktyudayā kule | 

ya bhāsā bhāsayet sarvam caturdha vagvivartini | 

sā nityā sahajā sūksmā kulastapravijrmbhika || VY 3/16/14cd-15. 

' Recollect the eternal (nitya) Kālarātrī, who is very horrific. Her face is black and she instills fear. 
She is adorned with a flag bearing an owl. Naked, she is very fierce. Transported by that (owl) and 
naked, she eats blood. 


kalaratrim mahaghoram kalavaktram bhayāvahām || 
ulikadhvajasamdiptam digvāsām atibhīsaņām! 
tadvahanam smaren nityam digvasam rudhirāšanīm | JY 2/19 MS Kh fl. 93a. 


She is this Trailokyadāmarī who severs the heads of (erring) Brahmins. Eternal (nityā), 
she bestows wealth and prosperity and many kinds of benefits. 


trailokyadāmarī [k, kh, g: -rā] seyam [k, kh: -meyam] brahmanah [g gh: -no] šīrsakrntanī | [. . .] 
dhanadhānyakarī nityā nānāsampatpradāyikā [kh: -kah; g: -kam] | JY 3/8/634ab, 636ab. 
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The Kaula hero, blissful with wine, should have a partner sitting next to 
him and worship the goddess in a triangle (trikonamandala), symbolizing the 
Yoni, with meat and liquor. Trailokyadrāviņī is brilliant red. She holds a noose, a 
goad, a drinking vessel, and makes the gesture of the Yoni. She sits on a Yoni 
(bhaga) and the Yoni is her flag, signalling as clearly as can be her strong 
association with Kama.’ She is said to make ‘the universe mad with passion’ 
(jagadunmādinī) and she is endowed with the ‘eternal bliss’ which is the spiritual 
joy of sexual union. Her worship makes the yogi irresistibly attractive to women. 
Thus Trailokyadravini is a typical erotic Yoginī. The Nityās are generally of this 
type, modelled on Kāmešvarī, who is known to the KMT as a Nitya.’ 

As Nityas are not mentioned in the first satka of the JY, it is not surprising 
that Nityaklinna does not appear there. However, she appears in the second satka 
in a group of 32 Nayakis of the Sveta Kula. Although not expressly said to be a 
Nitya, she is amongst other Yoginis who, judging by their names are, like her, 
concerned with Kama. These include Kamini (Passionate One), Kamamgana 
(Love Woman), Madotkatā (Mad with Passion), Madavihvala (Distraught with 
Passion), Bhagaklinna (Wet Yoni), Retovaha (Sperm Mover), Subhaga (Beautiful 
One), Bhagavaha (Yoni Mover), Capala (Fickle One), Purnšcalī (the Courtesan), 
and Madāvahā (Invoker of Passion).” 

Nityās are most apparent in the fourth satka of the JY, which is also the 
last in chronological order. There we find several that become well known 
Yoginis later. Kledini' and Bhagamālinī' are mentioned individually and 


! athatah sampravaksyāmi trailokyadravanim šivām | 

yathākhyāgrahaņādevam [kh: deva] trailokyam [kh: -ye] dravate ksanāt || 

suguptam mandiram gatvā puspadhūpabharālasam | 

madiranandasamtrptah pašya paficamrtam carum |l 

Saktyutsamgadharo [k: -dharo] virah [k: vira; kh: viro] krtovalligramo [kh: krto-] (?) guruh | 
trikonamandalasyantah pūjayen nityasundarām || 

mahāpalālivibhavaih puspadhupabharolbanaih | 

madirasavasandarbhaih [k: -sarnvasandarbhaih] paūcaratnālipūrakaih [k: -ratnali-] || 

evam sampüjya samdhyayet sadhyarunasamujjvalam | 

dravallaksarasaprakhyam dādimīkusumopamām [kh: ?] | 

pàásankusakaravyagram pānapātrakarām [k: * *? pātrakarā; kh: pāll-] Subham | 
yonimudrasthitakaram bhagavaham bhagadhvajam || 
manobhavasamsthitadiparivaravirajitam | 

jagadunmadanim [k: -ni] nityam nityanandasamanvitàm || JY 2 MS Kh fl. 100a-100b. 

? KMT 10/41c. 

? JY 2 MS Kh fl. 281b. 

3 The eternal Nitya Kledini is madly passionate with the juice of great bliss. She manifests 
by (her) association with the penetration of pulsation, contraction and motion. 


mahanamdarasonmdda nityā nityaiva kledinī | 
vyaktā sphuranasamkocacalanavesayogatah | JY 4/10/22. 
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Nityaklinnā, who is worshipped with Raktā and Mahotkatā along with Suska, a 
form of Kali. The first three are worshipped on the corners of a triangle 
representing the ‘temple of the god of love’, that is, the Yoni. They are in the 
domain of relationships (sālamba). The last is in the Pure Light (bhā) free of them 
(nirālamba) and is worshipped in the centre.” This is a standard pattern. Thus, 
three Nityas — Nityaklinna, Kāmešvarī and Bhagamālinī — are similarly 
worshipped in the corners of the triangle in the centre of Sricakra, whereas 
Nityaklinna, Suraktā and Madadrava are those of Kubjikā's Yoni. Indeed, 
Nityaklinna’s connection to the triangle of the Yoni is one of her basic features. 
This is where we find her when related to the goddess Rāviņī in the JY: 


The Kālī of menses who resounds in the abode of the triangle 
with three parts which is (always) in menses in the three times is 
Nityaklinnā who makes the beautiful sound (of consciousness).? 


Chapter thirty-five of the fourth satka of the JY is dedicated to Nitya Kali. 
The names of a few Yoginis are prefixed with the appellation ‘nitya’. For 
example, amongst a group of Laksmis (who in this context are forms of Kali) we 
find the Yoginī Nityalaksmi.* Nitya Kali is an erotic form of Kali, underscoring 
the Nityas special association with eros. She is called the Kali of the Five Arrows 
(Kalipaficasara) reminding us of Kāmešvarī who also holds the Five Arrows of 


The repetition of the word *nityā' in the first line may well be to ensure that *nityā” is 
understood to be a proper name, not an adjective. 

Giving rise to expansion and contraction in this way, (she is) Bhagamālinī. Intent (on the 
reality) between (immanent) activity (spanda) and (transcendental) inaction (aspanda), (she is) 
Nitya and the supreme Bhairavi. 


evam prasarasamkocau vidhaya bhagamālinī || 
spandāspandāntararatā nityā paramabhairavī | JY 4/47/17cd-18ab. 


It is possible that the word *nityā” here is an adjective. But in view of the fact that 
Bhagamālinī is commonly a Nitya, I understand the text this way. 
? nityaklinnā tathā raktā mahotkotā [kh: -kodhà] tu yāšritā [k, g: yascita] | 
smaramandiramadhyastham [kh: -madhyasthā; g: -mandirimadhyastha] šuskāri 
bhairavavallabhām | 
bhamadhye pūjayed devin vāmāvešāt praņāšanīm || 
salambe ‘tha nirālambe bhavasamharake ca ya | 
devyas tā eva pūjyās tu [all MSs: pūjyātra] nityadiprakramena ca | JY 4/55/71cd-73. 
> trikonadhāmni triskandhe trikāle' tha supuspite [kh: (?)] | 
virauti puspakālī sā nityaklinnā surāviņī || JY 4/5/71. 
^ JY 3/11/40. 
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Kāmadeva, the Lord of Love. Auspicious ‘she melts the universe’ and, although 
she is fierce (ghorā), the ‘women of the three worlds are aroused by her mantra”.' 

The Nitya form of Kali is Nityaklinna. She is the young Kalika who 
causes women to ‘melt’ with the arousal of passion (mahavidràávini).) She is 
worshipped in the middle of a triangle representing the Yoni. There she is 
Kr$odari a form of Nitya Kali. Bhairava says of her: 


I see none who is her equal in the very powerful Vidyapitha. 
She causes the women of the gods to melt (with passion). She is the 
deluding one (mohani) even amongst the gods. One should worship 
her, Kršodarī, in the middle of (the Yoni which is) the lotus of the 
triangle. She is beautifully thin. She has one face and three eyes (that 
burn) like fire. She is fierce (raudrā) and holds a noose and goad and 
there are five arrows in her upraised hands. ‘Delusion’, ‘desiccation’, 
‘melting’, ‘wetting’ and ‘arousal’ — these are the five arrows she 
should hold in (her) hand. One should think about the powerful Nitya 
Kali, the wealth (laksrnī) of the universe (in this way).? 


The Tantra promises that by reflecting on her, the adept becomes the equal 
of Kamadeva and all women, human and divine, are aroused by seeing him. But 
although she is always arousing, she is also very fierce (mahogrā).* Karankiņī, a 


! yenaiva [k, kh, g: yenavai] ksobhamāyānti trijagadyositah sada | 

ghorā paūcašarā kalt tam srnusva samasatah || JY 4/35/3. 

? O mistress of the gods, she is your Kalika, Nityaklinnà who is said, in truth, to be the supreme 
(goddess) who is the great arouser of passion. 


esā sā tava devesi nityaklinnā tu kālikā | 

ākhyātā paramārthena mahāvidrāvinī [kh g: -vaņī] para || VY 4/35/8. 

? nāsyās tulyā prapašyāmi vidyāpīthe mahābale |I 

dravani suranarinam mohanī tridašesv api | 

trikonapadmamadhyastham yajed enam kršodarīm || [. . .] 

sukrsam ekavadanam netratretagnisamnibham || 

pasankuSadharam raudram saracāpakarodyatām | 

mohanam [kh: -nam] Sosanam caiva dravanam kledanam tathā M 

ksobhanam pafica ityete Sarah samdharayat kare | 

cintanīyā jagallaksmir [kh g: -laksmī] nityākālī maholbanā M JY 4/35/9cd-10, 12cd-14. 

^ The JY says of Nitya Kālī: Thus she is always arousing and very fierce. Recollect her residing in 
a mountain ravine. [. . .] She is the firestick of Passion and the family of mantras. She is 
Samkledini whose form is Kali and is very fierce. 


tasmāt sadā ksobhakarī mahogrā smareta sā parvatakandarasthā | 
kāmāraņī [kh: kāmaraņī] mantrakulāranī ca [kh g: *] samkledant kālirūpā mahogrā | 


JY 4/35/18ab, 21ab. 
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form of Rāviņī (also called Sarhrāviņī), like Suskā, combines in herself the erotic 
and the terrific. She is unbearably arousing, and yet consumes voraciously. 

Nitya as a goddess in her own right appears in chapter four of the 
KuKauM. In the following passage she is presented in two forms — subtle and 
gross. Extensive theological and metaphysical depth is attributed to her by 
identifying her with the triadic energy of Kundalini in terms with which we have 
now grown quite familiar in our study of the Kubjika Tantras. Nitya is not 
identified with Kubjikā, but the terminology and presentation leaves no doubt that 
her subtle form is that of Kubjika as the triadic Kundalini. The ‘gross’ form is 
actually no less subtle than the subtle one but is said to be such because it is 
related to the application of the Nitya’s erotic, spiritual energy in external, sexual 
union. This is the goddess of the Nitya Kula by means of which even the impotent 
and those who have been abandoned by their wives can generate the same 
spiritual bliss of Kama within their body. Thus her power and function is clearly 
Kama which, as we can see in the following passage, is understood to be the 
energy of Kundalini, Nitya’s essential identity: 


(Kundalini) bestows (marital) bliss (saubhāgya) and so is 
said to be Nitya (the Eternal Woman). She brings about growth (and 
development) and is the eternal (nitya) mother of the universe who 
instills certainty. She is the eternal Transmental. Devoid of the 
universe of thought constructs (nisprapaūīcā), she resides in the life 
breath of all. She is the supreme energy, called Kundala and is the 
seventeenth energy (of the Moon). O Supreme Goddess! Once cast the 
Two Drops in the belly, one who is sustained by her, O Gauri, obtains 
supreme marital bliss (saubhāgya). 

(As such) she is subtle. I will (now) explain how she is in a 
gross form. She who is the first (and foremost energy) present in touch 
and the rest (of the sensations) above and below (at the extremities of 
the breath) is offered libation (tarpitā) by the union of man and 
woman. Residing on the plane of the Neuter she is (the one) energy 
(kala) and her form is (made of all the) energies. She is threefold (as) 
will, knowledge and action and abides (permanently) having pervaded 
the universe. Called knowledge, (she is Kundalini and) her form is 
(round like) an earring (kundala). Called action, she is the mother of 
the letters (varnamātrkā). Called will, (her) form is mantra. She is 
(both) the object of denotation and what denotes it. Associated with 
(both) cause and effect, she emerges from within the pure (energy of 
the Moon) (vimaldnta). She has three natures and resides on three 
paths; she is endowed with the three causes and the three energies. She 
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is conjoined with the letter E. (As) the Supreme Power, she resides 
within Siva.' 


Nitya has three iconic forms: red, black and white. The red Nitya is in the 
centre of a mandala where she sits with her consort Kamadeva: 


The goddess in the middle is (red) like vermillion and the 
Java and Bandhūka flower. She is charming and beautiful. Auspicious, 
she holds a flower bow and arrows, noose and goad. Her topknot is red 
and she holds a bowl and a citron (bījapūraka). She is joyful with the 
bliss of wine. She wears red clothes and has long red eyes. (Her) lips 
are (like) a flaming red lotus and she shines with red flowers. She is 
the mother (who makes people) passionate with attachment 
(raktasamragajanani) and she colours this universe (with desire). 
Kama, along with spring, resides in the Nanda forest. The (spring) 
breezes are close to him, in front and behind.” 


! parasaubhāgyam ādhatte tena nityā prakirtità |l 
vārdhanī ca jaganmātā nityā niscayakarika | 
nityonmani nisprapaficà sarvaprāņe vyavasthitā || 
kundalakhya para šaktih sā ca saptadasi kala | 
bindudvayam viniksipya jathare paramešvari || 

tayā adhisthitā gauri param saubhāgyam āpnuyāt | 
sā sūksmā sthülarüpena yathā sā tad vadāmy aham || 
ūrdhvādhahsparšagādimā stripumyogena tarpitā | 
napurhsakapadāntasthā sā kala kalavigrahā |l 
jūānakriyecchā trividhā vyāpya visvam vyavasthitā | 
jūānākhyā kuņdalākārā kriyākhyā varnamatrka |I 
icchākhyā mantrarūpā sā vācyavācakalaksaņā | 
karyakaranasamyukta vimalantavisarpini || 
trisvarūpā trimārgasthā karanatrayasamyuta | 
šaktitrayasamopetā caikarena vibheditā || 

para saktih šivāntasthā........ | KuKauM 4/6cd-14a. 
* tanmadhyavartinam devin javāsindūrasannibhām | 
bandhūjīvakavarnābhār caruriipam manoharam || 
puspacāpašaravyagrār pasankusadharam šubhām | 
raktaSekharasampiirnam patrahastam susobhanam || 
bījapūrakahastār ca madirānandananditām | 
raktavastradharam raktam raktāntāyatalocanām || 
raktapadmojjvaladharam raktapuspavirājitām | 
raktasamragajananim rafjayantimidam jagat || 
kamam vasantasahitam nandanākhye vane sthitam | 
tatparsvavartisisirah pūrve cante vyavasthitah || KuKauM 4/71-75. 
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The names of the eleven goddesses who govern the syllables of 
Kāmešvarī's Vidya and accompany Kamadeva indicate that they are typical erotic 
Yoginīs.' Although the text does not say so, it is clear that the red Nityā is a form 
of Kāmešvarī. She both looks almost the same’ and grants the same boon, that is, 
the power to be irresistibly attractive to women. When Nitya is in her black form, 
she is Kali. Surrounded by the same Yoginis, the power to attract women becomes 
‘the great force of delusion’ (mahaàvega, bhramavega) by means of which the 
adept can control and even kill his enemies. All forms of magic are based 
essentially on the power to control and subjugate (vastkarana). ‘Black’ rites direct 
this power at enemies, ‘red’ rites subjugate women and ‘white’ ones are the means 
to achieve control of higher, spiritual powers. Accordingly, the white Nitya is like 
Para who, similar to Sarasvati, the goddess of learning and the arts, bestows 
mastery of Speech to those who recite her Vidya: 


The goddess Nitya is always white and, completely full, 
resides in the circle of the moon. She is adorned with a rosary of 
crystal and a book. She is in the middle of a forest of Kadamba trees 
and enters into one's own body. The principle (over which she 
presides) is between the vital breath and is located above (Siva) the 
Tranquil One. One should repeat it along with emission at the 
beginning and end of the Vidya. One should make it enter with the 
force of a river carrying along with it all the scriptures. Once placed 
within the heart, one becomes the Lord of Speech himself. He knows 
all that is made of speech and contemplates the principle which is the 
meaning of all written prose. O great goddess! By reciting it a 100,000 
times a man becomes a (great) poet.” 


' They are called: 1) Hrllekha (Heart Line) 2) Kledani (She who Wets) 3) Nanda (She who 
Delights) 4) Ksobhaņī (She who Arouses) 5) Madanatura (Pained with Passion) 6) Niraiijanā 
(Stainless) 7) Bhagavatī 8) Madanāvatī (Passionate One) 9) Vihvala (Distraught with Love) 10) 
Dravaņī (She who Melts) 11) Vegavatī (Vitality) 

? The only difference between the red Nitya and Kāmešvarī is that the former has two more lower 
arms. 

? nityā devi sada šuklā sampūrņā candramandale | 

sphātikenāksasūtreņa pustakena tu šobhitā || 

kadambavanamadhyasthā pravišantī svake tanau | 

iramadhyagatam tattvam šāntasyopari samsthitam || 

tadvisargena sahitam vidyādyante sthitam japet | 

niyantam Sastrasanghatam nadīvegena cāvišet || 

hrdgrahyantargatam krtvā sāksād vacaspatir bhavet | 

sarvavanmayavettasau gadyārtha tattvam cintayet || 

kāvyakartā mahādevi laksajāpād bhaven narah | KuKauM 4/136-140ab. 
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The KuKauM declares that her worship in her ‘outer’ iconic form is ‘the 
essence of the Nitya Tantra’. The following chapter is dedicated to 
Tripurabhairavi, who is tacitly identified with Nitya,’ although her iconic form is 
quite distinct. The Nitya Tantra is also mentioned in the KMT. There it is 
associated with the Heart, the third limb of the goddess over which Kalika 
presides. She emerges from the Heart to take up her residence in the Wheel of the 
Self-supported which is an important centre for the practice of yogic sexual 
union.” There she ‘generates eternal (nitya) bliss’. This bliss is the bliss of Kama. 
Thus, the KMT declares that she is Nitya’ who governs this domain of energy. We 
have seen that Nitya appears in the KMT as a modality of Para. She is especially 
Nityaklinna in threefold form as Nityaklinna herself, Madadrava and Rakta who 
causes the flow of sexual fluids (drāvana), arousal (ksobhana) and sexual 
attraction (ākarsaņa).* Her association with conjugal love and fertility is obvious. 

Nitya is mentioned only once again in the KMT in a hymn (stava) 
dedicated to Kubjika as Mahāmāyā” Although hardly more than a passing 
reference to their essential identity, it heralds Kubjika’s subsequent assimilation to 
Nityaklinna. Nityaklinna is the goddess of the aroused Yoni. She is the Triangle 
(trikona) and its source, the Linga of the Point in the centre, which is the pure 
form of the Command, transcendent and undifferentiated (niskala). The two, the 
periphery and the centre, immanence and transcendence, stimulate each other. 
Thus the goddess is Nityaklinna - Perpetually Wet with the vitalizing and 
liberating lunar fluid that flows from her divine seminal energy. This character of 
the goddess is evident in a mantra addressed to her. Significantly, it is the last of 
the mantras addressed to the thirty-two goddesses who govern the syllables of 
Kubjikā's Vidya. From here, which is the culmination of the series, flows the same 
lunar nectar. Thus Nityaklinna is invoked in this mantra as Kubjika who ‘flows 
with passion’ (madadravd) and causes the fertile male seed to flow 
(Sukradravini).° 


! Chapter four, which is dedicated to the goddess Nitya, is called Vajrayaga. The following chapter 
is dedicated to Tripurabhairavi. Bhairava declares at the beginning of it that he has already talked 
about the fire sacrifice (yaga) of Tripura and will go on to talk about her worship. 

* See intro. vol. 1, p. 258 ff.. 

? KMT 10/41cd-42. 

* KMT 6/36-48. 

> This hymn is translated above, p. 21 ff.. 

$ AIM 5 AIM NAMAH KLEDANI KLINNE MADADRAVE HRĪM (K: HVĪM) KUBJIKE 
HRAM CHRĪM KLĪM HUM SUKRADRAVANI SUKRADRAVANI PHREM HRĪM KLIM 
KLIM AM HUM I YKh (1) chapter 21. 
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Nitya, herself triple, governs and embodies all the primary triads as her 
three aspects (bheda). The three goddesses, their correspondences and functions, 
are essentially those of the ‘three modalities’ (trividhagati) of the Goddess in her 
Triangle as Bhagašakti — the Energy of the Yoni: 


The energy called the Yoni who is endowed with the 
dynamism of the three paths, consists of three letters and three aspects 
(possesses) the venerable Oddiyāņa which, endowed with the supreme 
energy and is well energized, is located in the middle. The venerable 
(sacred seat) called Jalandhara is located within the manifested abode 
in the right corner. The venerable sacred seat Pürna is in the left 
(corner) formed through the fear of the fettered. Kāmarūpa is in the 
front of that (Yoni).' 

In this way Rudra's energy, the mother of persistence and 
destruction, has encompassed (vyapta) all things with (the sides of the 
Triangle, her) three divisions. Blissful with that (tanmada), the 
primordial and free God of the gods who is Kula and Akula resides in 
the centre of that. His Command in the form of the Drop (bindubhūtā) 
is consciousness which bestows accomplishment and removes the fear 
of the fettered. (The Command is the goddess) Nityaklinna 
(Perpetually Wet). Free and desirous of herself (svarakta), she bestows 
perpetual bliss, which is delighted by phenomenal existence.” 

In the middle of that (Drop) is the Divine Linga, which is 
eternal bliss that generates supreme bliss, (its) form the Drop and 
nature the Void (kharüpa). Churned by both, it is divided by the six 
parts. I salute the venerable (goddess) called Kubjika whose beautiful 
body is aroused and makes love there (kurvantī tatra kamam). 

I salute the one whose name is the Nameless, who 
contemplates the phenomenal being of the Wheel of the Earth (which 


! ya sā [k kh: ya šā; gh: pā šā] saktir bhagākhyā 

tripathagatiyutā tryaksarā [g: tyaksara] triprakārā 

tasyāh [sarve: tasyā] $ri-oddiyanam parakalasahitam 

madhyasamstham sudīptam | 

tac chrijalandharakhyam prakatitanilaye daksine caiva kone 

vame šrīpūrņapīthar pašujanabhayakrt kamariipam tadagre | CMSS 1/4. 

? evam vyaptam samastam sthitilayajananī rudrašaktis tribhedaih 

tanmadhye [g: missing] devadevam akulakulamayam [kh: -devah sakula-; g: * * 
vamakulakulamayam] | 

ROR RR ok Ok ok kkk kk * tanmaydaddyasvatantram [k, g: tanmadādya-] 

yasyajna bindubhūtā pašubhayaharaņī [g: -darani] siddhida bodharūpā || Ibid. 1/5. 
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is the syllable AIM). Salutations to the goddess of bliss. Salutations to 
you whose form is the Yoni.' 


Nityaklinnā is also in a special way the goddess embodied in her Vidya. 


May she, the goddess Nityaklinnā, who consists of thirty-two 
syllables and is like the red sun, protect (us).? I bow with devotion to 
the mistress of all (sarvešī), who is accomplished (siddhā) and who, 
having accomplished all things, travels on the extended path 
(prthupatha) (of emanation). Her form is the Triangle and her plane 
unlimited ability (patu). She is enflamed by the burning Point (bindu). 
Causing (nectar) to flow (drāvayantī), she floods the entire plane of 
the universe with dense currents of nectar. Active in the utterance (of 
mantra that takes place) in the centre, she pervades all things with the 
mass of (her) red and beautiful rays. (She is) the threefold Nityaklinnā, 
the universal energy (kalā) of Šiva, the root goddess who pervades (all 
things). She awakens the Command that has been destroyed and 
removes the impurities (that sully the) Rule. She alone is capable of 
piercing the bridge. She is the garland of thirty-two syllables, the 
awakened Kaulika Command, the supreme energy (well) deployed. 
Pure, she is the Light of the Void and she pulses radiantly with waves 
of rays. She alone conjoins (the fettered to) the path of the Siddhas.* 


' nityaklinnā [kh: -klirannā] svaraktà [g: svaraktàm] bhavamuditasadānandadātrī svatantrā 
tanmadhye divyalingam paramasukhakaram bindurüpam kharūpam | 

nityanandasvariipam tadubhayamathanam 

satprakarair vibhinnam [k: satpakaraivibhinnam; kh: ghatprakarair-] 

kurvantim [k kh: kurvantī; g: kurvanti] tatra kāmān [g: kama] ksubhitavaratanum [g: -catanurnh] 
Srikubjikakhyam namami M 

namo nirnāmanāmnāya [g: -manamndya] bhūcakrabhavabhāvine [k g: bhacakra-; kh: 
bhavakrabhava-] | 

namo ānandadevye [k kh g: -devyai] ca bhagarūpe namas [all: namos] tu te || Ibid. 1/6-7. 

? sā devi nityaklinnā raktaravinibhā pātu dvatrimsavarnd || YKh (1) 38/71d. 

> ya sā šrngātākārā [g: -takaram] amitapatupadā [g: hasitapatupadam] prajvaladbindudīptā [g: - 
diptam] 

sā drāvanty amrtaughair [g: dratandramrtodyor] jagadakhilapadam plāvayantī [g: plātrayantī] 
prakamaih [g: -meh] | 

madhyoccārapravrttā [g: -vrtā] arunarucicayair vyāpayantī samastam 

nityaklinnām tridham tām akhilašivakalām vyapitam [g: vyadhita] mūladevyām || 
nastajnabodhakartrim [g: -kattī] samayamalaharam [g: mamayamalaharā] setubhedaikadaksam 
[g: -bhedeka-] 

dvatrimsadvarnamalam [g: -la] racitaparakalam [g: -parikala] kaulikajnam [g: -jfia] 
prabuddham 

Suddham [g: šuddhā] vyomaprakasam [g: -šā] sphuradurukiranam siddhamargaikayoktrim 
siddham sarvarthasiddham prthupathagamanam sarvesim [g: sarvešān] naumi bhaktyā || 
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Thus a part of the goddess stands for the whole. Accordingly in the 


She who is KLĪM, the goddess Klinnā, accompanied by the 
Goddess (bhagavatī) and endowed with the consciousness of the 
Command is Vakrā whose form is the Triangle. Supreme with (the 
sacred energy of the) nasal (letters in her Vidya) (nafíananamapara), 
she is Para, the foremost knowledge. She has three eyes. (As) the Sun 
and Moon she shines as the Ray (of divine light), and is the goddess 
called Ciūciņī. I praise her, she who residing in the Void, is the 
goddess whose eyes are the Sun and Moon and consists of thirty-two 
syIlables.! 

Next I will proclaim the teaching concerning the thirty-two 
(syllable) Vidyā by just knowing which one clearly attains insight 
(samvitti). Nitya, Klinnā and Raktā (are the goddesses in the 
transmissions of the) Aged, Youth and the Child. These three divisions 
are said to be the auspicious arising of the teachers. Other, secondary 
divisions are (those of) the common initiate (samayin), adept 
(sādhaka) and apprentice (putraka). 

(The one goddess) bestows accomplishment in three ways 
(as) Ambā, Siddhā and Ghorā. Here (in this case, the goddess) in the 
transmission of the Child is Ghorā and Siddha is said to be in the 
Middle One. The Vidya called Ambika is in the middle of the 
transmission of the Eldest. Rakta is in the transmission of the Current 
of the Eldest. Klinnā is in the Middle Transmission and the one called 
Nitya, who resides in the teacher’s mouth is in (the transmission) of 
the Child.’ 


following verse, which is part of a eulogy of the goddess's 32 syllable Vidya, 
Klinna is the name of the goddess herself. 


YKh (1) 39/12-13. 


! ya sā klīm [g: klī] klinnā [g: klinnam] devi Bhagavatīsahitā ājūācaitanyayuktā [g: ājūācetanya-] 


vakrā [g: vaktra] srngātākārā [g: šrūgāta-] nafíananamaparà [g: utsaņanamaparā] sā para 


jūānamukhyā 
netrās trīņy arkenduh [g: -rkendudhamam] sphurati ca kiranà cificint nama devyā 
vicce ‘ham sā nabhastha ravišašinayanā [g: ravisasi-] devi [g: devi] dvatrimsavarna || 


YKh (1) 38/70. 


* athatah sampravaksyami vidyādvātrirnšanirņayam || 


yena [k, kh, gh: yestu; n: yastu] vijfiatamatrena [all MSs: -mātrais tu] samvittir [k: sarvitti; n: 


sancitti] labhyate [k, kh, n: labhate] sphutam | 


nityā [k, kh, gh: nitya] klinnā tatha rakta vrddhakaumarabalake [kh: vrddhakaumā * valake] M 
ete bhedās trayah [k, kh, gh: -stayah] proktā acaryanam [n: -nà] ca [n: *] Subhodayah [k, kh, gh: 


Subhedayah; n: -yah] | 
upabhedās trayaš cānye samayīsādhakaputrakāh || 
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It appears that an error has occurred here. The redactor has divided the 
name Nityaklinnā into two parts and treated them as those of two separate 
goddesses. Elsewhere in the same Tantra the triad beginning with Nityaklinnā is 
related to the three transmissions.' There Nityaklinnā (not just ‘Nitya’) is clearly 
linked to the transmission of the Child. The same triad is found in the KMT and 
the SSS which follows it, adding a few details. At that initial stage of the 
development of the Kubjikā tradition only one transmission — Krama — was 
clearly defined. Its expansion into three transmissions was just a latent 
possibility.” Thus, the triadic Nitya is not linked to them. Instead, the KMT 
integrates the triadic Nitya into the Trika triad by identifying her as the Nitya form 
of Parapara. It is reasonable to suppose, although admittedly the KMT does not 
say so, that her three forms - Nityaklinna, Surakta and Madotkata - constitute an 
alternative triad that runs parallel to the main one, changing its character from a 
Trika one to a Kubjikā one. These three goddesses are all like the red Nitya of 
which they are aspects. They have one face, two arms and hold a goad, noose, 
book and rosary. They are young, blissful with wine, and, mad with passion, their 
eyes are distracted (vibhranta) with passion.’ Significantly, the commentary adds 
that they all have two forms* - white and red. The white form has only two arms 
and holds a book and rosary. Presumably, the white forms are those of the 
goddess Para and the red, forms of Nitya. 

We conclude with one or two observations. As the traditions of the 
Bhairava Tantras and then Kaula developed, the presence of the Nitya Yoginīs 
becomes more noticeable and significant. Their presence and progressively 
developing ‘personalities’ are markers of an increasing tendency in the Kaula 
context to allow more space for the ‘erotic’ as a powerful and symbolically 
profound perception of the sacred. This development is apparent in the history of 
the sources of the Kubjikā cult. It culminates in the wonderfully rich theophany of 


ambā [k, kh, gh, n: amve] siddhā [k, kh, gh, n: siddhe] tatha ghora [k, kh, gh: ghore; n: ghori] 
siddhida [n: siddhimda] ca [n: *] tpibhedatah | 
ghorā bālakrame [n: -mo] cātra siddha madhye prakīrtitā [k, kh, gh: -tāh |1| 
ambikā [k, kh, gh: arnvidyā] nama yā vidya jyesthakramasya [k, kh, gh: kramrkramasya] 
madhyaga [k, kh, gh: madhyagah] | 
raktā [n: raksa] jyesthaughakramagā [k, kh, gh: jyostoday-; n: -kramasa] klinnā [n: * nna] 
madhyakrame sthitā || 
nityābhidhā tathā [n: nathā] bale desikanam mukhe sthitā [k, kh, gh: -tah] | 

YKh (1) 21/28cd-33ab. 
' The (transmissions) of the Child, Youth and Elders (accord with) the division of (the goddesses) 
Nityaklinna and the rest 
nityaklinnādibhedena balakaumaravrddhakah [g: -kā] | YKh (1) 29/59cd. 
* See above, p. 145. 
> SSS 11/132cd-133ab. 
* The commentary reads dvirūpadharāh ‘(they have) two forms’ for devīrūpadharāh ‘(they) bear 
the form of the goddess’ in the root text. 
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Nitya celebrated in the sublime beauty of Tripurasundarī, who is essentially 
Kāmešvarī, and Sricakra, which is the sacred abode of the Nityās. 


The Western Face: Carcikā and Mahālaksmī 


Carcikā is Kubjika’s western face, also identified with Mahālaksmī and 
Uma, the Skyfarer (khecarī), ' it is the lower one in front (pūrvikā), which is that of 
Kubjikā herself. She is the last of the six goddesses with whom Kubjikā declares 
her identity,” implying perhaps, that this is her final and most complete form. The 
goddess is called Carcikā in the KuKh when she emerges from the Linga. As such 
she is the main deity of the Kula, Kubjikā herself. She is Bhairavī who is both the 
consort and mother of Bhairava.* Carcikā is the aspect Kubjikā assumes when she 
has imparted the Command to Bhairava and embodies that Command in its purest 
form.* She is the Linga, that is, the Point in the centre of the Triangle.” This is 
where the teachings originated and so is represented by Oddiyāna, the First Seat. 
Accordingly, Carcika is the Mother in the seat of Omkara in the centre of the 
triangle’ and is worshipped in the SKh in several mantras as Oddāmbā of 
Oddiyāna. 

Who is the goddess Carcikā? According to the Vāmanapurāņa Carcikā is 
one of the eight Mothers born, along with eight Bhairavas, from the sweat of 
Siva’s brow that formed when he was fighting the demon Andhaka.’ Carcikā 
appears a few times in the BY as one of the Mothers or is linked to them. In one 
place her consort is Camundabhairava,* reflecting her association with Camunda. 
This association is maintained in the Kubjika Tantras. According to the 
Guhyasiddhi,? out of the eight groups of eight Yoginis related to the Mothers, 
Carcikā is amongst the Yoginis associated with Camunda. She is the fifth amongst 
an unusual group of eight Mothers listed in the YKh.'° There, in a common group 


' KuKh 10/22-23 and note. 

? KuKh 3/71. 

: She, Trikhanda Bhairavi, is Carcika, the deity of Kula. Her son is the great yogi called 
Mahābhairava. 

trikhaņdā bhairavī yā sā carcikā kuladevatā || 

tasyāh (tasya) putro mahāyogī mahābhairavanāmatah | AS 8/42cd-43ab. 

* KuKh 3/165cd-167. 

* KuKh 3/169. 

* YKh (1) 13/2. 

7 Agrawal 1964: 136 with reference to chapter 73 of the Vamanapuràna. 

* carcikāyā yada pato bhave camundabhairavah | BY 34/173ab. 

? Guhyasiddhi 5/46. 

? brahmani vaisnavi raudri mātangī [n: matamgi] carcikesvari | 

vārāhī nārasimhī ca šivādūtī [2: vidūtī *] tathāstamī [k, gh: tathastami] || 


YKh (1) 15/61 = YKh (2) 5/154cd-155ab. 
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of eight Mothers she is the penultimate one and is associated with Cāmuņdā.' 
However, in a series of mantras dedicated to the Mothers in the same text she is 
linked to MaheSvari.” The same connection is made in the Srīmatasāra (2)? 

Tantric traditions, especially early Kaula ones, flourished in Orissa during 
the rule of the Bhaumas and the Somavarhsis between the 8^ and the 11" century. 
Despite the powerful presence of Vaisnavism that developed there from about the 
end of that period, Tantric forms of worship continue to be a major feature of the 
Hinduism practiced in Orissa. This is especially evident in the continuing worship 
of the Mothers, amongst which Camunda, the fiercest of them, was considered to 
be the main one* and is sometimes worshipped as Carcikā.” This link is supported 
by the Agnipurāna.* There Rudracarcikā appears as the first of eight varieties of 
Camunda. She was identified with a goddess worshipped in a cave in the Hingula 
mountain in Baluchistan who was probably a form of Durga called Kottarī. In the 
course of time she came to be called Hingula or mother Hinglāj, a goddess 
worshipped by Nātha Yogis. Her association with Carcika seems to have begun in 
the Gupta period from which time she appears in inscriptions. Later on the 
Paramara kings of Malva (ninth to twelfth centuries AD) made Carcika their 
family deity.’ For a period, a part of their kingdom extended to southern Konkana 
where the Kubjika cult developed for a large part of its early history. One wonders 
whether Carcika’s incorporation into Kubjika may not be somehow related to her 
importance as a royal goddess. In Orissa her main pītha is at Banki in the Cuttack 
district. It lies on a flat hillock on the right bank of the Mahanadi and is still very 
popular. 

Carcika means ‘repetition of a word’. Accordingly, a rosary used to count 
the number of repetitions of a mantra, commonly called japamālā, is occasionally 
called carcakamālā. Her association with Speech is again evident from her 
location on the upper lip where she is placed according to a prayer (kavaca) that is 


' Camunda (the sixth Mother) moves without motion (acāracārinī) and, mounted on the path of 
movement and rest (cārācāra), she resides in the end of the End of the Sixteen. Carcika resides 
there. 


cārācārapathārūdhā [k, kh, gh: cārocāra-; n: vāroccārayathārūdho] sodasantantavartini [k, kh, 
gh: sodasamtata-; n: sodasantanavartini] | 

cāmuņdācāracāriņī [k, kh, gh: -cāraņī; n: -carani] tatrasthā carcikā bhavet | YKh (1) 25/94. 

? YKh (1) MS K fl. 20b. 

> Šrīmatasāra (2) 4/116, 15/79, 114. 

* This is ‘clearly demonstrated’, according to Brighenti (2001: 111), by the placement of the cult 
images in the sanctum of the Vaital Deul temple in Bhuvanesvar. 

? Brighenti 2001: 112. 

° Agnipurāņa 50/30-37. 

7 Agrawal 1964: 136-140. 
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a common appendix to the Devīmāhātmya.' Kubjikā is, like all the Kaula Great 
Goddesses, a Yoginī who embodies sacred Speech. Although this association is 
not made explicitly anywhere when she is identified with Carcikā, nonetheless, 
the pride of place given to her is probably partly due to it. 

Carcika appears occasionally in the JY both as a minor Yogini and an 
aspect of the main goddess and continues in these roles in latter Kaula traditions 
also. Carcikā is just a Yogini amongst others in the SM’ where she is otherwise 
not mentioned at all. In the SKh she appears as one of a group of sixty-four 
Yoginis. In the milieu of the Kālīmata of the JY, Carcika appears as a Yogini of 
the third syllable of the seventeen-syllable Vidya of Kalasarnkarsini.* But there, as 
in the Kubjika Tantras, she may also be a form of the main goddess. 

A method of worshipping (vidhi) Carcika is found in the JY. There she is 
like a very fierce, emaciated Camunda-like Kali. The adept who observes her vow 
should be naked, his body smeared with ashes from a cremation ground and carry 
a skull. Looking like a mad man, he should attend a cremation ground for seven 
nights. There he makes offerings to Carcika in a funeral pyre of human flesh and 
entrails as he repeates her Vidya. Finally, she emerges from the fire and gives the 
adept the accomplishments (siddhi) he desires. He achieves union with the Yoginīs 
and he joins them as a skyfarer and becomes a Lord of Yoga.* Carcika is described 
as follows in the JY: 


' Brighenti 2001: 112 with reference to Coburn 1984: 177. 

? ŚM 15/14 1cd. 

? She who playfully devours thousands of loads of poison is said to be Carcikā who, with fearsome 
teeth, is the (Yoginī of the) third (syllable). 


visabharasahasrani [k: -rusa-] yā bhaksayati līlayā |1 

carcikā ghoradamstra sā trtīyā parikīrtitā [k: -ta] | JY 2/25/124cd-125ab. 

^ tvatkesam [k: tvaksyosam; kh: -sā] ghoraninadam [k: -di] japel laksastakam [k: jja-] tadā II 
dasamsena [k, kh: dasamsane] juhet tatra naramamsantramisritam [k: -mamsitra-] | 

yāvaj juhoti [k: jahoni] deveši tavat sā vahnimamdale || 

samudeti mahaghoram ghoraninādanisvanām [k: -niradani$canam; kh: -nirada- -nà] | 
carayitvā varenaiva yastena * hi sadhakam || 

vrajate sā mahešānī rocet [k: roce] samsadhayed hitam | 

japtvā laksadvayam mantri pašcād vratam upācaret M 26 || 

šmašānabhasmadigdhāmgair [k, kh: -digdhāgai] nagno [k: nagna] mundadharah sada | 
ādāved vihased [k: -sa] ghoram vidyolmukakarāvrtah [k: vidyalmuka-; kh: vidyulmuka-] M 27 |l 
unmattavat [k: -va] saptadinam [k: šaptadina; kh: -na] tato ratrau $masanagah | 

vratānte devadevesi ürdhvam [k, kh: mürdha] bāhum udāharet || 28 || 

yāvat sahasramekam syāt tāvan [k: tavat] melāpamadbhutam [k: melapadbhutam] | 
yogininam sahāsyaiva [k: -syeva] jāyate devi nišcitam || 29 || 

tabhih [kh: tabhi] saha khagīšah [k, kh: -gāsī] sydd [k: -syaj; kh: tabhih-] yogesvarapadam 
bhavet | JY 2/26/23cd-30ab. 
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Now I will tell (you) the supreme teaching concerning 
Carcika by just knowing which one attains every accomplishment. 
One should visualize (Carcika) as very thin (and old) (sususkā), her 
face brilliant and frightening with her fierce gaze. She is (dark) like 
black lightning and is engaged in devouring the triple world. She has 
one face and three eyes and two arms and is adorned with a corpse. 
She is mounted on a buffalo and leather made of human skin is (under 
her) buttock. (Her) garland is made of human entrails and (she is) 
adorned with snakes.' 


According to the JY, Kalika is called Carcika because she drinks up 
(camati) everything making the sound ‘chama chama’, relishings (carvayantī) all 
that she consumes.” The CMSS implies a similar didactic etymology by saying 
that the teachings concerning Carcikā are ‘relished’ (carvita).* Another etymology 
of this sort derives her name from the root ‘carca’, which means to reflect or 


! athatah sampravaksyami carcikānirņayam [k: -ya] param | 

yena vijfíanamatrena sarvasidhyaruho bhavet || 

dhyāyet [k: -yat] sususkam [k: muņdaskī; kh: sususka] diptasyam kotaraksibhayanakam [k: 
kodharaksir- ] | 

krsnajīmūtasadršām [k: -ta* drsam] trailokyakavalodyatām [k: -jyati] || 

ekavaktram [k: pafícava-; kh: -vaktra] trinetram [k: trinetra] tam [k: nam] dvibhujam 
Savamanditam | 

māhiseņa [k, kh: māhisyena] samariidham naracarmakatisthalam || 
narantrakrtasragdamam [k, kh: -krtam-] bhujagābharanairvrtām [k: -tī] | JY 2/26/20-23ab. 
? tadā [k: tarā] camati [kh: vamati] sā sarve chamacchamiti [k: -yamachamiti-] yogatah M 
tadeva carvayantī [k: -yanni] sā carcika tena kīrtitā | JY 2/50/17cd-18ab. 

> This statement comes in the context of explaining the yogic state symbolised by the chowrie 
offered to the deity: 


O lady of good vows, listen to (the inner symbolic meaning of) the chowrie. O goddess, 
the supreme energy of the Abyss of the Void (kakandara) arises from the foundation of all things. 
It should pierce the supreme plane by means of the current of the Wheel of Motion. (In this way) 
the nectar (amrta) of the energy of consciousness, which is in the centre of the arising of the three 
abodes (represented by the corners of the triangular Yoni), is the teaching concerning Carcikā that 
is relished (carvita) (there). Therefore, O beloved, it is called the chowrie (camaraka).* 


*The letter ‘ca’ of ‘camaraka’ is derived from ‘carvita’ and ‘carcika’. The letters ‘ma’ and ‘ra’ 
from ‘amrta’ and the letter ‘ka’ from *kakandara”. 


... camaram srnu [gh: šunu] suvrate || 

sarvādhāroditā devi kakandaraparā kalā | 

cāracakrapravāheņa [sarve: -hena] bhedayet [k gh: -yat] paramam padam |1 
tridhamodayamadhyastham dravitam citkalamrtam | 

carvitam carcikamnayam tasmāc camarakam [all MSs: cā-] priye | CMSS 11/23cd-25. 
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consider. This is how she is understood to be when, like many other forms of Kālī, 
she is associated with Rāviņī — the Resounding Goddess: 


Carcika reflects (carcayet) in (the Yoni which is) the pavilion 
of Kula, on the object of reflection (carcya), which is consciousness. 
He who reflects on all the worlds, also reflects here (in daily life). She 
resounds within him powerfully and so she is Carcika Rāviņī (the 
Resounding Carcikā).' 


Carcika is Cificini who is the eighteenth and last of the series of goddesses 
who, coupled with their partners, embody aspects of the energy of the 
Transmental, Kubjika’s metaphysical identity, that flows as the Divine Current.’ 
Thus she is its final and culminating aspect that emerges out of the transcendental 
current of the Command into immanence. There, inwardly, Carcika is the energy 
of the Transmental that pervades the mind, while externally, she is the goddess 
who descends into the world and is present there with Srinatha her consort, the 
first teacher.’ She is praised accordingly: 


O divine bliss! Beautiful radiant energy! O immortal one! O 
consciousness of Bhairavi! Be victorious! Be victorious! O you who 
are the first (of all the goddesses) and divine! (You) who have 
descended into Daksa’s sacrifice and was born in the family of the 
Himalaya. You, O Kula, are called Kalika to whom the gods bow. O 
Mother! Protect me always, (you who are) the mother of the three 
worlds, the skyfaring goddess called Carcika.* 


Elsewhere she is praised again to remind us that Carcika is originally Kālī 
who, as the seventeenth energy of the New Moon, extends through the other 
sixteen: 


! carcayec cinmayam carcyam carcikā kulamaņdape | 

carcayed akhilān lokān yo 'pi so 'pīha carcyate |1 

tanmadhyagā virauty ugrar tena carcikarāvinī | JY 4/5/66-67ab. 

* KuKh 2/25. 

3 $rinatha should be known to be the eighteenth and the Transmental pervades the mind. She is the 
Transmental who pervades the mind up to Carcikā, the final one (of the Divine Current). 


šrīnātho.astādašam jneyam unmanā [g: ?] manavyāpinī [g: ? -mucyate] | 

unmanā manavyāpinyā yāvad vai carcikavadhih [k, n: -vadhe; gh: -vadham] || YKh (1) 36/101. 
* divyānande suteje jaya jaya amare bhairavībodharūpe 

ādyādivye ca gaurī tuhinagirikule daksayajfiavatirná | 

samjata kālikākhyā suranamitārādhitā tvam kuje.asi 

māte mam raksa nityam tribhuvanajananī khecarī carcikākhyā | YKh (2) 22/7. 
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(She is) the Vidya which is Bhairava's form (mürtika), the 
energy of Kali in the Age of Strife. She is Kaulinī who come forth 
from the divine in Hara's teaching and, on the Krama path, she should 
be praised as Uma and Carcika. She is the Skyfarer marked with 
Šrīnātha, to whom the gods bow. She is the mistress of the mandala 
(cakresvart), Carcika at the end of the couple (yugmante), the supreme 
energy who is nine-fold up to the sixteenth energy.’ 


Conclusion 


One of the most striking features of the doctrines of the Kubjika Tantras and 
a sign of their advanced state of development, is the strong emphasis placed on 
essential metaphysical principles. This dimension of Deity and all that relates to it 
is always presented their as its foremost aspects. As Deity's abstract nature is best 
represented by sound — mantra - and pure geometric form — mandala, it is these 
that we encounter most frequently. The texts do not, indeed they could not, omit 
the iconic forms, but the deities emerge almost reluctantly into iconic 
representation out of their abstraction. The path for this emergence, the bridge 
between the unmanifest (niskala) and the manifest (sakala) deity, are the energies 
of Speech and mantras that issue from them. The audible sonic icon leads to the 
visible one. This becomes more clearly defined and differentiated as we travel 
down into the world of the Krama and its forms and as we travel through time 
tracing the unfolding development of the tradition and its goddess. 


! vidya bhairavamūrtikā kaliyuge [k, kh, gh: kaliryege] kālīkalā kaulint 
divyotthā [k, kh, gh: divyotā; n: vivyata] harašāsane [n: hata-] kramapathe stutyā [k: stusyā; n: 
puspā] uma carcikā | 
srīnāthānkitakhecarī [k, kh, gh: -nathakita-] suranutā cakrešvarī carcikā [k, kh, gh: vakrika] 
yugmante ca parā kala navadha [n: na * dha] yāvat [k, kh: yāval; n: yakal] kala sodašī || 

YKh (1) 28/30. 


Chapter Five 


The Early Development of Kaulism and the Emergence of the Kubjikā 
Tantras 


In the seventh century, or may be a little earlier, a new genre of sacred 
literature began to develop that in the following centuries proliferated to an 
astonishing degree. These scriptures were variously called Tantras, Agamas, 
Samhitas, Matas and in other less common ways such as Yamalas, Kalpas or 
Vidhānas.' Whatever they were called, what was important about this class of 
scriptural literature was the type of practice, pantheon, and implicit world-view it 
propagated. We may refer to this in the broadest terms, as Sanskrit sources do, as 
‘Tantric procedure’ (tāntrikavidhi) which, in the Hindu context, is distinguished 
from the Vedic (vedikavidhi). These terms were coined by the Puranas to denote 
two major typologies (what the Sanskrit texts call *yti'). A detailed comparative 
analysis is not necessary here, what matters is that the Indian tradition has always 
perceived (and it is indeed most obvious) that in a very broad and general sense 
there is a ‘Tantric type’ of practice. In English we may refer to it as “Tantrism’ or 
just ‘Tantra’ but if we do so we must take care not to confuse it with an 
independent religion or cult. Rather ‘Tantrism’ or ‘Tantra’ is a blanket term, that 
may serve to distinguish many schools, traditions and cults, whether, Saiva, 
Vaisnava or even Buddhist and Jaina that format their practice (ritualistic and 
yogic), pantheon of major and minor deities, supernatural beings and lineages of 
transmission and, their world view in general, in a way that is sufficiently 
common that we easily perceive that they are ‘Tantric’. By this I mean that they 
make use of ‘Tantric procedures’ (tāntrikavidhi), which they may do in various 
ways and to differing extents. 

Detailed analysis in each case is long and tedious and may lead to the 
dissolving away of the object of inquiry, rather than the discovery of what it is. 
‘Tantric procedure’ is composite. Features of it combine in various degrees and 
different ways. By analysis that separates them from each other and seeks to find 
what is specific to each one, we loose sight of them. Nonetheless, its presence is 
quite clear, evidenced by a few essential features of “Tantric procedures’. These 
we may briefly enumerate, but will refrain from analysing at length. A detailed 


' The way a text is called is not very significant or specifying. A text called a Tantra could, for 
example, also refer to itself as an Agama or a Mata. As ‘Tantra’ is the most basic and universal 
term I will refer to any text of this sort as a Tantra, although that word itself may not be part of its 
title. White believes that the different names indicate a typological distinctions. A‘Tantra’, for 
example, is distinct from an ‘Agama’. However, this view is not supported at all by the texts 
themselves. 
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comparison of the two ‘procedures’, the Vedic with the Tantric, would be 
confusing. The two are evidently distinct, but if we attempt to identify the 
differences accurately in every detail, we soon find that many of them tend to 
disappear in essence, although differences are evident in form. Thus, we must 
remove ourselves from the most essential without straying into the other extreme 
of the particular, which is not the domain of general definitions. 

The first and most general feature of the Tantric paradigm is worship 
(most commonly called pūjā, pūjana or arcana). Of course, this is not an 
exclusive characteristic. The worship of images or other representations — stones, 
lingas, trees and the like, in which deities or supernatural beings reside is common 
to most religious practice that is not Vedic. This includes the innumerable local 
and regional cults, divine or supernatural, and those of the sanctified dead we find 
in the countryside, villages, towns, cities, and localities within them. These are not 
part of the generic Tantric paradigm that is our concern here. Many possible 
elements of folk religion, for example, animal sacrifice, offerings to the deity of 
alcoholic drinks, possession and more may appear to be “Tantric’. This is even 
more the case with folk (i.e. non-literate rural) cults, such as those of the Bauls of 
Bengal, who have developed a highly sophisticated conceptual framework, replete 
with their own terminology and rich body of practice, similar in many respects to 
the Tantric, including the collection and offering of human bodily fluids. These 
certainly could be said to be “Tantric procedures’. Indeed, scholars have even 
referred to the cult of the Bauls as ‘folk Tantra’. However, for the sake of clarity 
and to avoid an over extensive application of our definition, it would be best to 
limit the application of the term Tantra to literary sources. 

We are accustomed now, after Shrinivasa and Radcliffe-Brown, who wrote 
in the 60s and 70s to refer to ‘folk religion’ as part of ‘non-Sanskritic’ culture. In 
a European context, we might call it ‘peasant culture’. Largely rural, although it 
extends into towns and even localities within larger cities, some scholars believe 
this to be the non-Sanskritic heritage of the subcontinent. This is contrasted with 
the Sanskritic religion that has developed aver the centuries in the hands, largely 
Brahminical, and always learned, through the medium of the Sanskrit language. It 
is evident that many of the features of the Tantric paradigm are common with 
‘folk religion’ in varying degrees and forms, especially with that sub-variety 
within it that we may call, as the texts do, but with broader more generic 
reference, Kaula. Nonetheless, it is necessary to delineate carefully the two 
domains. Otherwise, our definition will become so broad that it will no longer 
serve to specify anything, although in many respects they have a great deal in 
common. 

In very broad, general terms, we can say that the literate Tantric paradigm 
includes the following basic elements all of which relate to the worship (pūjā, 
arcana) of the deities, major and minor, a particular Tantric system presents more 
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or less systematical and extensively in one or more Tantras of a particular school. 
Sometimes, especially in the later period (after the 12" or 13" century), Tantras or 
works, like compendiums or manuals derived from Tantric sources, may not align 
themselves systematically with a particular school. Even so, they will invariably 
stress the primary importance of the teacher and the necessity to receive initiation 
from him. This then is the first feature of the Tantric paradigm: its initiatory 
nature. This may be more or less closed: esoteric or public. 

Secondly, the basic rites are centred on the worship of the main deity, 
single or paired with a consort in a mandala. The mandala summates and makes 
directly and conveniently accessible to worship parts, more or less extensive of 
the pantheon. A fully developed Tantric system has one major mandala which is 
uniquely specific to it in which the main deity is worshipped. Invariably, other 
mandalas are described and worshipped. These may be very many, but they serve 
to worship secondary deities or aspects of the main one for specific purposes, that 
may be more or less extensive. Icons, jars, fire altars, stones and other consecrated 
objects as well as temples' may also serve as abodes of the main deity or other 
deities associated with it, but they never replace the primary mandala, although 
they may be understood to represent it. 

Thirdly, worship takes place by means of mantras. Just as a mandala 
specifies the cult of a deity, the main mantra with which it is invoked is equally 
central and uniquely specific to the cult. All systems make use of a large number 
of mantras. These are naturally ordered in the course of the rite in accord with the 
deployment of the deities in the main mandala and the other sacred objects in 
which they are worshipped in the sacrificial area that surrounds it. Developed 
Tantric systems invariably prescribe the worship of numerous deities 
independently of the main one in subsidiary cults, linked to them. These too, 
obviously, are furnished with their mantras and the rest required for the rite. 

Fourthly, worship requires the ritual purity of the worshipper, which can 
only be achieved by some form of identification with the deity, however this may 
be conceived (whether total oneness or conjunction in some way). Moreover, this 
requires, by necessary implication, that the body of the worshipper, not just his or 
her ‘Self’, be identified with that of the deity. This is generated by the projection 
onto the body of the worshipper of the mantras that constitute the limbs of the 


! Temple architecture is a major concern of the Siddhānta Agamas current in South India. Thus, it 
is remarkable that they are not discussed at all in other early Saiva Aagamas. Indeed, early 
manuscripts of Siddhanta Agamas recovered in Nepal do not deal with this subject at all. 
Similarly, South Indian Vaisņava Samhitas also discuss temple architecture (although less than 
their Saiva counterparts). In this case also, this subject is not treated in the earliest Vaisnava 
sources. It appears, therefore, that temples are not essential for Tantric rituals. However elaborate 
and extensive they become, these ‘abodes of the gods’ (devālaya), remain essentially three 
dimensional mandalas. 
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body of the deity. The body of the deity is identified with the totality of the 
universe. Thus, the body of the worshipper must contain all the principles, 
energies and the like along with the deities and beings into which the system 
orders the systematic deployment of the cosmic order in all its aspects. 

The fifth is Yogic practice. This is a direct consequence of the fourth 
characteristic. The universe is the deity's body. It is alive. This is because the vital 
breath streams down into it from the disembodied, transcendental aspect of deity 
‘above’ it and beyond the cosmic order and moves in the channels and through the 
inner vital centres of the body. Just as the physical and subtle body of the officiant 
must be homologized to that of deity, so must the movement and activity of the 
vital breath. This is linked to consciousness and Speech, which is the inner energy 
of mantras. To bring that about involves identification with the inner vital activity, 
consciousness and Speech of the deity. Essentially this is the Yoga taught in a 
wide variety of forms in the Tantric procedures. 

The sixth characteristic is magic. This seems to be such an important 
characteristic of Tantric practice that some scholars believe that the original most 
primitive forms of it were all magical. This is hard to determine and may partly be 
true, although it is hard to maintain that is entirely the case as it would be difficult 
to account for the existence of other characteristics that in some form or another 
are always present to some degree. Moreover, although magic rites do invariably 
form a part of all Tantric systems, to very varying degrees, they are never the core 
concern. 


Tantracara and Kulacara 


The Tantric paradigm presents itself in the Sanskrit sources in two 
modalities that came to be called Tantric (tantrācāra, tantraprakriyā) and Kaula 
(kulācāra and kulaprakriyā). Broadly speaking, the former in relationship to the 
latter is milder. The deities tend to assume a gentle form. The offerings made to 
them are generally vegetarian. Much of the worship is conducted in temples and is 
generally more conspicuously within the public domain, although entry into the 
cult does require initiation. The main deities are mostly male as are their 
attendants. The Kaula, on the contrary, is ‘fierce’ and energetic. The main deities 
generally have fierce or ‘erotic’ forms, as do their attendants. Female forms are 
generally dominant. The goddesses, fierce or ‘erotic’, major or minor, are 
Yoginis. These are of many varieties and are in huge numbers. Animal sacrifice 
and the offering of bodily substances are the norm. The latter may include sexual 
fluids obtained through ritual intercourse. Initiation into these cults involves the 
penetration of the deity into the worshipper who is ‘pierced’ by its energy. 

The Kaula modality is more similar in many respects to “folk religion’ than 
is the Tantric. They both include worship with non-vegetarian food offerings, 
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bodily substances and alcohol of fierce and sometimes capricious beings for 
protection from the ills they may cause. They reside in specific places, engender 
possession (āveša), instigate and gratify sexual desire, and may be invoked to 
assist in ‘black’ magical rites to subjugate others or for special assistance in the 
course of daily life, a crisis, or danger. 

Just as the Tantric modality predominated in the Siddhanta Agamas, the 
Kaula modality predominated in traditions of the Bhairava Tantras, right from 
their inception.' The latter is fundamentally related to their extensive Yogini cults. 
These were ordered at an early stage into Kulas. Kula literally means ‘family’ 
which is both the ‘family’ or group of deities headed by the main deity of a Kula, 
who is its ‘leader’ (kulanāyikā or kulanāyaka) and the ‘family’ of Kaula 
practitioners, headed and led by their teacher.” The teacher is the head of the 
spiritual family he has made by accepting and initiating disciples. The 
responsibility he assumes and his oneness with the Kula is such that the Kashmiri 
teachers maintained that the teacher could not attain liberation until all the 
members of his Kula were freed. 

Yoginis proliferate to immense degrees to form 'families' of Yoginis, from 
which emerge the Great Goddesses first of the Bhairava Tantras and then the 
Kaula. The teachings of the Kulas, come from the 'Yoginrs mouth’. The MVT 
refers to independent ‘kulasastras’*. At the same time, it is clear that within the 
ambit of the system it is expounding it perceives that certain prescriptions are 
specifically Kaula (kuloktavidhi). Chapter nineteen is dedicated to Kaula practice 
(kaulikavidhi) which aims at the attainment of accomplishments (siddhi) of the 
yogis who follow the Kula path.' The rites should begin with worship of a 
specifically Kulacakra.” Moreover, it is clear that the practitioner initiated in the 
Trika of the MVT also belongs to a particular Kula, as the Tantra enjoins that he 
should repeat only the mantra of his own Kula", which is related to a particular 
quarter of space. 

In the course of time, the Yoginis developed their own independent 
schools and scriptures, called Kulagama. Initially, these schools were linked to the 


! I am referring to the Bhairava Tantras of the Vidyāpītha. These are most of the early Bhairava 
Tantras that have survived. The SvT, which belongs to the Mantrapitha, is the only extensive and 
important extant Bhairava Tantra that belongs to another Pitha. Its rites and practices belong to the 
Tantric modality. However, the influence of the Tantras of the Vidyapitha was so great that the 
SvT came to incorporate the worship of Yoginis, which belongs to the Kaula modality that was 
entirely absent in the original, early form of the system. 

? Modern sādhus similarly refer to their lineage and its members as a ‘family’. However, they 
word for ‘family’ is not ‘kula’, instead the use the common Hindi word ‘parivar’. 

> MVT 1/49 and 11/47 MVT 19/22. 

^ Ibid. 19/100-1ab. 

> Ibid. 19/5. 

° Ibid. 19/9. 
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name of Matsyendranātha and retained the pliable, non-sectarian character they 
had when they were still embedded in the Bhairava Tantras. This allowed Kula 
doctrine and practice to adapt to the specific sectarian context of the particular 
school of the Bhairava Tantras in which it appeared. The pliable nature of Kula as 
doctrine and practice allowed the formation of Trikakulas and Kālīkulas, for 
example, within the Bhairava Tantras that thus remained Šaivite despite the very 
large Sākta input that Kula doctrine and practice brought into them. The 
distinctive feature of these systems is not so much their doctrinal or even 
symbolic content, although they are configured in a specific way in each system, 
what is most distinctive is the principle deity or group of deities that is the focus 
of each system. Many of these were originally Yoginis. 

It was but natural that independent Kaula schools developed around the 
central figure of a Yogini. The first two were the goddesses Kubjikā and Kall. 
Both were Yoginikulas, as was the one that followed after centred on the goddess 
Tripura. At the last stage of this development, the original affiliation with 
Bhairava's current (bhairavasrotas) was severed. Prior to that, it remained a 
matter of prestige and was regularly mentioned in the colophons of these Tantras 
and elsewhere. Thus, Kubjikā proudly declares that her Vidya was previously 
revealed in the Bhairavagama.' 

The Kaula Tantras came to develop a series of categories in which they 
classified practice in general with special reference to their own application of it. 
This is perceived in general terms as a modality or form of ‘conduct’ — ācāra. 
This includes one's general behaviour, habits, and rules one may apply to maintain 
or enforce it (all of which could be called 'acara' in Sanskrit). It includes general 
food habits (vegetarian or non-vegetarian, alcoholic or non-alcoholic) and the 
clothes one wears, when one goes to bed and gets up in the morning and the like. 
In the later Kaula Tantras we commonly find a series of such ‘dcdras’ mentioned. 
They are usually graded from the more distant to the closest to Kulacara. A 
typical series could be Vedikācāra — Vaisņavācāra — Šaivācāra — Kulācāra. 
However, although a Kaula would consider this to be a progressively ascending 
hierarchy, he is also engaged in observing all the 'acaras' according to which of 
them is most appropriate in a particular situation. They are not considered 
antagonistic. The Kaula initiate does not intend to be 'transgressive'. He simply 
needs to adapt his behaviour to varying requirements. 

Initially, we do not find the approach to be so accommodating. The 
distinction between Kaula practice as a modality embedded within Tantric 
practice gradually defined itself more specifically in relation to its counterpart. 
The differentiation of the two modalities reached a climax with the emergence of 
Kaula Tantras and purely Kaula systems. The gap then widened to such a degree 


' KuKh 13/70-71ab. 
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that the Kaula modality came to confront the Tantric as it’s opposite. Thus, the 
KuKh distinguishes between the practice of Tantra (tantrācāra) and Kula practice 
in general, especially that of the Kubjikā Tantras, invariably deprecating the 
former in relation to the latter. It warns that its teaching should not be given to 
Tantrics, or those devoid of Kula practice (kulācāravilupta).' Tantrics are said to 
lack devotion.^ They are cruel,’ given to hating others, untruthful, quarrelsome, 
proud and do not belong to the tradition (pāramparya).* Kaula initiates should not 
dine with them, just as a member of a higher caste should avoid eating with one of 
a lower.’ This rule should be observed very strictly especially with regard to the 
consumption of the sacrificial pap (caru).* The merit acquired by eating it in front 
of the Krama in the Age of Strife is as much as drinking Soma in a Vedic 
sacrifice. Moreover, it is a cardinal means to acquire both worldly benefits 
(bhoga) and liberation.’ However, the YKh warns: 


These excellent sacrificial paps (caruka) should not be given 
to Tantrikas. O Sambhu, it should always be kept hidden, like riches 
from thieves. Otherwise, there is no success and no tradition 
(sampradaya).? 

Again: 

It should not be given to anybody who has no deity, fire, or 
teacher, to Tantrikas who are most sinful, cruel, without goodness and 
devoid of devotion.’ 


! KuKh 3/145. 

? KuKh 30/40cd. 

> [bid. 

^ KuKh 30/136cd-138ab. 

> KuKh 37/67-68. Cf. TĀ 15/572: There is the danger of falling from (one's own) Kula by contact 

with those who do not belong to (any) Kula.. The Kula tradition does not enjoin commensality 

(ekapātra), therefore one should avoid them. 

$ KuKh 37/65cd-66. 

7 somapanarghyabhaksena [k, kh: -pānārddhalaksana; gh: -pānārddha-] šisye punyam [k, kh, gh: 

punyai] kalau [k, kh: kalo] yuge | 

tat punyam prasitenaiva [k, kh, gh: prasitenaiva] kramasyāgre kulešvara [gh: -rah] || 

tena prasitamatrena [k, kh, gh: prāsita-] bhuktimuktir na samsayah | YKh (1) 3/158-159ab. 

Š ete hi [k, kh, gh: etāni] carukāh [k, gh: narukā; kh: -ka] šrestāstāntrikān [gh: -tamtrimkam] na 

pradāpayet || 

gopayet satatam Sambho [k, kh: Sebho] caurebhyo dravinam yathā | 

anyathā na bhavet siddhih sampradàyarn na vidyate || YKh (1) 3/162cd-163. 

? na deyam yasya kasyāpi devāgniguruvarjite [gh: -tam] | 

pāpistān [gh: -tà] tantrikan kruran nihsattvan [n: nihSatvam] bhaktivarjitan [gh: bhavati-] || 
YKh (1) 11/30. 
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The AS stresses that this secret Krama teaching concerning the goddess 
Kubjikā should not be given to Tāntrikas.' In the same spirit, the KuKh 
admonishes on several occasions that particular teachings should be kept hidden 
from their view.” For example, they should not be given the teaching concerning 
the deposition of the Mālinī alphabet on the body. They are as unworthy to 
receive it as are the deceitful disciples of logicians, who are not concerned with 
spiritual discipline at all.’ The low spiritual state of those who practice Tantra is a 
consequence of the inferior condition to which the practice of Tantra leads. In 
order to reach higher states that should be discarded. For example, one attains the 
Mahantarika form of Kubjikā once abandoned the Tāntrika state (bhāva).* 

However, although the KuKh invariably condemns Tantrikas and their 
practice as inferior, the earlier Kubjika sources are ambiguous. For the earliest 
Kubjika Tantras, like their predecessors, this is not an issue or, at least, they do 
not mention it. The KMT has nothing to say about this distinction. The KRU and 
the CMSS are similarly silent. All the SM has to say is that the status of those 
devoted to other Tantras is low and that they are ignorant of the true purport of the 
scriptures (agama).? The SSS distinguishes between the two modalities but sees 
them, as we shall see, in a different perspective. The sections of the MBT are not 
uniform in their view. In one place in the YKh, the goddess describes the kind of 
teacher that one should avoid. He is not just immoral. Even worse, although 
ignorant of the Kaula rites, he criticizes (dusaka) the Kula scriptures. He is always 
intent on the practice of Tantra (tantracara) and does not possess the Command. 
He is intent on the low works of magic (ksudrakarman) taught in the Bhüta and 
Garuda Tantras.* He abandons his teacher and is deceitful (chadmin).’ By talking 
with such a teacher and keeping his company, one goes to hell. He is not a part of 
the tradition (asantānin) and has no authority in any Kula lineage (anvaya)." 


! idam rahasyam paramam trividhara kraanirnayam |I 

svayam bhufijan [bhanan] na datavyam tantrikanam visesatah | AS 9/51cd-52ab. 

? KuKh 3/144-146ab and 24/117cd -178ab. 

> KuKh 18/110; cf. 30/41-42ab. 

^ tyaktvā [k, gh, n: tyaktā] ca tāntrikari bhavam sādhayen mahantārikām [k, gh, ù: mahatarita] \\ 
YKh (1) 40/178cd. 

> anyatantraratāh ksudrà āgamārtham ajānatāh | SM 1/105ab. 

* Concerning these categories of Tantras, see Dyczkowski 1988: 39-42. 

7 ksudrakarmarato [k, kh, gh: -kramarato] nityam [gh: ksudu-] bhütatantrai$ ca [k, kh, gh: 

bhatatamtraisva; n: bhūta * traišca] garudaih [k, kh, gh: garudai; n: garadaih] || 

dūsakah kulasastranam kudrstibahyakarakah [k, kh, gh: krsivahya-; n: krsivanijyaka- ] | 

šrngārī [k, kh, gh: -ra] vyadhitah [k, kh, gh: -na; n: -ta] chadmī [gh: chaghi] gurutyagt 

mahapasuh |1 

idrsam varjayec chambho ācāryam [n: ācārya] pašcime grhe |YKh (1) 25/23cd-25ab. 

* tasya sambhasanat samgad [k, kh, gh: sarnga] rauravam narakam vrajet || 

asantānī sa vijfieyo [gh: vijnayo] nadhikaram [k, kh, gh: -ram; n: -rī] kulanvaye | 
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However, elsewhere in the same recension of the YKh, we are told that a 
good teacher (dešika) is not only intent on truth and purity, he is also a Tantrika 
devoted to his teacher.' This is a strange thing to say as one of the greatest defects 
of a Tantrika is supposed to be his lack of devotion.’ It seems that the term is not 
used consistently and has more than one application. The Kaula scriptures are, 
after all, Tantras. The KuKauM hardly refers to this distinction. However, in one 
place, with regard to the visualized form of a particular deity, it says that: ‘this 
was previously explained according to the Tantric mode and Tantra is not part of 
the Kula teaching”.* In the KuKauM, we repeatedly find the expression Kulatantra 
(which does not appear in the KuKh) as well as Kulagama (which does appear in 
the KuKh). The colophons of the KuKauM specifically say that the text is called a 
Tantra (tantrābhidhāna) and, more specifically a Srikula Tantra.‘ It seems then 
the term Tantrika can also be applied in a general sense to Kaulas also, but this is 
not a common usage in our texts. 

Moreover, the practice of Tantra — tantrācāra — is not uniformly 
condemned. Sometimes, along with Kulācāra, it is seen to be one of two 
acceptable modalities. In one place, the YKh presents a doctrine concerning the 
symbolism of the five gross elements. They are five sacred seats that ‘arise day 
and night’ in the flow of the inhaled and exhaled breath. YKh (1) begins by saying 
that there is no rite of adoration without the practice of Tantra (tantracara).° 
However, generally practice must conform to the Kaula modality even when it is 
derived from a non-Kaula source. At one place the YKh presents the thirty-two 
syllable mantra of Sikharaja Bhairava, also called Sikhanatha. This is the mantra 
of Svacchanda who is the consort of Sikhādūtī, the embodiment of the energy of 
the goddess's Topknot (sikhā), the second of her six limbs. His mantra is that of 
Svacchandabhairava. The YKh says that this mantra ‘is mounted on the plane of 


YKh (1) 25/25cd-26ab. 
! kathayāmi [n: kathayanti] na sandeho ye yogyāh [k, kh, gh, n: yogyā] pascime grhe [k, kh, gh: 
grahe] | 
nirmamo nisprapajicas ca na ca [n: va] dvesī [k, kh, gh, ù: meti] parigrahī |1 
Santo dāntas tathā tyāgī [n: yogī] kulašāstraparigrahī [gh: -hi; n: kulā * strapari-] | 
kriyakandarato virah satyašaucadayāparah [k, kh: -saucayoparah; gh: -saucapayoparah] || 
tantriko [n: šāntiko] gurubhaktas [n: -bhaksas] ca tapasvī [k, kh, gh: tapasci; n: tapasvi] 
janavallabhah [n: janavatsalah] | YKh (1) 9/3-Sab. 
? See note to KuKh 30/40ab. 
? tantrabhedena [ g: tatra bhedena; n: tam ca bhedena] pürvoktam na tantram [g n: tatram] 
kulasasane | KuKauM 13/195ab. 
* See below, p. 277. 
> atah parataram [k, kh: paramtarar; gh: paramtara] vaksye jūānānām jfianam uttamam | 
tantrācāravinirmuktā [k, gh: -vinimuktam] katham puja pravartate [k, kh, gh: -tai] || 
prthivyāpas tathā tejo vāyurākāšam eva ca | 
paūcaite * mahāpīthā udayanti divanisim [gh: -nisi] || YKh (1) 5/23-24. 
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Tantra practice (tantācāra) and is devoid of the Kulakrama.'' However, although 
the YKh warns that *what is worshipped through Tantric practice is fruitless on 
this Siddha Path’, this mantra is acceptable when it is a part of Kubjikā's body. 
Tantrācāra is thus integrated into Kulācāra. 

The SSS also sometimes distinguishes between these two forms (bheda) of 
a mantra. The two are complimentary and can be used together or alternatively. 
Thus, after presenting the Five Pranavas found in the KMT, the SSS declares that 
they belong to the Tantric mode (tantrabheda). It then goes on to present a variant 
form of the five, which said to be of the Kula type (kulabheda).* Similarly, the 
SSS presents the mantras of the goddess's faces ‘according to the Tantric mode 
(tantrabhedaY* implying the existence of Kaula variants. Again, two mantras 
dedicated to Aghora are prescribed. One is for the practice of Tantra (tantracara) 
and the other of Kula (kulācāra).” Similarly, after describing how to make an 
amulet (raksanī) that protects against the wicked, the SSS declares that the form 
of the mantra has been explained according to the Kula mode (kulabheda) and 
that it is found in other Tantras in other forms. However, in one place at least, the 
SSS says that the Tantric form is an extra that dilutes the power of the Kula form. 
Chapter forty, which is concerned with the worship of the Kramamandala, begins 
with the presentation of the mantras in the centre. These are the Samaya and the 
single syllable Vidya (HSKHPHREM), which represent the goddess, and 
Navatman, which represents the god. The goddess begins by asking the god about 
the 'successfully accomplished Vidya' (siddhavidyā), which is as free of the 
Tantric modality (tantrabheda) and seals (kīlaka).' In this case, the absence of the 
Tantric mode is considered to be a quality. Free of that, the root mantras and 
mandala are purely Kaula and hence particularly powerful. 

One of the ways the texts characterize the teachings of the Kubjika Tantras 
that relates to their Kaula nature is that they are 'free of the sphere of rajas and 
(its mantras) are devoid of the (six) types (jāti).* The six ‘types’ are Vedic 
syllables, such as OM and VASAT that are prefixed or suffixed to mantras.? Their 
presence in mantras is coupled with the 'practice of Tantra” (tantrācāra). The 
texts pride themselves repeatedly in their tradition being free of these elements. In 


! tantrācārapadārūdhari kulakramavivarjitam || YKh (1) 9/72cd. 

* nisphalam [k, kh, gh: bhih-; n: nihphalam] siddhamārge ‘smin tantrācāraprapūjitam [n: 
statrācāra-] | YKh (1) 9/75ab. 

> SSS 7/250 ff.. 

^ SSS 8/29. 

> SSS 15/58 ff.. 

$ SSS 15/251cd-252ab. 

"SSS 40/2ab. 

8 See, for example, KuKh 4/10-11ab, 9/70 and 68/120-122. 

? See note to KuKh 4/10cd-1 lab. 
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the AS, we find a list of Tantras that are rejected because they teach mantras that 
contain jātis.' At best, the lower Tantras can only lead to the upper extremity of 
Mahāmāyā. Only the Kubjikā Tantras, the mantras of which are devoid of the 
‘types’, can lead to the supreme Sambhava state.” Moreover, as we are told there: 


All these (Tantras) are associated with the utterance of the 
Jātis and (so) they are not part of the venerable Sambhava Kula. How 
can they be (part of) the western tradition, which is within Bhairava 
who is free of (all) defects? * 


However, despite the repeated insistence in the later Kubjikā Tantras, 
especially the MBT, that mantras should be free of the ‘types’, this was not 
originally the case. The common practice of adding the jātis to the limbs of 
mantras is accepted by the KMT and its expansions where they are taught to be 
the syllables added to the division of the goddess's Vidya into six limbs and six 
faces. Moreover, the SSS enjoins that they should also be projected into the Six 
Wheels of the subtle body.* According to the Mālinīstava” of the KMT, the Vidya 
of the goddess is 'transcendental and full’ when linked to these syllables. However, 
while the version of her Vidya in the KMT begins with NAMO, it has been altered 
in the MBT to eliminate it. The Vidya that is free of the jātis, says the KuKh, is 
successful.* Conversely, according to YKh (1), the presence of the ‘types’ may be 
positively harmful.’ 

Clearly, as the Kubjika Tantras developed, their exclusively Kaula character 
asserted itself in various ways. One was that as the tradition grew it distanced itself 
progressively more from the Veda by divesting itself as much as possible of 


! AS 28/45ff., cf. KuKh 68/27-32ab. 

? See note to KuKh 68/27-32ab. 

? jātyuccāreņa [jatyoccarena] te sarve na te srisambhave kule |l 

kutas te pašcimānvaye [-mavašye] bhairavante nirāmaye | AS 28/57cd-58ab. 

* See KMT 7/41-43. The KMT explains there how the thirty-two syllables of Kubjikā's Vidya are 
distributed in the goddess's six limbs and faces. ‘This’, concludes the KMT, ‘(with the limbs, body 
and faces) is the Samaya Vidya as it is on the Path of Kula’. The SSS reproduces most of this 
passage and confirms that the jātis are associated with each limb. Moreover, that they are 
projected into the Six Wheels as prescribed in the following lines missing in the KMT: 


(The syllables OM) VASAT, HUM, VAUSAT, SVAHA, and NAMAH are said to be in 
the Six Wheels. O fair lady, one should place the jati of each limb in the six places. 


satcakre [k: -cakra] vasat ham vausat [k, kh: vausad] tatha svaha namas tathā smrtah [k kh: -ta] | 
angajatim varārohe satsthanesu [k, kh: -ne tu] niyojayet || SSS 13/60 

* KuKh chapter four, line 101. 

$ KuKh 9/70. 

7 YKh (1) 2/52-53. 
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elements of Vedic ritual. The later texts repeatedly stress that the use of these six 
syllables is related to the Tantric modality of practice (tantrācāra). However, this 
was not always the case. The earlier JY makes free use of these ‘types’ and, 
moreover, considers them to be 'energizers' (dīpana) of mantras used especially for 
Kaula rites.' However, the later Kubjikā Tantras took pride in being free of them and 
linked this absence to their capacity to lead the adept to the realization of the 
Sambhava state. Thus, 'beyond the belly of Maya’ and so free of the 'sphere of rajas" 
(rajamandala) and the jātis, it is the western Sambhava tradition that ‘always stands 
above the Tantra’. 

Now we have seen that the terms Tantra, Tantrika and the practice of 
Tantra may not refer to a separate school, we should attempt to ascertain what is 
meant by Tantra when it is contrasted with Kula as a distinct category. We shall 
see that YKh (1) lists seven schools through which the fettered soul progresses in 
stages, one for each life. In the seventh life he reaches the Western House where 
the Sambhava teaching is transmitted through the lineage of the Siddhas and is 
free of Tantrika practice. Elsewhere, the YKh outlines a hierarchy of merit 
acquired by making offerings to votaries of various schools. The best is, of course, 
the offering made to yogis of the western tradition who are ‘kramikas’. The 
others, in ascending order, are the Buddhists, Jains, Vaisnavas and Sauras. Better 
than them are the Saivites to whom mathas are offered as gifts (i.e. Siddhantins 
and Pasupatas). Elsewhere YKh (1) presents the same sequence in reverse, 
enjoining that a Kaulika who keeps the company (bhufijate) of Saivas, Tantrikas, 
Sauras, Vaisnavas, Jains, Brahmins (!), Buddhists and those who have killed their 
teacher, must undergo progressively more sever penances to purify himself.* 
Systems are graded, like castes, in terms of their concern with purity. The Vedic, 
which is the most so, is at the bottom with Buddhists (‘atheists’) and murderers. 


' The use of these syllables in the mantric system of the JY can be inferred from the following 
reference: 


The (Kaula) offering (tattva) is encapsulated by HUM and PHAT. The energizer (of a 
mantra) is considered to be (the series of types) ending with PHAT. And (the series) ending with 
SVAHA is the firm root that should be used when (uttering the mantra) during lustration 
(tarpana). 


humphatputagatam tattvam phadantam dipanam matam || 

svahantam dhruvamiilam ca tarpane samprayojayet | JY 1/17/200-201ab. 

* KuKh 68/33cd-34. 

? saivānām [k, kh, gh: Saivam *] tantrikan [n: -ka] šaurān vaisnavan [n: -va] jinabrahmanan [n: 
yenavrahmanam] | 

bauddhanam guruhantaran [k, kh: -nārh; n: guruha * nam] kauliko [gh: -kau] bhufijate yadi || 
laksajāpyena pürnayam [n: pūrvāyā] kamatasca caturguņān [gh: catugunam] | 


YKh (1) 8/90-9 Lab. 
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Kaula, which is the least so, is at the top. In this context Tāntrikas are placed 
below Šaivites. In the one before, it appears that they are above them. In the first 
reference there is no direct mention of Šaivites, even so it is clear that those who 
are ‘the most excellent (uttamam param)’ are the Saivites and the Tantrikas. The 
Saivites meant here are, most probably, the Siddhantins and members of Saiva 
sects like the Pasupata. If so, these are not those who are said to be Tantrikas. We 
have noted that the YKh accepts the Tantra practice of the Svacchandatantra as 
legitimate. Perhaps, according to the YKh, those who practice according to this 
Tantra are the Tantrikas meant there. 

However, this is probably not the only group of Saivites to which the 
KuKh refers as Tantrikas. We have seen that according to the KuKh, Tantrikas are 
devoid of devotion.' This probably means that they are Saivites who did not have 
any special regard for the goddess. If so, Tantrikas are all kinds of Saivites of this 
sort. When the YKh affirms that Yoginīs are born in the Western House, not in 
the field (gocara) of Tantra.” This may amount to a claim that the Yogini cults of 
all the other traditions are derived from that of the goddess Kubjika. More likely 
Tantra in this case means Saivasiddhanta, which does not generally accommodate 
the Yoginī cults. 

Chapter 28 of the AS lists a series of Tantras that are tainted with Tantric 
practice and stresses that the Kubjika Tantras are Sambhava.’ Similarly, the YKh 
glorifies the liberated Sambhava state to which the Kaula teachings lead as the 
ultimate nature of the Western House, that is, the transmission of the Kubjikā 
Tantras. This is ‘where the Sambhava state emerges. It is pervasive and 
omnipresent (sarvatomukha). (Here) Kula has emerged from Akula and it is the 
manifold Western House. Free of Tantric practice (tantrācāra), it 1s the extending 
flow (prasara) which is Sambhu's Circle'.* According to YKh (2): 


The Great Mata is above all Tantric practice. It is the 
Sambhava tradition that has come down through the series of teachers. 
It has come from the invisible (unmanifest) form and gives success in 
the Age of Strife. O god, it gives worldly benefit and liberation and is 
sealed in the First Seat. It is the venerable Cificinikula present in the 


' KuKh 30/40cd. 

? yoginyas te grhe jātā na jātās tantragocare | YKh (1) 23/26cd. 

? These Tantras are listed in AS 28/44-54. See concordance concerning references to Tantras in the 
Kubjikā sources. 

* sambhavam [k, kh, gh: Sabhavam] yatra linam tu vyapakam sarvatomukham | 

akulāc [k, gh: akula] ca kulam jatam [k, kh: jamitam] vividham pa$cimam grham || 
tantracaravinirmuktam [kh: -vinimuktam] prasaram [k, gh: prasaram] sambhumandalam [k, gh: 


sambhu-] | YKh (1) 4/224-225ab. 
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venerable Kadamba Cave, established (there) by the God of the gods 
in accord with the Rule.' 


Kulācāra leads to the Sambhava state, whereas Tantrācāra does not. Those 
who are devoted to the practice of Tantra (tantrācāra) cannot attain the Sambhava 
plane. In the Age of Strife, the Sambhava state and the teaching that leads to it is 
only transmitted through the lineage (santana) of Siddhas.” Tantric practice as 
understood here extends up to the frontier of the Sambhava state which ‘beyond 
the belly of Mahamaya, always stands above the Tantra”.* The KuKh is very keen 
to make this distinction. Tantrikas cannot manage to purify the Self from Karma. 
Thus there is no liberation for them here (in this world), as there is in the Kula 
teaching. There is no accomplishment (siddhi) to achieve in Tantra during this 
Age of Strife? and so the god wants the goddess to impart the Command to him. 
He is implying that the previous teachings, apart from those of the 'preceding' 
Kaula tradition (pūrvāmnāya) are not Kula ones, but Tantric and so are 
ineffective. This is rather more than saying that only the Kubjika Tantras teach the 
way to attaining the Sambhava state, which is anyway not true. The Kālīkula 
sources, also teach that this is the highest state. However, they are generally less 
insistent than the Kubjikā ones that their teachings are Sambhava and lead to that 
condition. Unlike the Kubjika Tantras, it is not a badge they wear with special 
pride. The Kubjikà tradition for its part came to refers to itself especially as the 
Šāmbhavakula.' Moreover, above all, that it is free of Tantra. 


! tantrācārasya sarvasya uparistham [k, kh: -stha] mahamatam | 
Sambhavam sampradayam tu pāramparyakramāgatam || 
adrstavigrahāyātam kalikāle tu siddhidam | 
muktidam bhuktidam deva ādipīthe tu mudritam || 
šrīkadambaguhāyām tu sthitam $ricificinikulam | 
sthāpitarh devadevena krtvà samayapürvakam | YKh (2) 6/29-31. 
? tantrācāraratā [n: -rato] ye ca na [gh, n: ta] tesam Sambhavam padam |l 
sambhavam siddhasantāne vartate [n: -tai] ca kalau sphutam [n: yuge] | YKh (1) 23/16cd-17ab. 
* KuKh 68/34. 
* KuKh 13/72cd-73ab. 
* KuKh 5/15-17. 
* Referring to its own tradition, the UKau says: 
The radiant Kaulika tradition is a Sambhava one by just knowing which Kaula 
accomplishment (siddhi) arises. 


sasphuram kaulikāmnāyam sampradayam tu $ambhavam | 
yena vijfíanamátrena kaulasiddhih [-siddhi] prajayate | UKau fl. 22a. 


The ÜKau distinguishes between the three modalities, Anava, Šākta and Šāmbhava, 
which is the highest. This is also the case in other Kālīkrama texts including the KS and the DP 
(see intro. vol. 1, p. 441 ff., especially 449-450). In the latter Bhairava supplicates the goddess: 
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At first sight, this is not an easy position to understand and one wonders 
how its votaries found support for it. However, this is not an untenable view for 
one who feels and wishes others to feel also that his own tradition is unique. This 
is possible because the previous traditions did not call themselves Kaula. This 
includes those of the Bhairava Tantras that in effect were and did tacitly 
acknowledge this in their own way. 

We can see that similar developments were taking place generally by 
observing the development of the Trika tradition. The distinction that developed 
between Tantrācāra and Kulācāra in the milieu of the Kubjikā Tantras is reflected 
in an analogous distinction between the Tantra modality (tantraprakriyā) and 
Kula modality (kulaprakriyā) in the grand synthesis of Tantric traditions 
Abhinavagupta presented as his Anuttaratrikakula. Abhinava maintains that Kula 
is not only the highest tradition, it is the one to which all the others ultimate lead, 
because it is all the traditions together. Just as the Kubjika Tantras tacitly present 
their Kula as all of Kaulism, Abhinava considered his own Trika tradition to be 
such. As he says: 


Thus, there is only one tradition. On it everything is founded, 
from popular doctrines up to that of the Vaisnavas, the Buddhists and 
the Saivites. The supreme end of all of it is the reality called Trika. As 
it is present in everything and is undivided and uninterrupted, it is 


O Bhairavi, abandon (your) deceitful nature and grace me so that I may quickly attain the 
excellent Sambhava plane. 


tyaja kautilyabhavam me ‘nugraham kuru [g: kulu] bhairavi || 
prāpnuyām acirād yena šāmbhavapadam [kh, g: Sambhavam-] uttamam | DP 7/7cd-8ab. 


Emanation is above and its nature is supreme bliss. It is Sambhavi, the supreme energy 
who rains down a shower of nectar. 


ūrdhve tu samsthita [g: sa-] srstih [g: srsti] paramanandarüpini | 
piyüsavrstim varsantī šāmbhavī paramā kala | DP 3/3. 


Also MP (2): 


The Sambhava (state) is the one in which the power of consciousness (citi) suddenly 
(sahasā) dissolves away into the Great Void known as the Inactive (nihspanda) that is profound 
and has no (phenomenal) abode. 


mahāšūnye [-šrūnye] tu gahane nihspandākhye ‘niketane | 

sahasā vilayam yāti citir [citi] yatra sa Sambhavah || MP (2) 129. 

eta mudrā mahamudrah [k, gh: -drà; kh: maha * dra] kaulike šāmbhave [k, gh: sambhave; n: 
sambhave] kule | YKh (1) 24/9ab. 
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known as Kula by name. Just as the various parts of the body, superior 
and inferior, are divided one from the other, but even so life is 
nonetheless just one, similarly Trika is present in all things, as 
scripture confirms. It is written in a Kālīkula Tantra: “Transcending 
the five currents (of scripture) this reality is said to be the essence of 
the ten and the eighteen divisions (i.e. the twenty-eight 
Siddhantagamas). Just as there is smell in a flower, oil in sesame, life 
in the body, nectar in water, similarly Kula is present in all things.’ 
Thus, this tradition, which is one, presents itself in various ways, in 
accord with the variety of perceivers. Belief is indeed only one even 
though it belongs to people of differing creeds, whether votaries of our 
doctrine or that of others. As the Svacchandatantra says, the Samkhya, 
Yoga, Paficaratra and the Veda should not be censored as they (all) 
originate from Šiva.' These various traditions current in the world are 
isolated fragments of a single tradition. They obscure and delude their 
devotees.” 


Abhinava's way of establishing the supremacy of his own Trika tradition 
by identifying it with the many Kula traditions as a whole, tells us a great deal 
about how Kaulism appears in his scriptural sources. It is present in them in a 
pervasive way, not as a separate corpus of teachings. Kula is not a school or cult, 
but a presence within diverse schools and cults of the Saiva scriptures. One 
independent Kula school, at least, already existed in Abhinava's time, as he 
suggests in this passage, namely, the Kālīkula.* He could have promoted this one 
as the highest. Instead, he prefers his own Trika tradition which he roundly 
identifies with all the Kaula elements he finds present in the Saiva scriptures. 
Indeed, Kula for him is the essence of all that is spiritual in the religious traditions 
he knew and, indeed, in all others. In this extended sense, they are all Kaula. The 
earlier view, voiced by the SvT, is that they were all ultimately Saiva because they 
‘originate from Siva’. However, they ‘delude their devotees’ because they do not 
have insight into the greater whole to which they belong. This insight is only 
possible from the perspective of a ‘perceiver’ who sees the lower traditions from 
the perspective of the highest one that contains them all. The higher contains the 
lower. The highest contains everything. Each tradition contributes to the whole. 
However, only the highest tradition is complete and therefore fully liberating. The 


! SvT 5/44cd-45ab. 

? TA 35/30-37. 

> According to Gnoli the Kālīkula is the name of a text. It is also likely that Abhinavagupta is 
referring to the school of this name. However, even if this is a text, its title suggests that it 
belonged to an independent Kaula school of which Kālī was the main deity. 
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lower ones are just fragments of the whole; alone they cannot lead to liberation. 
Individually, they are misleading. 

Like the series of principles of existence, religious traditions are arranged 
in a hierarchy in which the higher members pervade the lower ones. This is 
because they are arranged in a chain of cause and effect. Thus, the highest 
principle pervades them as does the cause its effect. As we rise along the chain, 
the ultimate, totally pervasive principle becomes progressively more evident. 
Thus, as we rise through the lower traditions the presence of the Kaula element in 
them becomes more evident. This phenomenon in the development of Saivism 
allows Abhinavagupta to find the common thread he is looking for. His Trika 
Saivism is all of Kaulism. The Trika tradition that preceded him could not be this 
tradition if it were nothing more than an independent school, like the others, even 
if it is the best of them. Thus, Abhinava identified his Trika with all the Kaula 
traditions and Kaula elements in the scriptures he considered to be most 
important. This he understood to be the true ultimate identity of all Saiva 
scriptures. Accordingly, Abhinava marshalled scriptural authority to support his 
formidable exegesis and synthesis of the Tantric traditions to which he had access 
in his Anuttaratrikakula, which he presented as the ultimate identity of all 
Kaulism. Abhinava's approach is an extension of what he found in his sources and 
conscious of this he quoted them. Thus, he refers to the Kularatnamālā, for 
example, as saying: ‘Kaula (doctrine), based on the (Tantras of) the left and the 
right, is the essence of all the Tantras gathered together in one place in the 
venerable teaching of the Trika (sadardha).’* 

Abhinavagupta distinguishes between two basic liturgical modalities, 
namely, Tantraprakriyā and Kulaprakriyā. He treats the rituals of the 
Tantraprakriya as basic (nitya) and those of the Kulaprakriya as optional ones 
(naimittika) for which only some initiates are fit. The rites described in chapters 
fifteen to twenty-eight belong predominantly to the former modality, while chapter 
twenty-nine is concerned exclusively with Kulaprakriya. The remaining eight 
chapters are concerned with common matters that are accessory to the rituals such as 
the drawing of the mandala, mantras, the authoritativeness of the scriptures and 
more. The two together constitute the liturgy (paddhati) of the Anuttaratrika.’ 
Jayaratha explains that the Tantraprakriya was taught in the tradition (mathikā) 
founded by Traiyambaka* (also called Tryambakāditya). He, along with 


! See TA 1/14 and in relation to that Dyczkowski 1988: 180 fn 117. 

? asesatantrasüram tu vāmadaksiņam āšritam | 

ekatra milita kaulam $risadardhasasane | Kularatnamālā quoted in TĀ 37/26. 

> The Tantrāloka is, according to Abhinava, a manual of Trika ritual (anuttarasadardharthakrama) 
TĀ 1/14c. Jayaratha calls it anuttaratrikārthaprakriyā ibid vol. I p. 33 comm. on TA 1/16. Abhinava 
refers to the liturgy of his Tantrāloka as a *prakriyā” which is complete (pürnartha). 

^ §risantaty-amardaka-traiyambakardhatraiyambakakhydsu sārdhāsu tisrsu mathikāsu madhyāt 
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Amardaka and Srinatha, taught non-dualist, dualist and dualist-cum-non-dualist 
Saivism, respectively.' A fourth lineage issuing from Saiva monastic centres 
(mathikā) called ardha(tryambaka)mathikaà? was founded by Tryambaka's 
daughter. This transmitted the teachings of the Trikula. Abhinava studied the 
doctrines of Amardaka's line from Vamananatha, spiritual son of Erakavara, those 
of Srinatha from the son of Bhūtirāja. Abhinava praises Mahešvara as teaching the 
doctrines of Šrīnātha's school along with those transmitted through the lineage of 
Ardhatryambaka.* Amardaka, who is well known as the founder of an important 
lineage of the Siddhanta, did not teach Trika doctrine in any form. Finally, the 
‘omniscient Sambhunatha, son of Somadeva, (illumined for him), like the full 
moon, the sea of the so-called fourth spiritual lineage.’* Somadeva learnt from 
Sumati who resided in the South of India’ while Sambhunatha came to Kashmir 
from Jalandharapitha were he taught before.° 


vaksamāņatantraprakriyāyāh traiyambakamathikasreyanena āyātikramo ‘sti iti | Introductory 
lines to TA 1/8. 

! See TĀ 36/11-15. 

? Jayaratha quotes from the Sivadrsti (chapter 7) which states that in the past the secret Saiva and other 
doctrines where known to the great rsis who taught it to others, but it fell on bad times in the Kali age 
and the Saiva teachings (sasana) were about to be lost. Then, Srikantha, who was walking on mount 
Kailāša, transmitted it to the world at the request of Durvāsa by generating a mind-born son called 
Tryambakaditya. Through the lineage of Tryambika the *wisdom of the Trikakrama, which is the 
secret of all the scriptures’ was revealed in the world. 


ity ādyuktyā kalikālusyād vicchinnasya nikhilašāstropanisadbhūtasya sadardhakramavijfianasya 
traiyambakasantanadvarena avatārakatvād adyam kailasastham srisrikanthanathakhyam gurum 
comm TA 1/8. 
> TA I p. 28-9, comm. on TA 1/9). 
“TA 37/61. 
> iti--Srisomadevadayah | šrīsumatināthasya srisomadevah sisyah, tasya $risambhunathah iti hi 
āyātikramavidah | yadvaksyati-- 
Srisomatah sakalavit kila Sambhundathah... | iti | 
yat tu-- "kascid daksiņabhūmipīthavasatih $riman vibhur bhairavah 
paūcasrotasi sātimārgavibhave šāstre vidhātā ca yah | 
loke 'bhūt sumaistatah samudabhūt tasyaiva Sisyagranih 
Sriman chambhur iti prasiddhimagamaj jalandharat pīthatah |" 

ity anyatroktam tatparamagurvabhiprayenaiva yojyam | yad và-- 
iti $risumatiprajfiacandrikapastatamasah | 

Sri$ambhunathah sadbhavam jagrad adau nyarüpayat || 
ity ādāv api jūeyam || comm. on TĀ 1/213. 
5 Abhinava prescribes that a sacred seat (pitha) be worshipped in conjunction with the maņdala he 
decribes at the beginning of chapter twenty-nine of the TĀ (TA 29/28) which is worshipped at the 
beginning of the rites of the Kulaprakriya. It is probable that the pītha he meant is the place where 
the scripture is placed and worshipped. However, Jayaratha does not understand it this way. 
According to him it is ‘Jalandhara from which this system (darsana) originates (and has spread) 
by means of the succession of Siddhas and Yoginis’ (comm. on TA 29/27cd-29ab). 
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Somānanda was the first to make a written contribution to the philosophical 
school that his disciple, Utpaladeva, called Pratyabhijfía. This was affiliated to 
Tryambaka's non-dualist (advaya) lineage. Laksmanagupta who learnt from 
Utpaladeva taught it to Abhinava.' The Pratyabhijīā is not at all concerned with 
ritual (prakriyā) or, indeed, Yoga. Instead, it teaches a direct intuitive insight into 
reality cultivated through the exercise of right reasoning (tarka). It affords 
metaphysical depth to Abhinava's Trikula who systematically integrated the 
philosophical theology of the Pratyabhijfía into it. He was supported in his method 
by the tradition that the Trikakula was transmitted originally through Tryambaka's 
daughter, and so shared common roots with non-dualist Saivism (that came to be 
roundly identified with the Pratyabhijfia) right from its inception. Similarly, the 
Tantraprakriya was closely linked to the Kulaprakriya which, according to 
Jayaratha, was transmitted to Abhinava by Sambhunatha? whom Abhinava venerated 
above all his other teachers because he taught him Trika.’ This is the tradition ‘called 
the fourth’, which is that of Ardhatryambaka.* 

Another fundamental figure in this tradition, we shall need to discuss at 
length, is Matsyendranatha. He is universally acknowledged as the teacher who 
revealed the Kula scripture (sastra)’ and with it the Kula modality, which for 
Trika Kaulas is the fundamental one. Jayartha writes: 


... It is said that: ‘just as the stars, although they remain in 
the sky, do not shine when the sun is present, in the same way the 
(Saiva) Siddhanta Tantras do not shine in the presence of the 
Kulagama. Therefore, nothing apart from the Kula (teachings) can 
liberate from transmigratory existence’. Thus, even though the work 
about to be expounded (namely, the Tantrāloka) has two aspects 
because it consists of (an exposition of both the) Kula and the Tantric 
methods (prakriyā), and because, as the above reference declares, the 
Kula method is more fundamental (prādhānya) than other methods, 
(Matsyendranatha) who has revealed it, the fourth teacher (turyanātha) 
(who belonging to this, the fourth Age), is praised first in accord with 
the following view: 


' Abhinava writes: 
Laksmanagupta, is the (spiritual) son of Utpaladeva, the (spiritual) son of Somananda 
who belong to the ocean of the lineage of Traiyambika. TA 37/60. 
? See TA 1/16 and ibid. 1/21. 
? šāstramārgo vimalo jatah ity anenāsya trikādyāgamavyākhyātrtvam api praküsitam comm. on TA 
1/13. 
* turyakhyasamtatiti ardhatryambakābhikhyā comm on TĀ 37/60-64. 
? sakalakulašāstrāvatārakatayā prasiddhah comm. on TĀ 1/7. 
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Beloved, Bhairavī first obtained (the teachings concerning the 
practice of) Yoga from Bhairava and so pervaded (the entire universe). 
Then, fair-faced one, it was obtained from their presence by the 
Siddha called Mīna, that is, by the great soul, Macchanda (i.e. 
Matsyendra), in the great seat ('mahāpītha) of Kamaripa.' 


At first sight, it appears that Jayaratha understands Kulaprakriyā to be 
simply what is taught in the Kulagamas and Tantraprakriyā in the 
Siddhantagamas. However, the distinction between them is not so straightforward. 
According to Jayaratha the Tantraprakriya is taught in all the five currents of the 
Saivagama. These include both the Siddhāntāgamas and the Bhairava Tantras. 
Moreover, the two are intimately connected in all of them. There close relationship is 
expressed through an interesting analogy. The five currents of Saiva scripture issue 
from the five faces of Sadāšiva. Jayaratha links them to the Tantraprakriya. 
Associated with them are the five configurations of energies embodied in Yoginis 
who constitute the core of the Kalikrama. These are worshipped in what Jayaratha 
calls the “special modality’ (visisaprakriya). 

Thus, it is clear that Tantraprakriyā is not simply Saivasiddhanta. Indeed, 
Abhinava's construction of the rites of the Tantraprakriya draws from both Siddhanta 
sources and the Siddhanta-like Svacchandatantra and Bhairava Tantras. To do this 
he generally takes the former two as his base and then supplements or presents 
alternatives from the Bhairava Tantras. These include, we should not forget, the 
Tantras of the Trika and those that teach Kalikrama. Tantraprakriya is already a mix 
of the two modalities at the original scriptural level, especially in the Bhairava 
Tantras. Generally in most Siddhantagamas the Kula modality is not represented or 
very poorly. However, they supply a substantial part of the basic world-view and 
practice of the Bhairava Tantras, although they do also contain much of their own. 
These are especially centred on the worship of Yoginis, which is largely absent in 
the Siddhanta, and female divinities, who are secondary there. Thus, perceiving his 
sources globally, Abhinava draws from one and then the other to form his composite 
system, just as the Tantras themselves do but more systematically, drawing from a 
larger pool and taking care also to name them, which Tantras only rarely do. Thus, 
he may begin with a rite drawn from Siddhanta sources and then present its 
equivalent from a Tantra of a different school. In this way his Tantraprakriya 
includes many Kaula elements that even when they are not the basic rite are 
presented as the highest and most important. They are not just alternatives, they 
empower and complete the rite. These Jayaratha calls “special modalities’ because he 
wishes to maintain, true to Abhinava exegesis, the purity of Kulaprakriya. Whereas 
the Tantraprakriya is sustained by Kaula elements, the Kulaprakriya does require 


! Intro. comm. to TA 1/7. 
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anything else. Tantraprakriyā is the basic, necessary, and essential modality of ritual 
that must be regularly performed (nityakarman). In this sense, Kulaprakriya is not an 
independent modality. However, it is insofar as it draws exclusively from Kaula 
elements. This independence is represented by the view that the Kulaprakriya is the 
teaching of a sixth current, which comes from the Yogini's mouth.’ 

Abhinava refers to the rites of the Kula modality collectively as Adiyaga 
or Kulayaga. They involve the offering and consumption of meat and wine and 
the practice of ritual sex and require separate, additional initiations. 
Abhinavagupta received one such initiation from his Trika teacher Sambhunatha, 
who imparted it to him according to the procedure laid down by the 
Tantrasadbhāva,” which is a Trika Tantra. An essential feature of these initiations 
is the piercing (vedha) of the Wheels and other centres of the body and so are 
known as “initiations by piercing’ (vedhadīksā). Abhinava draws the varieties of 
this form of initiation from the Kularatnamālā and Kulagahvara. As we would 
expect, this is also the basic form of the varieties of initiation described in our text 
and elsewhere in the Kubjikā literature, which also draws from the latter source,” 
amongst others, and contributes much of its own. Šaivites of other traditions in 
which this kind of initiation is not given are generically called Tāntrikas. The 
culmination of this form of initiation and its practice, according to the Kubjika 
Tantras, is the realisation of Siva's state, the Sambhava plane. 

Abhinavagupta praises Matsyendranatha first,” before all the other teachers 
mentioned at the beginning of his monumental Tantrāloka. In this way, he clearly 
declares his predilection for Kaulism. The Kula modality is a secret practice 
(rahasyavidhi)? There are many types of such modalities (prakriyā).' The Kula one 


' Now the rite taught in the Trisiro(bhairavatantra) is clearly written (in what follows). It concerns 
Saivas for whom the reality to be known is tripartite. It consists of five and five, eighteen and ten 
(Agamas) and six currents. TA 28/146cd-147. 

Jayaratha explains that: ‘the reality to be known is tripartite because it consists of Nara, Sakti 
and Siva. It consists of five and five as Tantraprakriyā as the face (of the five-faced Sadāšiva) and as a 
particular modality (prakriyā) as Vāmešī and the rest. This is the meaning. The six currents (are the 
five) along with Picu's mouth'. Concerning the sixth face, see intro. vol. 2, p. 117 n. 1 and intro. vol. 
3, 15. 
? TĀ 29/211cd-212ab. 
> See KuKh chapter 31. 
^ May he, the pervasive Lord Macchanda (the Fisherman)‘ be pleased with me, he who has cast 
along the outer path the net (of Maya) which, spreads and extends (in all directions) and red with 
attachment, strewn with knots and holes, is made of many parts. TĀ 1/7. 

Concerning Matsyendra, the fisherman see below, p. 321-322. 
? Now here we will explain the secret ritual that concerns those (whose nature is particularly 
elevated) and properly fit for it. Now, all of this practice (upāsā) that is said to be (performed) in 
the Kula modality (kulaprakriyā) is fit (only) for the masters and disciples who are mounted on the 
(supreme) plane. TĀ 29/1-2ab 
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is particularly associated with the transmission of the Siddhas (siddhakrama) who 
are, specifically, Matsyendranātha and the teachers who came before him in previous 
Ages.” According to Abhinava and his chosen sources, especially the MVT, the 
difference between this and the Tantric modality is that outer forms such as the 
mandala, fire pit (kunda), depositions of mantras on the body and the rest are 
unnecessary. It is the modality in which they are all internalised. However, he 
does not wish to eliminate all outer forms and so allows that even if they are 
observed, there is nothing wrong with this on the principle that ‘excess is no 
defect" ^ Indeed, his presentation of the Kula modality is couched in ritual action, 
albeit closely related to inner equivalents within the body and consciousness. 
Specifically, it is centred on ritual sex. 

The rite begins with the worship of a mandala. It is the mandala of the 
Siddha Transmission (siddhakramacakra). The energy of consciousness (citi) is 
worshipped in the centre as Kule$vari who is identified with Para Matrsadbhava, 
along with Parapara and Apara,* the three goddesses of the Trika. Although this is 
essentially a Trika mandala, the Trika teachers are not worshipped in it. Instead, in a 
corner of it, we find Matsyendra and the teachers of the lineages he founded along 
with the Kula teachers of previous Ages (yuga). Why does Abhinava chose to begin 
this way? His model here is the Kalikrama. Jayaratha writes that the ritual is based 
on the family of Siddhas and their consorts. These are Matsyendra and the Kula 
teachers of the previous Ages first of all and then the teachers of the Kālīkrama. 
However, the mandala is specifically intended for the first Kula teachers. 
Accordingly, Abhinava says it is sufficient just to recall the other teachers. These 
Jayaratha tells us are those specifically connected to the Kālīkrama and quotes the 
Devipaficasataka where these teachers are named.” The previous verses in the DP 


Jayaratha comments: The secret (ritual) is in the Kula modality (rahasya iti 
kulaprakriyāyām). The practice (upāsā) (performed) in the Kula modality is the Kula sacrifice. 
This is the meaning. (kulaprakriyayā upāseti kulayāga ity arthah). 

! Thus, for example, in his commentary on the NT (19/53cd-54ab) Ksemaraja uses this term to refer 
to the rites required to remove the evil influences of demons. 

? Jayaratha explains that: the transmission of Siddhas (siddhakrama): consists of the Siddhas 
commencing with the venerable Khagendranatha onwards (up to Matsyendranatha) who 
descended (successively into the world) in due order (in each Age) from the Krta Age onwards 
into the Krama, that is, into the Kulaprakriya that belongs to that lineage (of teachers). Comm. on 
TA 29/3. 

? Referring to the use of outer ritual for the practice of Kulaprakriya, Abhinava writes: 


Bathing, the mandala, the fire pit, the sixfold deposition and the like is of no use here. 
However, if (any of this) is done, there is no harm in it. TA 29/8. 
^ TĀ 29/46b-48. 
` This is DP 3/15cd-17ab quoted in the introduction to TA 29/43. The same verses are also found 
in the Yonigahvaratantra fl. 18a of MS no. 10000 deposited in the Asiatic Society of Calcutta.. 
They are quoted in the catalogue (vol. I p. 108). 
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refer to the Yuganāthas as the earlier teachers. By Abhinava's time the Kālīkrama 
had emerged as an independent Kaula tradition (kulāmnāya). The sources to which 
he refers and Jayaratha guotes, refer to many Kaula traditions,' but they may not all 
have been independent ones. Certainly by Abhinava's time the Kālīkula possessed a 
number of independent scriptures. Two at least — the Yonigahvaratantra and the 
Urmikaularnavatantra — which we know preceded him and others in the same line 
like the Kālīkulakramasadbhāva and the Devipafícasataka have survived in a few 
manuscripts. A study of these sources reveals that they too follow the same 
approach. Without fail they all refer back to Matsyendra and his team as the oldest, 
most revered teachers. This is not the case at the earlier stage when the Kālīkula was 
still embedded in the Bhairava Tantras. 

This interesting fact is highlighted again by Abhinava's method in chapter 
twenty-nine of his Tantrāloka. A substantial part of the Kula modality he expounds 
there is drawn from the Mādhavakula. This, the third satka of the JY, does not refer 
to the Yuganathas. Nor does the rest of the JY or the BY that precedes it. However, 
for the independent sectarian Kaula schools, whether the Kālīkula or that of the 
goddess Kubjika, Matsyendra is a major authority. The first distinguished founder of 
an independent Kula, of which the Kaulajfíananirnaya and other such Tantras 
attributed to him are the scriptures, he is regarded as the founder of all Kaulism. The 
deities of the KJN are Kulešvara and Kulešvarī, that is, Bhairava and Bhairavi, 
who are identified with Akula and Kula. They are worshipped in the midst of a 
circle of the Eight Mothers whom they govern and, by extension, all the Yoginis. 
They are worshipped in parallel with the teachers - the Siddhas known as the 
Yuganathas.” Neither the god nor the goddess in the KJN has a specific identity. 
All the gods of the Kaula type are Bhairavas and the goddesses Bhairavis. One 
could say simply, in a nondescript way, that they are Siva and Sakti. Thus one 
could describe the cult of the KJN as non-sectarian Kaulism. Some other works 
attributed to Matsyendra, such as the printed Akulaviratantra and the unpublished 
Kulapaficasika are of the same type. However, we also have examples of sectarian 
texts attributed to Matsyendra. One is the Guhyasiddhi, which should not be 
confused with its Buddhist namesake.’ Overall, this text is also non-sectarian, but 
it contains passages that relate it to the Kubjikā tradition that may have been 
inserted to appropriate it for the Kubjika cult. Another sectarian text attributed to 
Matsyendra is the Urmikaularnava, which belongs to the Kālīkrama. 

Thus, Matsyendra, who may well have been a historical figure, represents a 
major watershed in the development of Kaulism. The evidence suggests that prior to 
him Kaulism existed only in the diffuse form outlined above as a feature of the 


' Cf. reference quoted in comm. to TA 29/99. 
* Cf. Sanderson 1988: 681. 
* The Buddhist Guhyasiddhi is by Advayavajra and has been published. 
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Yoginī cults of the Bhairava Tantras. The transition out of this pervasive presence 
into independent Kaula schools is invariably signalled by his legendary intervention, 
which we shall examine further ahead. Initially non-sectarian, independent Kaula 
schools are soon centred on the goddesses Kali and Kubjikā. 

Conscious of this distinction the KMT says that: ‘this is a Kaula tradition, 
it is Sakta, derived from the Plane of Sakti’.'! Similarly, the Urmikaularnava says 
that its tradition is Saktikaula? or just Sākta.” In this case Kaula and Sakta 
combine, although they may be distinct. The KMT, which is an independent 
Kaula Tantra, refers to itself as a Devī Tantra.* The KRU similarly describes the 
Siddhayogesvarimata as a ‘great Devi Tantra (devīmahātantra) ^ Concerned as it 
is with the worship of goddesses and Yoginīs, this characterization is not 
mistaken. Moreover, they are worshipped in a typically Kaula way but, even so, it 
is a Bhairava Tantra. It does not consider itself to be Kaula. Indeed, as it is one of 
the earliest Bhairava Tantra, along with the BY, it hardly refers to Kula at all. The 
JY similarly claims that it is a Devi Tantra. The same is the case with the TS that 
comes between the JY and SYM in time. The extensive worship of Yoginis, their 
sacred sites, and practices related to them as well as other characteristic features 
of Kaula Tantras are strikingly evident in the TS, as they are in the JY. 
Nonetheless, neither of them consider themselves to be specifically Kaula Tantras. 
On the contrary, the TS insists that one who observes "Tantric practice’ 
(tantrācāra), is successful. One who is devoted to the rule grounded in oneness, 
which came to be one of the specific characteristics of Kaula practice, is said in 
the TS to be ‘devoted to Tantric practice’ instead.’ The TS considers its teachings 
to be that of the Tantra (tantrāmnāya).* Along with ritual (kriyā), Yoga and 
knowledge (jūāna), the TS claims that it teaches Tantric practice (tantracaryda)’ 


' KMT 6/35cd. 

? The Great Kaula, the Kaula of Šakti bestows the accomplishments of the Mothers and the 
Yoginīs. 

mahakaulam Saktikaulam mātryogininisiddhidam | ŪKau fl. 24a. 

> The Krama teaching that gives life and is Sākta is sevenfold. 

samjtvant tathā šāktarh saptadhā kramanirnayam | UKau fl. 6a. 

Also: ‘The Kālikā tradition is Sākta and is known as Bhogahasta’ (which is the branch of the 
Kalikrama to which the UKau belongs). 

Saktam kālikramāmnāyam bhogahasteti visrutam | UKau fl. 10a. 

* Referring to the Samayā Vidya of the goddess, the KMT says: etat paramasamayam devītantre 
prakirtitam || KMT 7/4cd. 

> KRU 1/16ab. 

° yas tu pālayate guptam tantracaram (k: tatrā-; kh: tatrā- -ra; g: ra-) sudurlabham | 

sa siddhyati na sandeho yatha bhairavam abravīt || TS 5/51. 

7 advaitakriyayāsaktam tantrācāratātmanam [k, g: -nàrn] || TS 12/56cd. 

8 TS 1/482. 

? [bid 1/35. 
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and there is no mention of the Kaula modality (kulācāra). The reason for this is 
simply that the Kaula modality came to understand itself as such only gradually and 
in various ways as the Tantric traditions developed. Ultimately, Kaulism was seen to 
be the most essential characteristic and focus of these traditions. It was this that 
Abhinava took to be the most elevated type of Saiva tradition of which Trika was the 
finest fruit. However, Trika was not an independent Kaula tradition in the same way. 
For one thing there are no references to the Yuganathas in the Trika sources. The TS, 
which Abhinava valued highly as a Trika Tantra, exalts Tantric practice (tantrācāra) 
and the Kula rites appear as modalities. The same is the case in the MVT, which 
Abhinava treated as the highest Trika authority. It appears, therefore, that on the 
model of the Kalikula, the same transition took place in the Trika, establishing it as a 
Trikakula. This Kula is independent and the Kalikula imbedded in it functions as 
does the Kula modality in the Bhairava Tantras as its deepest secret. Abhinava 
brought this process to completion in his own synthesis that he calls the 
Anuttaratrikakula.! There is evidence that this development was already in the 
making if it had not already taken place. 

The form of the maņdala of Abhinava's Kulaprakriya is one such piece of 
evidence. He does not tell us the source of this mandala. It is possible that he created 
it himself, but this is not likely. His source, it seems, bore the mark of an 
independent Kula Tantra, namely, the worship of Matsyendra as the first teacher. 
Moreover, the worship of the Trika triad further suggests it was a Trika Tantra.” 
Again, we notice that in one place the Kālīkula Tantra? appears to be also called 
Trikakālīkula.* Similarly, the Tantra called Bhairavakula in one place is also called 
Sritrikabhairavakula? In another place Jayaratha refers to it as the Srītrikakula.* 
Perhaps these names reflect the existence of two forms of Trika ie. 
Trikabhairavakula and Trikakālīkula. Returning to the Kubjikā Tantras, it appears 
in the light of these observations that they developed at the end of this process of 
emergence of a distinct Kaula identity. What remained to be done was to shake 
off the last vestige of association with any element that was felt not to be Kaula, 
especially the Tantric that is the closest to it. 

Like Abhinava's Trikakula, the Kubjika Tantras identify their Kaulism 
with the one authentic Kula that pervades the teachings of all the schools. This is 


"TĀ 1/14. 

? Perhaps this source was the Kulakrīdāvatāra that Jayaratha quotes extensively to confirm 
Abhinava’s presentation of Kula teachers and the traditions established by Matsyendra’s disciples. 

? Referred to in TA 29/43 and 35/33-34. 

* Reference to this Tantra is in TA 18/15. Gnoli reads this as a compound name of two texts, namely 
Trikakula and Kālīkula. 

> TĀ 28/51. According to Gnoli this is not one but two works namely, the Trikasāra and the 
Bhairavakula. 

5 šritrikakulādāv anukto ‘pi... ibid TA XI p. 25. Trikakula is listed is a separate work in TA 31/60. 
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because it teaches non-duality. It is essentially secret and its practices are the 
reverse of the common, public religion. It is a solitary path: it is not one for the 
masses and temples are not required. Although the recitation of mantras is 
essential and ritual has its value, the inner practice of arousing Kundalini and 
piercing the Wheels of the subtle body is its foundation and essence. 


The bliss of Kula is like the sea because it is everywhere. The 
Kula graces everybody. All four castes, the last born and those without 
caste (prakrta), including sweepers and foreigners (mlecchajāti), 
Buddhists, followers of the Sārnkhya and Jains, ascetics with three 
sticks, those with staffs and clubs (i.e. the Pāšupatas) - all these reach 
the Supreme Saiva reality. One reaches this by means of ‘the Path of 
the practice of Kula,’ which is that of oneness (bhāvādvaita). One 
should always maintain the practice of the world (laukikdcara) by 
following the path of the oneness of reality and so practice non- 
duality. The secret signs (linga) should be kept hidden. One obtains 
the best knowledge from the lowest (practice) if the seeker is of the 
best kind. One should not cheat one who desires the Command 
whether he be a Lingin or twice born. Everything should be done in 
solitude not in the midst of many people, otherwise the teaching is 
destroyed. One should avoid the Buddhist Kaulas and Mimarsakas. [. 
ae 

Abandoning a fallen and destroyed Kula one should take 
refuge in the Kulakaula. One who does not have the Rule (samaya) is 
impotent and so, without power, the practice (caryd) is no practice 
(nirācāra).” Once known the entire plane of the tradition 
(āmnāyapada), namely, the Lord of Kula according to (his true) state, 
he who has gone beyond practice (nirgatacara) by the Method of the 
Six Parts (i.e. the piercing of the six wheels), pure, beyond the objects 
of sense, becomes one who is free of practice (nirācāra).* 


Surprisingly, we do not come across the expression Kubjikākula as we 
would expect, but we do find others that incorporate other names of the goddess, 
namely, Cificinikula,° Khafijinikula,° and, the most common, Mālinīkula.' Kubjika's 


' These adepts are then severely criticized in the next few verses. 

? There is a play of words here. The term 'nirācāra' can also denote a very elevated level of 
practice. See intro. vol. 1, p. 100 ff.. 

> This is described in the next three chapters of the KMT. 

* KMT 10/134cd-55. 

5 YKh (1) 3/179cd. 

6 YKh (1) p. 368, YKh (2) p. 28 
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tradition is variously named so as to relate it to her, whilst shying away, no doubt 
out of respect, from taking the goddess's name directly. Kubjika is the eldest 
(jyesthā), most senior of all the deities and so her family is the Jyesthakula in 
which she is the dispenser of grace to all, even to the god.” Similarly, Kubjika, is 
Para — the Supreme One and so her school is the Sriparakula’ or simply that of the 
goddess - Iévarikula. Several names of Kubjikā's Kula begin with *$rī. In 
common usage the word is a simple honorific meaning ‘venerable’. Srisamaya, 
for example, may simply mean the 'venerable Rule’. In the Kubjikā Tantras 
however, the word generally refers to the goddess, and so? we may translate the 
same expression as 'the Rule of the goddess Kubjikā'. Similarly, we find the 
expression Srisdsana° and Srimata, which are both the name of the scripture and 
its teachings. We also find the name Srikrama,’ although mostly in the KRU. One 
of the most common names is Srikula. 

The Srikula is the final conclusion of all the scriptures. Their most 
elevated essence, the Srikula is the first in the hierarchy of scriptures 
(Sastranukramana) beginning with the Upanisads, the Vedas, and Saiva 
Siddhanta. According to the KRU the Srikula is 


accomplished by the Command and, supremely divine, it is 
adorned with the lineage (āvali) of the Šrīkrama. The reality (to which 
it leads) is not an object of thought and, free of doubt, its mark is 
supreme non-duality (paramādvaita).* 

It is called the Lineage (santana) of the Siddhas and is 
attended by Yoginis and Siddhas. (The teaching concerns) many 
Wheels (cakra) and it is presided over (adhisthita) by the Six 
Goddesses.’ It includes the six-fold (sodhā) deposition and its forms 
are Mudra and mandala. It includes (the teachings concerning) the 
group of eight Mothers and the liturgy (krama) of the Sacred Seats, the 


' KuKh 4/33cd-34. 

* KuKh 4/19. 

? YKh p. 192 Skt type. 

* Appears once only KuKh 26/83. 

? Mukundarāja explains that: ‘‘the venerable one’ (Šrī) is the most excellent (goddess) Kuja, that is, 
Kubjika (sri sarvotkrstā kujā kubjikā)” SamP fl. 4b. The KuKh (4/8) refers to the goddess as 
Srikārā lit. ‘she whose letter is ‘sri’. 

6 §risasane [k, kh, gh: -sāsane; n: šrī * sane] para devi kutilà divyarapini || YKh (1) 12/22cd. 
Jayaratha defines a šāsana as: ‘the awakening of those who should be awakened by means of the 
teachings of the scripture and the like’ (Sasanarn šāstropadešādinā bodhyanam bodhanam). Comm. 
on TA 1/104. 

1 KuKh 4/12cd-13. 

8 See also note to 3/30-31ab. 

? The so-called Dadisatka, concerning which see KuKh chapter 63. 
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beginningless (anādi) liturgy called that of the Child, Youth and the 
Aged. It is the great contemplation of Vidya and mantra based 
(pūrvaka) on the teaching of the Kula tradition (kulasamketa). It is 
adorned with the primary and secondary sacred fields, meeting 
grounds (sandoha) and the secondary seats. (The teachings also) 
concern spiritual discipline (sadhana), the rite of adoration 
(aradhana), initiation, and the visualization (of the deities) (dhyana). 
(Along with these things) I will tell you about the practice of the 
method of the Great Yoga (mahāyogakriyācāra) correctly and as it 
truly is. (I will impart) the teaching concerning the extraction of 
mantras and that concerning the Ages (yuga), the aeons of the descent 
(of the teaching) (avatārakalpa) and the rest (along with that 
concerning) conduct (caryā) and Yoga and the characteristic mark of 
(true) Yoginīs.' 


The Yoginikula and the Siddhakaula 


one O 


Siddh 


We read in the previous reference that the Srikula is ‘called the Lineage 
(santana) of the Siddhas and is attended by Yoginis and Siddhas’. The intimate 
association of Siddhas and Yoginis with the transmission of a Kaula tradition is 
f its most basic characteristics. The Kubjika Tantras are the transmission of 
the Yoginis (yoginīkrama) and their teaching (yoginīmata).* The whole tradition is 
the Family of Yoginis — Yoginīkula and the transmission and Family of Siddhas — 
akrama, Siddhakula. As Kubjikā is the supreme Yoginī the Yoginikula, her 
devotees would say, is her Kula. Concerning Kubjikā's Samaya Vidya, the KMT 


nihsandigdham acintyartham [k kh g: nisandigdam acintyārtha] paramādvaitalaksaņam [kh: 
paramāddena laksa *] | 

siddhasantanasamyuktam [kh: sannātra-] yoginivirasamyutam |1 

nandcakrasamopetam saddevyadhisthitam [k kh: satdevyā-; g: saddavyadhisthitam] priye | 
sodhanyasasamopetam mudramandalavigraham || 


matrya. 


balayauvanavrddhakhyam [k kh: bālam-; g: bālayaivana-] anadikramasamyutam [g: -samputam] M 


stakasamayuktam pithakramasamanvitam [kh: -krame-; g: pīthacakrasa- | 


vidyamantramahadhyanam [kh: -mantre mahāvyāna; g: -dhyana] kulasarnketapürvakam [kh: 
mahadhyana-] | 

ksetropaksetrasandohair [g: ksatropaksetrasandoher] upapīthair vibhūsitam || 
sadhanaradhanopetam diksadhyanasamanvitam | 

mahdayogakriyacaram [k kh g: -ra] mantroddharavinirnayam [kh: -vinirgavam] || 
yugāvatārakalpādicaryāyogavinišcayam [k: -ya; kh: -ye ; g: -caryoyogavinirnayah] | 
yoginilaksanam [g: -ntraksanam] caiva kathayāmi yatharthatah || KRU 2/4cd-10. 


? Compare the expressions yoginikramayoginam (Y Kh (1) 7/11b) and pascimanvayayoginam (ibid. 


7/14b). 


> kathayāmi kramārthena [k, gh: katharthena] durlabham yoginimate | YKh (1) 10/9ab. 
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says that: ‘it is a treasure. As such it is the wealth (found) in the Yoginikula and so 
this teaching, the Samayā is in all the sacred seats’.' Similarly, the Five Pranavas 
are the wealth of the Yoginīkula” and the sacrificial substances that Siddhas offer 
in the Yoginīkula is discussed at the end of the KMT.’ According to the SSS a 
certain method of "restraint (nigraha) is ‘kept well hidden in the Yoginikula’.* 
The MBT is the essence of the Yoginīkula.” 

In all these references we may understand Yoginīkula to mean both (or 
either) a particular Kaula tradition or Kaulism as a whole. Moreover, the term 
“Yoginikula’ appears in various contexts with a range of meanings. The groups of 
eight types of Yoginis that constitute the Octad of Kula are said to be the 
Yoginīkula.* In this case ‘Yoginikula’ simply means a group or ‘family’ of 
Yoginis. Elsewhere we are told that by repeating the Samaya Vidya the 
practitioner is freed in a moment wherever he may be, whether in a sacred place, 
the mandala, a cremation ground, in a gathering of initiates (melaka) or in the 
midst of the Yoginikula. In this case, the Yoginikula is a gathering of Yoginīs 
(yoginīcakra).' The body, understood as an aggregate of energies embodied in 
Yoginis, is also a Yoginikula of which, according to the KMT, Kundalini is the 
essence. 

The colophons of the Kaulajfíananirnaya claim that it was brought down 
to earth by Matsyendranatha into the great Yoginikaula in Kamarüpa, a place with 
which he is generally associated by all Tantric traditions, including that of the 
Kubjika Tantras.’ The KJN, which declares that a copy of it is found in the house 
of every Yoginī in Kamarüpa,'? is closely associated with Yoginis. Accordingly, 
Bagchi believed that the Kaula sect he founded was the Yoginikaula.'' However, 
according to the KJN itself, he belonged to the Siddhamrta sect. Also called 
Matsyodara (the Belly of the Fish), it developed out of the Siddhakaula and that 


! KMT 7/26cd-27ab. 

? KMT18/29d; cf. ŚM 23/31-33. 

> KMT 25/231cd. 

^ SSS 36/88. 

* KuKh 30/116. 

5 They are discussed in chapter 42 of the KuKh, see YKh (1) 4/76-82ab and 25/58-97ab. 

7 KuKh 23/37-38ab. 

* [n the body she is Kundalini who is the treasure in the Yoginikula. Thus she is the Mother, who 
is the main goddess (samayā) in all the sacred seats. 


yasmād kundalinity evam* sarvasvam yoginīkule |l 

atha cet sarvapithesu máteyam samayātmikā | KMT 7/26cd -27ab. 

* The edited text reads yasmād bhāņdāram ity evarn which makes no sense. 
? See Bagchi 1934: 35. 

10 KJN 22/10cd. 

!! Bagchi 1934: 35 
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from Mahākaula.' These, along with the Jfananirnitikaula, were founded in the 
four Ages. The name ‘Siddhamrtakula’ may be synonymous with the 
‘Siddhakaula’ that preceded the Yoginīkaula. In his commentary on the 
Mrgendragama’ the Siddhantin Bhatta Narayanakantha refers to the Siddhakaula 
and Yoginikaula as similar, but separate traditions. The difference between them 
is that the teachings of the latter school are transmitted by the Yoginis and those 
of the former by Siddhas. Thus, David White opines: ‘Matsyendra's KJN is itself a 
synthesis of the Siddha and Yoginikaula traditions, inasmuch as it portrays the 
latter as emerging out of the former." 

However, although it is possible that the Siddhakaula and Yoginikaula are 
specific independent traditions, they may not be more than common blanket terms 
for the Kaula teachings that are transmitted through Siddhas, the essence of which 
is ‘born from the body of the Yoginis’.* In actual fact the transmission takes place 
through lineages of Siddhas not Yoginis even though the Siddhas attain their 
accomplishments (siddhi) through them and they, as Kaulas, require consorts. The 
teachers in the spiritual lineages mentioned in the KJN and, indeed, those 
worshipped in all similar Tantric and Kaula traditions are almost invariably 
Siddhas, not Yoginis. 

Moreover, from the Kaula perspective, the two are always found together. 
A Siddha can only become fully accomplished (siddha) if he is initiated into a 
Yoginikula, that is, as the texts put it, if he is born in one. This is a universal 
requirement of all Kaula and related schools. The KJN insists that only a person 


! mahākaulāt siddhakaulam siddhakaulāt matsyodaram (masādaram) | 
caturyugavibhāgena avataram coditam maya || 

jfianadau nirnitah kaulam dvitīye mahat sanjitam | 

trttye siddhamrtam nama kalau matsyodaram priye |l 

ye cāsmānnirgā devi varnayisyami te ‘khilam | 

etasmād yoginīkaulān nāmnā jfíanasya nirnitau || KIN 16/47-49. 


6. Table of the Kaula Schools of the Four Ages 


Age Natha Kaula school 
Krta Khagendra Jüananirnitikaula 
Dvāpara Mesa Mahākaula 
Tretā Kūrma Siddhāmrtakaula 
Kali Matsyendra Matsyodarakaula 


? Commentary on MrA (caryāpāda) 40cd-41. 

? White 1996: 134. 

* One should not give the essence of the Kaula (teaching) born from the body of the Yoginīs (to 
those who are unworthy to receive it). 

na deyam kaulikam sārari yoginītanusambhavam | KJN 6/14cd. 
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who is born in a Yoginikula can receive the energy of Kaula accomplishment.' In 
a chapter of the KuKauM drawn from the Kramasadbhāva, a Kālīkrama Tantra, 
the teacher of that school is said to belong to the Yoginikula.” The JY refers to its 
own Kālīkrama teachings as those of the Yoginīkula. Referring to a group of 
twenty-four Yoginis the JY says that they are ‘leaders in the Yoginīkula”.* By 
achieving success in a certain practice described in the JY, it declares that the entire 
Yoginikula is disturbed when the adept laughs seven times.* This expression is not 
very common in the JY or the TS and is always used there in a generic, rather than 
specific sense. So, for example we read in the TS: 


There is nothing higher than this Tantra, sustained by 
Rudrašakti. (Only) those born into the Yoginikula, with their minds 
intent on its essential meaning (tadbhdva) know this scripture whose 
meaning is profound and is an ocean of knowledge.” 


The TS insists that those who are not born in a Yoginikula do not attain the 
supreme plane of existence.* The KuKh further strengthens this view by declaring 
that they do not even get initiation into the Kubjika teachings.’ According to YKh 
(1), the adept who understands the true nature of the initiation he has received by 
the goddess's grace knows that he is her son (deviputra) born into her Kula 
(kulaputra). A person who is not meritorious is rejected from the Yogini's womb 
and so cannot acquire the Srimata One must have devotion for the Yoginis.? 
Those who do, please them and they look at him, not with the evil eye of the 
lower Yoginis, but the loving kindness of a mother." The advanced adept, the so- 
called “Lord of the Heroes’, is generated in the Yoginikula by receiving the 
sacrificial pap of the Yoginīs.'' Those born in the Yoginikula are excellent yogis. 
They are elevated beyond the other members of the tradition: 


! yogininam kule jāte [jaatau] labhate kaulikī sphutam | KJN 9/14ab 
? KuKauM 15/534. 

> caturvirisatir yoginyah yoginīkulanāyikāh | JY 1/19/52ab. 

* saptadhā hasitenaiva ksobhayed yoginīkular | JY 3/23/143ab. 

> asmāt (k, g: asmānt) tantrāt param nāsti rudrasaktiradhisthitam | 
ye yoginīkule jātās tadbhāvagatacetasah || 

jfiayante te tv idam Sastram güdhartham jfianasagaram | TS 27/94-95ab. 
° nāyoginīkule jatah sūksmam vindanti tatpadam I| TS 9/37cd. 

7 KuKh 33/70ab. 

8 ibid. 30/39. 

? KuKh 5/51. 

? KuKh 31/122cd-124. 

11 KuKh 16/20. 
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The Yoginīkula of a (true) yogi is in all respects wonderfully 
beautiful (vicitra). Born in the Kula of the Yoginīs, when engaged in 
Kaula Yoga the yogi is more excellent than (others) by virtue of his 
birth (jāti) and possesses all the gualities of wonder.' 


Just as the initiate is the son of his teachers and elders, he is so also that of 
the Yoginīs. However, when Kubjikā says that she is pleased with those who are 
born in the Yoginikula, she is referring to her own Kula. These receive the 
teachings, such as those concerning the five sacred seats? and those of their own 
lineages.* Conversely, even though one is an initiate in the Kubjikā Tantras, and 
thus a member of the best Kula, but does not persevere steadfastly in the practice, 
he is a ‘fettered soul in the Yoginīkula. He is not a disciple belonging to (any) 
Kula tradition (kulakrama).'? He may even bring down a great curse upon himself 
from the Yoginikula.° Clearly, although the Kubjika Tantras boast, as do those of 
other traditions, that theirs is the Yoginikula, it is one amongst others. 

Like 'Yoginikula', the name 'Siddhakula' is both generic and specific. In 
one place at least in the Kubjika sources,’ it is clear that the Siddhakula or 
Siddhakaula refers to the tradition established by Matsyendranatha with its 
lineages. It is also called the Siddhakrama. The secret Kula teachings that at first 
belonged to the gods are transmitted through the Siddhakrama, that is, the series 
of Siddhas. As Bhairava says to the goddess in the KMT: 


Well done! Well done! O Great Lady! You who bestow great 
bliss! What you have asked is very astonishing and free of defects. It is 
the secret of all the Rudras and (Tantric) heroes and Bhairavas, 
namely, the (transcendent condition of) Stillness (niracara), the 
Siddhakrama. Even so, I will tell you (the teaching) that has come 
down through the sequence (of the transmission) along the Path of the 
Siddhas, (the teaching that is) established by the lineage of Siddhas. 
Hidden on all the paths, that has been revealed to you today. [. . .] This 


! yoginah sarvabhāvena vicitram [gh: vicitra] yoginīkulam | 

yogininam kule [k, kh, gh: kula] jato [k, kh, gh: jata] yukte yoge [k, kh, gh: yogai] ca kaulike [k, 
kh, gh: kolike] M 

jatyadhiko yada [gh: pada] yogi sarvāšcaryaguņānvitah [k: -Scaryamgunamnvitah; kh: -caryam-; 
gh: -Scaryamgunasthitah] | YKh (1) 4/91-92ab. 

* KuKh 20/29. 

> KuKh 8/118. 

^ KuKh 15/45. 

* KuKh 46/282. 

$ KuKh 30/38. 

7 KuKh 25/55. 
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(teaching) should not be told to anybody devoid of the lineage of 
Siddhas.' 


Elsewhere the god declares to the goddess: *the transmission of the 
Command (ajfiakrama) was established by you in the Siddhakaula’.* Also called 
Siddhāmnāya and Siddhašāsana, like a wire that conducts electricity, it is the line 
of transmission for the energy of the goddess's Command that is thereby absorbed 
into her tradition. Thus the initiate is a member of both the Siddhakrama and the 
Yoginikula. In this context, the Yoginīkula is the Kula of Kubjika, the most 
excellent Yogini. This name is largely derived from the presiding deity of the 
tradition rather than the Yoginis who transmit it. In this perspective, the MBT is 
both the scripture of the Siddhakula and the Yoginikula. Referring in both 
instances to the MBT, the KuKh says: 


The Great Penetration (mahāveša) takes place quickly by 
listening to the scripture. O Great God, one should lay hold of (this), 
the essence of the Yoginikula. [. . .] This is the scripture of the 
Siddhakula. This is the Kaulika teaching established by the practice 
that takes place at night (nisacara).? 


Clearly the Kubjika tradition is both a Siddhakula and a Yoginikula, as is 
every independent Kaula school. 


Akula, Kula and Kaula 


Now we have examined how the term 'kula' denotes a modality of practice, 
school, tradition or teaching, we turn to another range of meanings. The word 
'kula' and its derivatives came to denote a surprising number of metaphysical 
concepts ranging across the whole gamut of reality from the absolute, through to 
the godhead, deity, its energies and those of the entire cosmic order. Kula is also 
their microcosmic counterpart ranging from the innermost Self through to the 
energies of the psycho-physical body. Thus, Kula and the related words Akula and 
Kaula, denote aspects or modalities of the one non-dual reality. 

The Kubjika Tantras, like those of other schools and their exegetes, find a 
wealth of meaning in these terms. In the following presentation, drawn from 
Kubjika sources, we shall see how the one reality, contemplated as this triad can 
be understood and ultimately experienced as a single dynamic whole. It is not 


! KMT 1/44-46, 48. 
? Chapter 12 of YKh (1), Adyoghadandaka. 
? KuKh 30/116, 177d-178ab. 
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necessary to relegate diversity into the realm of illusion or error to safeguard 
oneness, if we understand oneness as a dynamic continuum that alternates without 
changing between immanence, as the union of opposites, and transcendence 
beyond them. These terms, free of concrete reference are well suited to denote the 
one abstract and essential reality and its modalities in the various contexts it 
generates for itself to which it imparts Being, Life and Consciousness. 

By way of introduction to the Kubjikā sources, we turn first to what the 
Kashmiri ones have to say. The presentation there is clear. Kula and Akula are 
complimentary polarities. One polarity is the female deity. She is Kula. This term, 
which literally means "family' or ‘aggregate’, denotes the energy or power - Sakti - 
of the male polarity understood both as the one source of manifestation and the 
complex of energies deployed in the series of states through which it becomes 
manifest. Thus, Kula is both the pleroma of energies in potentia and their 
progressive explication through their application to their cosmological, 
psychological, soteriological and other functions. It is the sum of all activity at all 
levels of existence both potentially and concretely. In short, the absolute as the 
plenitude of all things. 

The other polarity is the transcendental source of this power. It is the male 
deity who is Akula. This term implies that the male aspect is all that the female 
aspect is not. The privative prefix 'a' indicates that this polarity is to be understood 
apophatically not as what it is, which, transcendent, is beyond predication, but 
what it is not, namely, the sphere of its manifestation. It is pure transcendental 
consciousness and being which, in a sense is all that, in phenomenal terms, Kula 
is not. Accordingly, Akula, the male deity, is emptiness - the Void which is the 
source of power and its energies that constitute Akula's ‘fullness’ (pürnatà) 
through which the process of creation and destruction takes place and of which it 
is its inner nature. Thus the two polarities — the emptiness of Akula and the 
fullness of Kula - work together. Any group of metaphysical entities could be 
called Kula. As Kula they are a dynamic whole consisting of vitally interacting 
parts, each reflecting an aspect of the microcosm of which Kula is the whole of 
which each part contains the others. The Kubjika Tantras represent this unity by 
the goddess's Triangle. This is the goddess's body that, as an aggregate of energies 
working in unison, is Kula. The Point in the centre of the Triangle is Akula. The 
goddess emerges from Akula to enter Kula (akulakulagatā) which is her entry into 
the body from beyond it.' 

Abhinavagupta explains that the term 'kula' is derived from the root ‘kul’, 
which means “coming together as a group’. Another meaning of this root is 
'condensation While the first meaning alludes to the collection of the vital 
breaths, sense organs, elements and so forth that constitute the psycho-physical 


! Comm. on KuKh 1/1b. 
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body, the second denotes the "condensed' state of consciousness that, for those 
ignorant of this process, is bondage.' From another point of view, Kula is Kauliki 
Sakti, which is both the energy of Kula and the energy that is Kula. Moreover this 
energy is the power of consciousness that gives life to the body and empowers the 
senses and the mind. Thus, Kula is both the essential nature of outer phenomena, 
their manifestation as their perceptual and conceptual representation as well as the 
Self of every living being. Abhinava lists these various perspectives: 


Kula is the Supreme Lord's energy, power, (His) excellence, 
freedom, vigour, vitality, the mass (pinda) of consciousness and the 
body.’ 


Jayaratha comments: 


"Power is the capacity to merge (the universe into 
consciousness) and extract (it from it). (The epithet) ‘excellence’ - 
(indicates that Kula) is above all things as their cause. "Freedom ' is the 
capacity to do of all things and the rest (that the word implies). (Kula 
is said to be) the ^ mass' (of consciousness) because the universe here is 
in a state of oneness (sāmarasya). "Consciousness' (is) the Self. It is 
said: 

Kula is the supreme power (Sakti) ... As the nature of 
consciousness is to arise and dissolve away it is called Kula. Kula is 
the stainless consciousness in the innate nature (of all things) and is 
the universal cause (of all things). O best of women, Kula is that 
which does all things, is all-pervasive and subtle. O goddess, Kula is 
the Lord of all, it is (wherein) everything is established. Its effulgence 
(tejas) is supremely terrible (paramaghora). ... Know that all- 
pervasive Kula is the vitality (vīrya) in the field of the operation of 
power.* Kula is Supreme Bliss. ... Kula is the innate nature of the Self. 
„.Itis said that Kula is the body. * 


Kula is said to be all these things in the Kubjikā Tantras also. In addition, 
they open up other perspectives. These are largely derived from the incorporation 
of a third aspect along with Kula and Akula. This is Kaula. Kula is energy and 


' PTv p. 32-33; see Pandey p.594-595. 

? TA 29/4. 

> Another important, although less known meaning of the term Kula is the sperm emitted in the 
Kula rite that is passed from mouth to mouth between the two partners (TA 29/128cd-129ab) This 
is the physical aspect of ‘the vitality (virya) in the field of the operation of power’. 

“Cf. KuKh 14/55. 
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Kaula is the union of Šiva and his energy that precipitates into manifestation when 
the balance of this union is disturbed. An interesting passage in the SM expounds 
the nature of these principles. Bhairava tells the goddess: 


Akula is (the reality) that should be understood (prameya) 
and, O lady of good vows, Kaula comes from Kula. (Although) 
formless (amūrti), one should meditate on it as having form 
(mūrtimat) (because) its pure cognitive state (pramā) cannot be 
perceived. Akula is the supreme principle. Sakti, which is five-fold, is 
Kula. While, (one could say) simply that its permutated (vikāra) 
(phenomenal) state is (the reality called) Kaula of those who maintain 
the tradition.’ 


The permutations (vikāra) of Sakti are configurations of the aggregate of 
the energies that are its parts (kala). They are at one with it in such a way that 
each unit of energy is also the whole. This is the difference between the terms 
'éakti' Cenergy') and ‘kala’ (unit of energy"). Sakti is energy as such, kalā denotes 
its permutations. However, although distinct, the two terms are in many ways 
equivalent and interchangeable. The same ambiguity, namely, their oneness and 
difference, is reflected in the terms Kula and Kaula. Kaula is Kula in its dynamic, 
transformative state. All that belongs to Kula and comes from it is Kaula. 


Akula is said to be the principle that, self-existent, does not 
require Kula in order to exist. It is Siva, the supreme cause. Kula is 
that from which the universe arises. It is that in which it is established 
and where it is dissolved away. That Kula is said to be Kaula.” 


Kula imparts existence to transitory phenomena. Siva is eternal, he does 
not depend on Kula, the energy of Being, to exist and so is, as it were, without 
Kula. Kaula is Kula as the source, foundation and cessation of phenomena, the 
fundamental energies of which are the letters. Thus Kula in its original 
metaphysical form is the goddess, who embodies the will that generates the fifty 


' prameyam akulari nama kulāt kaular ca suvrate | 

amürti mürtimad dhyeyam tatpramā nopalabhyate [k, kh, g: no-] M 

akulam paramam tattvam Saktih paūcavidhā kulam | 

tadvikarah samāsena kaulam anvayavādinām [kh: -vadini] |l ŠM 4/14-15. 

*na vidyate kulari yasya sambhavaya [kh: Sambhavaya] svayambhuvam [g: svayambhuveh] | 
tad uktari akulam [kh: sakalar] tattvarn sivam paramakaranam |1 

yato visvam samutpannam yatra visvam vyavasthitam | 

visvasya vilayo [g: vilayā] yatra tat kulam kaulam ucyate [k, g: kaulavedinam] || SM 4/16-17. 
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Siddhas and Yoginīs who preside over the energies of the letters.' Kula is the pure 
energy of Being as such within itself. It is related to absolute existence that does 
not undergo transformation, into phenomena. The series Akula - Kula - Kaula 
ranges in descending order from transcendence to immanence, that is, from the 
self-existent through to the power that imparts being (sattā) to phenomena and 
finally down into their concrete manifest form. This descent corresponds to a 
progressive separation between Akula / Siva and Kula / Sakti. When it reaches its 
furthest limit, the two unite again in and through each phenomenon and their 
collective whole here termed 'Kaula'. Thus, this triad is the absolute and abides 
within it. The cosmic process is the dynamic exchange and transformation of 
these principles. Rightly understood, it involves no decadence of absolute being, 
which is deity in a state of oneness. As the teachings of the Kubjika Tantras 
adhere to this view of oneness based on the dynamics of Sakti, i.e. the goddess 
who is Kula, the tradition calls itself Kulakaula. Also: 


Akula is said to be Siva who, flawless, is the first of all things 
(ādibhūta). He is unmanifest (avyakta), without phenomenal 
appearance (nirābhāsa), devoid of modifications and is undisturbed. 
Very subtle and free of supports, he pervades the universe and is 
without stain (nirafijana). When the unmanifest become manifest out 
of his unmanifest nature, the supreme, imperishable power of the will 
emerged from his body. In this way, O fair lady, all the fifty mistresses 
of Kula who are the letters and are established in the Body of Kula 
(kulapiņda) were born.? 


From another perspective Kaula is not Sakti, it is Siva who contains all 
things and pervades them. Kaula is the union of Akula and Kula. Akula is Kaula 
which is MaheSvara who is Siva in his immanent form. Kula is the goddess who 
in the following passage is called Pārvatī. Thus Kula is within Kaula as the 
goddess who is within Siva. They unite inwardly and so the Self penetrates the 
Self. We read in the KuKauM: 


Akula is said to be Kaula. It is Mahešvara, the womb in the 
womb of the most excellent body. O mistress of the gods, he is present 
everywhere. The abode of Kula is in Kaula, that is, in one's own divine 
Kula, one's own nature and form devoid of the body. One should enter 
into the Self by the Self. The Great Goddess engaged in intercourse 


! KuKh 3/31-33. 
* See KuKh 2/32-34ab, note 64. 
? SM 12/115-118ab. 
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within the great Siva is Parvati. By means of the bliss (of this union 
one) attains the supreme principle and by (that) principle, the supreme 
(state).! 


These are not just metaphysical principles. They are also states and aspects 
of the ultimate experience of the liberated condition that the following passage 
from the Kularatnapafícakavatara describes. The bliss of Akula is the ultimate 
state of rest (nivrti) and liberation. It is of two kinds. Initially it is the bliss of 
liberation the realised soul experiences while still alive (jīvanmukti) and then the 
liberation he attains when he dies: 


The supreme (reality) attained by the teacher's Command is 
Akula that bestows worldly benefits (bhoga) and liberation. It is pure 
consciousness free of the impurity (mala) of Maya. The omnipresent 
and tranquil Void (viyat) - that is said to be Akula. Akula's supreme 
bliss (nivrti) arises within consciousness (samvitti). Its state, which is 
two-fold, is (now) going to be explained. Listen. 

Equality (samatā) (with respect to the opposites), a condition 
free of thought constructs, detachment in the midst of the objects of 
the senses, contentment because free of attachment and non-dual - 
such is liberation in this life (jīvanmukti). 

Knowledge of reality, contentment, realisation of the supreme 
Self, right action - this is the purification of the sources of transient 
emotions (vibhavasuddhi). The one (supreme) liberation is said to 
(take place) by detachment (from the world) when the body comes to 
an end and is (essentially) the absence of a fall in (that) condition of 
(pure) consciousness. 

O fair lady, by just knowing (that) dispassion (virāga) arises. 
That is of two kinds and should be understood by the wise.? 


! akulam kaulam ity uktam [kh g: sarva; n: kolamityuktam] garbham garbhe [k, g: garbham * *; 
gh: garbha * *] mahesvarah |1 

uttamamgasya [kh g: tulamāsasya; gh: * (?) lamāsasya; n: tulamapasya] deveši sa vai [kh, g: 
sarvve; n: sa caiva] sarvatra samsthitah | 

kaule [gh: *(?) le] kulasrayam [n: kulāšraye] divye svakule [gh: *(?) kule; n: tvakule] dehavarjite 
[g: dehavarjita ] |l 

svasvarüpe svabhāve ca [g: va; gh ù: va] svātmanyevātmanā [ kh, g, n: svātmanātmano] višet [kh: 
visesatah] | 

mahāšive [n: sadāšive] mahādevī [n: mahādevi] ratibaddhā [kh: vivadvā; g: ravivaddhā; n: 
rativadva] tu pārvatī [k, gh, ù: parvati] || 

sukhena [kh g ù: mukhena] paramam [gh: parama] tattvam [gh: tatva] tattvena param ašnute [k, 
g: ù: paramamsrute; gh: paramanasru * (?)] | KuKauM 20/505cd-508ab. 

* gurvajnddigatam param tad akulam bhuktipradam [k, kh: bhuktim-] muktidam M 


THE EMERGENCE OF THE KUBJIKĀ TANTRAS 289 


These two kinds are called 'spontaneous dispassion' (sahajavirāga) and 
'dispassion by control' (niyamavirāga) and are as follows: 


The dispassion that is in the state of T and 'mine' should 
(exert itself to) control fettered existence. The one called 'spontaneous' 
is free of 'T and 'mine' and its attribute is insight (jiapti). One who is 
spontaneously dispassionate is certainly not obstructed (in his quest) 
even though he enjoys the objects of the senses. 

One who suffers knows (reality) in the midst of suffering 
because (of his) impermanent ignorance. O fair lady, (the 
consequences of) Karma must be experienced due to the (power) of 
Karma and that is inevitable. Having understood this there is no 
attachment or (even) detachment in pleasure and pain. One who knows 
the condition of his own consciousness does not become subject to 
Karma. Nor should one take up any other means (yukti) on the 
supreme plane that consists of (pure) consciousness. Thus, O goddess, 
this is said to be the supreme Kulakaula. 

Will, knowledge, action and bliss - the fifth - is said to be 
Kuņdalī. That (reality), which has been explained in many ways, is the 
fivefold energy (Sakti) in Kula. O fair lady, know that (this) Kula 
teaching is internal and it pervades the entire universe along with the 
gods, demons and warlocks.’ 


šuddhabodhasvarūpam [g: -pan] tam māyāmalavivarjitam | 

sarvagam viyad susantam [k kh g: utsantam] tad akulam parikīrtitam |l 

akulasyaiva samvittau jayate nirvrtih para [k, kh, g: parah] | 

tasyāvasthā dvidhābhūtā brūyamānā nisamyatam [k: -myatam; g: ni$amyatam] M 
samatakalpanabhavam [k, g: -kalkanam-; kh: -kalkana-] udāsitvarh ca visayasadbhāve [kh: - 
bhadbhāve] | 

vigataparigrahatost [k: -gosī; kh: -rost] nirdvandviti ca jīvanmuktih [kh: - jīvamuktiļ ] || 
tattvajūatā trptih [k,kh, g: trpti] paratmabodhah samyakkriyā sā hi [k, kh, g: ha] vibhavasuddhih | 
no vicyutih [k: vidyutih] bodhavidhau visamgat kāyāvasāne gaditaikamuktih [k, kh: gati-] || 
jūātamātrā varārohe virāgaš ca prajayate | 

sa eva hi dvidhābhūto laksaņīyo [k, kh: laksaņāyo] vicaksaņaih [kh: viva-] | KRP 1/10cd-15. 

! ahari mameti bhāvastho [k: -sthe; kh: vivastho] virāgo niyamed bhavam [k, kh, g: -vah] | 
nirmamo nirahamkarah [g: rira-] sahajakhyo [k, kh: -jamkhyo] jnaptigunah [kh: - -rgunah] || 
bhufijīto ‘pi hi [k: pim] visayān [k, kh, g: visayā] sahajavairāgī na badhyate nünam | 

vetti samtape [g: samtave] sarntāpī anityajfianasvabhavatah || 

bhojyam karmavašāt [k, kh, g: -vasa] karma tad anivaryam [k, kh, g: -nivārya] hi sundari [k, kh, 
g: sundaraih] | 

matvaivam sukhaduhkhe hi na rāgo na virāgatā || 

svasamvittividhanajfio [g: svasamviti-; k, kh, g: -jfie] na karmavasatam vrajet | 

na cānyayuktih [k: cagrayuktih; kh: -yuktim; g: catrayuktih] samgrahya [k: samgrahya ] cinmaye 
parame pade || 
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Sound, touch, form, flavour, smell, mind (manas), intellect, 
ego, and Karma, which is considered to be the ninth - the goddess has 
assumed nine aspects and (she is) my pervasive power. She brings 
about (this) multifarious wonder in the three worlds by means of (her) 
Maya. Due to (that) will, which is supreme and most inferior, the 
entire universe is pervaded by these (nine). O dear one, pleasure and 
pain arise and fall away. (Whereas) those who know the reality of 
Kula (kulatattva) are born from the path of Kula. Once drunk the 
divine nectar of Kula there is no rebirth again. Kaula is the 
permutation (vikdra) of those two and abides in the form of the 
individual soul. Nothing arises without that in the mobile and 
immobile universe. When known, the gods, demons, people, animals, 
vegetation and birds dissolve away (into the absolute). O dear one, the 
cause of that is Kaula. As the triple universe along with the gods, 
demons and men, belongs to Kaula, it is said to be Kaula, the cause of 
the birth of the body. 

Whatever is visible or invisible to embodied beings in the 
three worlds is all, O goddess, certainly Kaula, the cause of union 
(samyoga) (with the absolute). O goddess, the ten-fold divine source 
(devayoni) (of phenomena, that is, the above nine and Kaula) is the 
fourfold womb (yoni) (of the four kinds of living beings).' They arise 
and dissolve away in Kaula. (All that) moves and is immobile, the 
triple world with (all) that moves and does not is born from Kula and 
comes from Akula. O beloved, that is said to be Kaula.” 


ity evatah paro [k, g: ityegotah param; kh: tyethotah param] devi kulakaulo 'bhidhīyate [k, kh: - 
kaulabhi-; g: ksalakaulobhi-] | 

iccha jūānī [kh: jūāni] kriyananda paficami kuņdalī mata || 

tad etad vividhakhyatam Saktih [k, g: Sakti ] paficavidha kule | 

abhyantarātmikām [k, kh: abhyarinava-] bhadre [k: bhade] jūāyatār kulasūcanām [k: 
kulamracanam; kh: kulasuyatam] || 

yaya vyaptam jagat sarvam sadevāsuradāmaram [k: sadaivā- -dramaram] | Ibid. 1/16-23ab. 
! See note 32 to KuKh 2/14. 

? šabdasparšar ca rüpam ca raso gandhas tathaiva ca |l 

mano buddhir ahamkarah karma [k, kh, g: karmam] ca navamo matah | 

navaprakāragatā devi [k, g: devi] mama šaktis tu vyāpinī || 

karoti vividhascaryam trisu lokesu māyayā | 

ebhir vyāptam [k: -vyaptim] jagat sarvam parāparatarecchayā || 
sukhaduhkhasamutpattir jāyate ksīyate [kh: kīyate] priye | 

kulatattvavido [k: -tattvido] ye ca kulamārgasamudbhavāh [g: chala-] || 

pītvā kulamrtam divyam [kh: divyam] na sambhitih punar bhavet | 

kaulam tayor vikāram tu [kh: tum] jivariipam vyavasthitam || 

na ca tena vinā kificij jāyate sacaracare | 

devasuramanusyanam pasusthavarapaksinam [k: paksini; g: pasusthava- ] |l 
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Hymn to Kula and Kaula 


The following hymn is dedicated to Kula and Kaula, the Navakaula and 
the Octad of Kula (kulāstaka). Kaula and Kula are presented differently in this 
Hymn. Kaula is not the permutation of Kula, it is the Nameless Absolute. It is the 
indefinable ‘neuter’ whereas Kula is deity that, twofold, is both the god and the 
goddess, Šrīnātha Bhairava and Kundalini. Kula is the condition of reality in 
which there are states and levels. Kaula contains Kula but is not defined or 
conditioned by the levels within the sphere of Kula. 

Kaula is the Absolute devoid of all phenomenal characteristics. The 
foundation of all things, it cannot be characterized positively as any particular 
thing, however abstract, whether subjective consciousness or objective Being. All 
that can be said of it is what it is not. Accordingly, the first part of this hymn 
eulogizes Kaula through nine negations metaphorically called the Nine Kaulas 
(navakaula). These nine negations characterize the apophatic Absolute - that 
cannot be attained by any means whether mantra, ritual or even meditation - in the 
only way possible. However, although Kaula cannot be grasped by the finite 
intellect or reached by anything we do, the last of the nine Kaulas does show us a 
‘wayless’ way. This too is negation, but not the denial of the absolute existence of 
the categories of phenomenal existence or the effectiveness of action - it is the 
denial of the agent. Just as the anonymous Christian mystic who wrote the Cloud 
of Unknowing mysteriously apprehends the inscrutable Deity by the wise 
ignorance of faith, so the Kaula Siddha realises the Kaula Absolute by doing 
nothing. He is what the text calls a ‘non-agent’ (akartr) and, as such, enters 
spontaneously into that great reality beyond the processes (krama) of phenomenal 
existence, ritual and perception, all characterized at one stroke in this, the last of 
the Nine Kaulas, as the condition in which there is no subject or object: 


, (1) I praise Kaula, worshipped by Kula (which is both Siva 
and Sakti). It is stainless, luminous (viraja), pure, free of phenomena 
(nisprapaūica), omnipresent and free of Being and Non-being. 


vilayatveti [k: tvati; kh: tyanti; g: tpati] vijfiate [k, g: vijūāne] kaulam tatkaranam priye | 
kaulinam [kh, g: kaulitan] tribhuvanam yena sadevāsuramānusam || 

tena tat kaulam ity uktam pindasambhütikaranam [k: vibhum-] | 

yat kincit [k, g : kikit] trisu lokesu drsyadrsyam šarīriņām [k, kh: šarīraņām ] M 

tat sarvam niscitam devi [kh: devi] kaulam samyogakaranam | 

dašadhā devayonir ya [k: yoni yo] bhütayonis caturvidha || 

kaule tesam samutpattih [k: -bhyanti; kh: -tyanti] kaule ca vilayo [kh: vira-] bhavet | 
sthavaram jamgamam yac ca [g: pafica] trailokyam sacarācaram || 

akulāt kulasambhitam kaulam tad ucyate priye | KRP 1/23cd-33ab. 
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(2) Devoid of (phenomenal) being (nihsvabhāva),' without 
lord, I praise Kaula, which is ever manifest (sadodita). 

(3) Free of Dharma and Adharma, liberation and bondage, I 
praise Kaula; non-dual, omnipresent and eternal, it is (both) supreme 
(transcendent) and inferior (immanent). 

(4) I praise Kaula that is completely without stain. Devoid of 
beginning, middle and end, it is pure, consists of consciousness, is 
unmanifest and without foundation. 

(5) Free of (both forms of liberation, namely) ultimate 
(sāvadhi) and otherwise (niravadhi), devoid of emanation and 
withdrawal, I praise Kaula the Nameless (absolute) free of 
differentiation (kalojjhita) that accomplishes (all things).* 

(6) Free of sound and touch, devoid of what is to be taken up 
and abandoned, what exists and what does not, the Great Kaula, the 
Nameless, is free of the repetition of mantra and worship (pūjā), 
meditation, and concentration. 

(7) I praise Kaula without defects and free of the utterance of 
Mantra. 

(8) Devoid of Navatman, subtle, the expander of thought and 
its object, free of the Wheels and Foundations, I praise Kaula, (the 
transcendent beyond) the purview of the senses (agocara). 

(9) He who does not act (akartr) and enters (therein) awakens 
within (reality) devoid of (all) process (akrama). Where there is no 
one that is penetrated (vedhya) and none that penetrates (vedhaka) - 
that is said to be Mahakaula.* 


' See Dyczkowski 2004: 51ff. for a discussion of ultimate reality in these terms. 

* Concerning these two modalities of liberation, see KuKh 68/60cd-98ab and notes. 

? nirmalam virajari §uddhan nisprapaficara [k, kh: niprapamca; gh: niprayamca] ca [k, kh, gh: 
sa] sarvagam | 

bhavabhavavinirmuktam [k, gh: -vinimuktam] vande kaulam kulārcitam [k, kh, gh: kularjitam] |l 
nihsvabhavam [k, kh, gh: nišva-] anatham ca vande kaulam sadoditam | 
dharmadharmavinirmuktam bandhamoksavivarjitam || 

advaitam [k, kh, gh: dvaitam] sarvagam [gh: -ga] nityam vande kaulam [gh: kaula] paraparam | 
yasyantanddimadhyam [k, kh, gh: yasyatamnadimapyam] ca [k, kh: cam] nirmalam 
citsvabhavakam [k, kh, gh: citsvamasraye] | 

avyaktam ca niradharam vande kaulam sunirmalam | 

savadhiniravadhimuktam [k, kh: -dhirmuktam; gh: mavadhiniravadhirmuktam] 
srstisamharavarjitam || 

anekam [k, kh, gh: anaka] ca kalojjhitam [k, kh, gh: kalajisitam + yad] vande kaulam [k, kh, gh: 
kaulà] nivartakam | YKh (1) 4/16-20ab. 

* sabdasparšavinirmuktam [gh: -vinimuktarn] heyopādeyavarjitam [k, gh: -yadeyavarjitam; kh: - 
deyavarjitam] || 

astinastivinirmuktam mahakaulam anāmikam | 
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After expounding Kaula and the Nine Kaulas, the Tantra moves on to 
expound Kula and the Eight Kulas (kulāstaka). Mahakaula is purely 
transcendental. Its ‘sphere is the unmanifest’. It is the one reality with no levels or 
planes and so is ‘free of Wheels and Foundations’. Kula is the immanent aspect. 
Set in relation to planes and stages of ascent, it is the summit. Kaula is the aspect 
of reality that abides eternally as it is unaffected by anything. Kula is the same 
reality set in relation to manifestation of which it is the source and ultimate end. 
Pervading all that exists between these two moments of emergence and merger, it 
is ‘the omnipresent Lord where everything dissolves away’. Kula is 
Srinathabhairava, who although inscrutable — ‘nameless’ - as Kaula, is definable 
in relation to Kula, the sphere of manifestation, as its Lord, Kule$vara. Kaula is 
that aspect of reality that is realised by abandoning all gradations and distinctions, 
and every means of attainment. Kula is that aspect which stands at the summit of 
every stage and level of existence and can only be attained by knowing them. 
Kaula and Kula are a single reality. Without knowledge of these planes it cannot 
be realised and freedom from bondage is not possible. However impossible it may 
seem to reason, Kulakaula combines in the one reality that is both. 

The first five verses enumerate the planes (bhūmi) of reality arranged in a 
progressive series, first descending from Kula and then ascending back to it. They 
correspond to stages in the emergence and withdrawal of the sonic mandala 
through and into which the Krama unfolds. The Lord of Kula stands at the summit 
at the end of Sound within Sakti. Descending into the polarity of Siva and Sakti, 
he assumes the form of Šrīnāthabhairava who is in the centre of the goddess's 
fertile energy, which is the seventeen digit of the New Moon. He governs the 
Krama that unfolds around him and then merges back into him. The sequence of 
descent leads out to the Krama through the phases of AIM: Srinatha and energy of 
the New Moon > 16 energies of the Moon > 12 energies of the Sun > the Triangle 
containing the letters > the hexagram containing the Krama. The return from the 
Krama follows: Triangle containing the seats > Siva and Sakti > New Moon > 
Half Measure > Nameless / Kule$vara. 

Kula is not only the male polarity. It is also Kundalini, that is, the power 
that gives rise to this cycle of emanation and merger. Kula is both Siva and Sakti. 


japapüjavinirmuktam [gh: apa-] dhyānadhāraņavarjitam || 

mantroccaravinirmuktam [k: vinimuktam] vande kaulam anāmayam | 

navatmavarjitam [k, kh, gh: navamtavarjitam] süksmam cittacetyavikāsinam [k, kh, gh: 
cimtacetadhikasinam] || 

cakrādhāravinirmuktam [k: -vinimuktam] vande kaulam agocaram | 

akartā samkramed yas tu akramānte [k, kh: -māna; gh: aktamāna] ca budhyate [k, kh, gh: 
vadhyate ] M 

na vedhyam [k, kh, gh: vedham] vedhakam [k, kh, gh: vedhakam] tatra mahakaulam [k, kh, gh: 
mahdakolams] tad ucyate [k, kh, gh: ta ucyate] | YKh (1) 4/20cd-24ab. 
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Kula is Šakti as the dynamic three-fold energy of will, knowledge and action, 
through which all things are created and destroyed. Siva is also Kula as their 
source and ultimate end. The Absolute - Kaula - abides throughout untouched and 
undivided by any of this process. So Kula is the Absolute which is both Siva and 
Sakti, whereas Kaula is the pure abstract Absolute free of all polarities and 
predication. Between these ‘two’ Absolutes are all the planes of existence 
arranged in a hierarchy of heightening yogic states. Knowledge of these two is 
liberating, just as ignorance of them is bondage. 


At the end of Sakti is Supreme Sound and at the End of 
Sound is Kulešvara. One should know that what is born from Kula is 
on that plane (and) abides (there) in two divisions (as Siva and Sakti). 

The energy (kala) you are, (O goddess) is the god Time who 
abides perpetually on the plane of the (ultimate) goal (laksapada). 
Kula is Srinathabhairava who is in the midst of the (the lunar energies 
of the goddess's) fertile period (rtukāla).' The sixteen (lunar) energies 
dissolve away there into the sequence of the twelve (solar energies). 
The twelve dissolve away into the Merumandala in seven (parts).” 
(These) seven dissolve away with the six (parts of the Krama)? and 
with the six into the group of four (sacred seats within the triangular 
Yoni). The four are there where the two parts (kala) (that is, Siva and 
Sakti) are. The two parts dissolve away there where (the energy of the 
Transmental symbolized as) the digit of the New Moon (amākalā) 
resides." 

The New Moon dissolves away into the Half Measure (of the 
energy of Sound)! and the Half Measure into the plane of the 


! See KuKh 3/74-75ab and note. 

? These are the seven layer of letters in the goddess's Yoni, the triangular Merumandala. See 
KuKh 8/19-20 and notes. 

? Concerning the six parts of the Krama see intro. vol. 1, p. 323. 

* saktyante [k, kh: saktyante; gh: Saktyanta] yat param nadam nādādyante kulešvaram [k, kh, gh: 
kusaikharam] | 

tatpade [kh: -padam] kulajam jfieyam [k, kh, gh: jfíayam] dvikabhedena [k, kh: -bhaidena] 
samsthitam || 

kalā yāsi [k, kh, gh: -sī] tu sa devah [k, kh, gh: deva] kalam laksapade sadā | 

rtukālasya madhye [k, gh: madhya] tu kulam [k, kh, gh: kula] $rinathabhairavam || 

kalāh [k, kh: kala] sodasa tatraiva līyante [gh: līyate] dvadase krame | 

dvādašaiva vilīyante [gh: viltyate] dvipaficamerumandale [kh: -mairu-] M 

dvipanca sadbhir [k, kh, g: sadbhi-] ltyante sadbhis [k, kh, gh: yadbhis] caiva catuskale | 

catus tatraiva yat [k, kh, gh: yam] taddvau [k, kh, gh: tadvau] kalau dvau [k, kh, gh: nāsti] yatra 
[gh: patra] samsthitau |1 

dvau kalau tatra līyete [k, kh, gh: līyante] yatraiva sā amā kala | YKh (1) 4/26-30ab. 

? Concerning the Half Measure, see into. Vol. 1, p. 382-386. 
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Nameless (absolute). O god, the Nameless is Kula where the lord is 
Kulešvara. I praise Kula, the essence of Kaula, the venerable ocean of 
knowledge. 
Kula is the goddess Kundalini, Karankinya, she who 
transports (the energies). She is Sakti who goes to Kula. I praise her 
who is auspicious in every way. 
All that is perceived in the mortal (world) is just an entity 
(vastumātra) born of Kula. Kula, the omnipresent Lord is where 
everything dissolves away. 
Kaula, whose sphere is the unmanifest, is in the triple abode 
of the energy of Kula. That which is within Kula (Siva / Sakti) and 
Kaula (the Absolute) is said to be (the supreme) plane (of existence). 
All that is contrary to enjoyment and Yoga is devoid of Kaula.! 
The Eight Kulas that are at the core of the theogonic emanation of Kula 
each with their own pantheons of Yoginis and Bhairavas are inwardly assimilated 
to the phases and aspects of absolute reality. They are defined accordingly: 


1) Without plane (of existence) (nispada), established in 
Rudra's energy, that is Kula in the Kula teachings. 2) Kula is said to be 
the body. 3) Kula is said to be the end of meditation (dhyana). 4) Kula 
is the aggregate of the (Eight Mothers who are the) Octad of Kula.” 5) 
The Lotus (i.e. Yoni) of Kula (at the End of the Twelve above the 
deity's head) faces downwards. 6) One should know that Kula is Sakti. 
7) It is said here that Kula is knowledge. 8) Kula is the instrument (of 
emanation and attainment). Kula is of eight kinds in the Kula 
(teaching). He who knows the omnipresent Kula is a teacher in the 
Kula (kulācārya). He who says that Kulakaula is devoid of the 


! amá līyati [k, kh, gh: līpati] mātrārdhe [k, kh, gh: matraddhai] mātrārdhānāmake pade II 
anamakam kulam deva yatra natham kulesvaram | 

tam kulam kaulasadbhavam vande srijfíianasagaram || 

kulam kuņdalinī devi karankinyātha vāhinī | 

sā Saktih kulagāminyā vande tam sarvamangalām || 

yat kificid [k, kh, gh: kimci] drsyate [k, kh, gh: drsyate] martye vastumatram kulodbhavam | 
[k, kh, gh: + na] kule [k, kh, gh: kulo] yatra [gh: patra] viltyeta tat kulam sarvagam [gh: missing] 
vibhuh [k: vibhum; kh: vibhum + | 5 |; gh: missing] M 

kulasaktitridhamastham kaulam [k, kh: kolam] cāvyaktagocaram [kh: cavyaktam-] | [This and 
following two lines are missing in MS Gh.] 

kulakaulasya yo madhye tat padam parikīrtitam |1 

bhogayogam [k, kh: gobhayogam] vilomam [k: vilomayam; kh: vilomamyam] yat sakalam 
kaulavarjitam | Ibid. 4/30cd-35ab. 

* Concerning the Eight Mother see KuKh chapter 16. 
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liberation and he wanders in the world of transmigration full of the 
wombs (within which he is reborn).' 


The Srikrama 


Now we have examined the meaning of the important term ‘kula’ we move 
on to another one that appears repeatedly in the Kubjikā sources and in those of 
other Kaula schools, namely: *krama'. We may distinguish four basic meanings of 
the term ‘krama’ that coincide with the common usage of the word. These are as 
follows. 

1) The immediate, literal meaning of the word is sequence, serial order, 
progression, progressive motion, and succession. 

2) The word ‘krama’ may also convey the meaning of ‘going’, 
‘proceeding’, ‘course’, ‘the way’, ‘regular progress’, ‘order’, or ‘method’. 

3) A ‘krama’ is also the correct procedure or rule sanctioned by tradition. 

4) A ‘krama’ may also be a hereditary descent or lineage. 

The various meanings of the term in the context of the Kubjikā Tantras 
and those of other schools derive from these literal meanings of the word. We can 
distinguish varying shades of meaning by examining the context in which the term 
is used. First, we observe that ‘krama’ can denote a particular Kaula tradition, its 
teachings, lineages, ritual, and pantheon. In many respects, Krama, in this sense of 
the word, is similar in meaning to Kula. The Kubjika cult is called the Srikrama. 
The equivalent Kali cult is the Kālīkrama. The Western Path (pašcimamārga) of 
the Kubjika Tantras is the Srikrama.’ It is the tradition — krama - of the goddess 
who bestows well-being and prosperity — sri. It is also called the Pa$cimakrama or 
Pascimasrikrama. 

They can equally well be called Kālīkula or Srikula. The term Krama like 
Kula is non-specific - it is a generic term for a number of different Kula traditions. 
At times the two terms may be juxtaposed as in the expression Kalikulakrama or 
Srikulakrama. We do occasionally find the form Kramakula? but this is rare 


! nispadam rudrašaktisthar tam kulam [kh: + kulam] kulasasane || 

kulam Sartram ity uktarn kuladhyanantam [kh: kulagha-] ucyate | 

kulam kulastakagramam kulapadmam adhomukham [kh: adhyo-] || 

kulam Saktir vijānīyāt [k, kh: Sakti vijānīyā; gh: Sati vijanrya] kulam jfianam ihocyate | 
karanam hi [k, kh, gh: karaņīti] kularn Sambho [gh: * bho] kulam astavidham kule || 
kulam [k, kh, gh: kula] sarvagatam vidyāt kulacaryah [k, gh: kulā * ryah] sa ucyate | 
vadet || 

na tasya mukti - sarnsāre bhramane yonisamkule [k, kh: samkulai] | YKh (1) 4/35cd-39ab. 
? KuKh 4/12cd. 

E That energy who is the Triangle delights in the Kramakula . . . . 

ya sā Saktis trikona [g: -nàm] kramakularamana . . . YKh (1) 38/79a. 
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compared to the common form, which is Kulakrama.' The word Kālīkulakrama, 
for example, means hardly more than Kālīkula or Kālīkrama, which in the sense 
of ‘school’, ‘tradition’ or, as I often translate ‘transmission’ are virtually 
synonymous. Even so, the juxtaposition of the two terms is significant. Many 
Kulas are not Kramakulas. An example is the one to which the Kaulajfíananirnaya 
and Kulapaūcāšikā belong and so too, the Kulas listed in the KJN. 

A Krama may also be the succession - krama - of teachers in a spiritual 
lineage (gurukrama). The progression in time from one teacher to the next is also 
a sequence - krama. The analogy is with a family's genealogy. It is the line 
through which a person's ancestors have descended and so, by extension, it is that 
person's pedigree. Even though the Kubjika Tantras, as do the Kaula Tantras in 
general, allows access to all castes, they are very careful not to give the teachings 
to those who are without the appropriate spiritual lineage, that is, to one who is 
devoid of a Krama (kramahina). Thus, the Tantra denounces those who speak 
badly (nindaka) of the Krama as this amounts to speaking badly of someone's 
family. 

A teacher who belongs to such a lineage can be called a *kramaguru'. He 
imparts initiation into the Krama (kramadīksā). Although, one could theoretically 
use this expression to refer to any initiation, as they all involve entry into a 
spiritual lineage, but it is a particular type of initiation as it not only affords entry 
into a lineage, it also involves the transmission of a Krama which is a type of 
Kaula liturgy (kramārcana, kramapūjā). There can be various *kramapūjās , 
according to the variety of lineages. Indeed, each one is very distinctive and 
specific to a particular school. One school may possess various Kramas. 

The Krama is the teaching transmitted through the lineage. The Kulakrama 
is the tradition of the teachers,” or just the tradition as a whole.’ The Krama 
teaching (kramanaya) is the teaching transmitted by the teachers who belong to a 
Krama. More specifically, a Krama is a sequence of mantras projected into the 
mandala, which is accordingly called the Kramamandala. A Krama ritual may be 
made up of a series of Kramas. The Srikrama is the totality of all these sequences. 


That from which the pure Kramakula has come forth and where everything dissolves 
away. 
ādau yasmāt [g: yammat] pravrtam kramakulam amalam liyate yatra sarvam Ibid. 39/3a. 

(She is) that goddess of the tradition who is the glorious power of the Kramakula; who 
having abandoned (all phenomenal) existence is not a (common) object of knowledge, 
yam [g: ya] tam Gmnayadevim [g: sayamnaya-] kramakulavibhavam nyastabhavaprameyam [g: 
nyambhavatprameyam (?)] Ibid. 39/10a. 
! He who knows (the teachings) in the Western Tradition is a teacher in the Kulakrama. 
yo vetti [k, gh: veti] pa$cimamnaye [k, gh: -ya] sa acaryah kulakrame | YKh (1) 3/213ab. 
? KuKh 1/3c. 
> KuKh 2/3cd. 
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Specifically, the Srikrama is three-fold as the Krama of the three lineages. It is the 
one Krama in three parts (trikantaka).' All the Kramas can be said to belong to 
these three. Amongst them are not only the permutations of the main three, they 
also include other Kramas variously connected to them. An example is the 
Kramas associated with the six limbs (anga) of the goddess.” The female deities 
worshipped in each Krama are aspects (ama) of the corresponding form of the 
goddess, just as the male ones are of the god. Emitted from them, they are 
deployed and worshipped systematically, that is, ‘sequentially’ (kramena - 'in 
accord with the Krama') around them in their respective spheres (mandala). 

The Srikrama should be worshipped in the manner taught in the 
Srikulàgama.? If this is not done correctly, that is, if the Krama within the 
mandala is not worshipped in the proper sequence, it becomes impure.* The 
'purity' of a sequence is preserved by maintaining its exact sequential order not 
just its contents. The sincere initiate should be devoted to the Krama. Moreover, 
he should know it. In this context this means both the ritual procedure and its 
object and means through which it can take place, that is, the deities and their 
mantras. The rite must be performed in the correct way, in the right place, and at 
the right time. The officiant must know the Krama and so must have been 
properly initiated and instructed. Otherwise he is not a kramika, that is, a member 
of the tradition. 

Mantras are particularly effective if repeated in front of the Srikrama, 
projected into the mandala, just as they are if repeated in front of a teacher? 
Clearly then, the Srikrama is external, although it should also be worshipped *on 
the top of the head" ^ Indeed, the goddess is herself the Krama and all the forms of 
it are aspects of her." Just as Srimata and other names of the scripture also denote 
the entire tradition, in this case it takes its name from the Krama which is the main 
object of worship (kramapūjā, kramārcana). When we are told that liberation is 
found in the Šrīkrama, this may mean both the Krama, that is, the object of 
worship and the entire tradition. When we are told that the worship of the 
Srikrama is essential? and that a Siddha was intent on the worship of the Srikrama 


! KuKh 28/126-133ab. 

? See below chapter 11. 

? KuKh 27/26cd-27. 

^ KuKh 28/108-110. Note how evident it is from this reference that the Krama is also quite literally 
the sequence of the mantras and ritual actions. 

> KuKh 39/119cd-120ab. 

$ KuKh 37/69. 

7 See KuKh 3/19 and note. 

* KuKh 42/12. 

? KuKh 46/123cd-127 and 46/258cd-261ab. 
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maintaining silence for a year! because the Command is accomplished 
the Krama into the mandala. It is clear that Srikrama also means the entire 
tradition in passages that tell us, for example, that the Command expands out 
through the current (ogha) of the Srikrama? and that mortals attain the ultimate 
goal in the Srikrama^ which is the Krama Path (kramamáàrga) However, in many 
instances the expression is ambiguous. It can mean both the concrete Krama itself 
and the tradition as a whole, as when we are told that once obtained the Srikrama 
the initiate can reach the very vertex of supreme reality.^ Thus, the revelation of 
the Srikrama that takes place in various modalities of the initiation’ is at once the 
transmission of the entire tradition through the energy of the Command and, 
concretely, the teaching of the Krama. 


The Worship of the Krama 


The Krama is also the entire body of the transmission that is represented 
concretely in the mandala, that is, the society of divine forms and their mantras 
that constitute collectively the body of the Deity. In other words, the Krama is the 
Deity in its expanded most ‘concrete’ manifest form. Thus, the Krama is the 
supreme object of worship even for the Deity itself who by worshipping it relates 
its own transcendental essence (‘Self’) to its immanent, cosmic form. The god is 
engaged in 'non-dual worship’, offering substances from his own body that he 
consumes. Thus, he and his consort generate the bliss that is their most intimate 
inner experience. In the same perspective Abhinavagupta presents the three 
principle sacrificial substances (makara) - wine (madya), meat (māmsa) and the 
fluids generated through sexual intercourse (maithuna) as the bliss of the 
Brahman.? Produced by the body they are close to the deity who is consciousness 
and as such supremely pure. Bhairava explains in the KRU: 


Initially, O great goddess, Ādinātha created the Pašcima Krama 
lineage and then, O dear one, he worshipped it himself with a 
sacrificial substance (dravya) born from his own body and possessing 
marvellous power (tejas). O fair one, (this is) the most excellent 


! KuKh 46/133. 

? KuKh 46/154cd-156ab; cf. SSS 46/207. 

> YKh (1) 29/5 quoted in the beginning of KuKh chapter 59. 
^ KuKh 67/22. 

* KuKh 67/23. 

$ KuKh 68/100. 

7 KRU 6/101. 

* TA 29/97cd-98. 
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Krama (kramavara) which bestows the fruit of enjoyment and 
liberation. 

O one of good vows, I have talked about Adinatha and the 
goddess who originates from his body. When he had enacted this most 
excellent union (melāpaka) with her and externalized all the 
Kramamandala from his body, the lord of the gods worshipped it. (He 
did so) along with the mantras and Vidyas and (their) limbs with heaps 
of the aforementioned sacrificial substances (dravya) as divine 
offerings and with lamps (dipaka) of many forms fed by the Great 
Clarified Butter (made from human fat). (He also made) food offerings 
(naivedya) born from the energy of his will, (with many kinds of) 
human flesh (mahapala), divine offerings of flowers and tasty food 
(bhaksabhojya), (each offered) separately. 

(He worshipped thus) with (offerings) of the most excellent 
and divine Great Incense and many kinds of ornaments, established in 
supreme non-duality with (substances) born from (his) great bodily 
essence (mahadhatu). Endowed with supreme bliss and holding the 
great argha vessel, the Lord of the gods, worshipped, O dear one, the 
great and excellent Wheel and he, the emperor and Lord of the Srikula, 
deftly put all the Šrīkramas, including the sequence of the Child and 
the rest, in place in accord with the seguence.' 

He worshipped the Great Transmission (;mahākrama) with 
hymns and excellent divine lauds, by exhibiting the Great Gestures 


' aadaav eva mahaadevi aadinaathena nirmitam | 

pa"scima.m kramasantaana.m [k: sa.mj-naata.m] svaya.m [g: suuya.m] ya.s.ta.m [kh g: ye.s.ta.m] 
tata.h priye || 

svakaayasa.mbhavenaiva [g: svekaayasa.mbhaveneva] dravyenaadbhuutatejasaa [g: dravyaanaa-] | 
ya.s.ta.m [g: ya.s.ta] kramavara.m [kh: kramecara.m] bhadre bhuktimuktiphalapradam || 

yaa saa devii [kh: devi] mayaakhyaataa aadinaathasya suvrate | 

svadehotthaa [g: svadehonthaa] tayaa saardha.m [g: saarddha.m] k.rtvaa melaapaka.m varam || 
svadehastha.m bahi.h [g: vahi.h] k.rtvaa a" se.sakramama.n.dalam | 

puujayaamaasa deve"so mantravidyaa"ngasa.myutam || 

upahaaravarair divyai.h puurvoktair dravyasa~ncayai.h | 

diipakair vividhaakaarair mahaagh.rtavibodhitai.h [kh: -mahaam.rta-] || 
nijecchaa"saktisa.mbhuutair [kh: nijecchaa *kti-] naivyadai"s ca mahaapalai.h | 

pu.spopahaarair divyai"s ca bhak.sabhojyai.h [kh: -bhojya] p.rthak p.rthak || 

mahaadhuupavarair divyair naanaala.mkaarabhuu.sa.nai.h (g: -naanaalakaara-] | 
mahaadhaatuprasuutai"s ca paramaadvaitasa.msthita.h || 

paramaanandasampanna.h mahaapaatraarghahastaka.h | 

puujayaamaasa deve"so mahaacakravara.m priye |l 

sthaane sthaane nive "syaasau [k: -sur; kh: nive.syaasur; g: -sur] yathaanukramayogata.h | 
baalakramaadikaan [k kh g: daya.h] sarvaan [k kh g: sarve] "sriikramaan [k kh: -kramaa.h; g: 
"srikramaa] "sriikule"svaraa.t [kh, g: -raat] || KRU 2/12-20. 
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and with salutations and the waving of lamps along with divine words 
of praise and rites of adoration centered on the mandala and the 
Krama. 

Taking up then the energizing (dipaka) (substances), O fair 
one, he who does all things, was conjoined (yukta) with the goddess. O 
Supreme mistress, praised by the heroes, the Lord of the heroes 
(vīrarāt) and the universal Self took up the vessel with the meat (dīpa) 
and put it in (his) mouth' along with the sacrificial pap (caru). 

O Bhairavi, once the lord had made the three vessels in this 
sequence, he worshipped the Wheel by acting (freely) as he desired 
(yathestacestā). Seeing the Lord of the Wheel within the Wheel intent 
on worship, the Supreme goddess, her mind full of humility (vinaya), 
asked (him): "O god and lord, what is worshipped in the great union 
(mahāmelāpaka) that arouses great wonder with (all this) great heap of 
sacrificial substances and the divine wheels that generate great bliss? 
Srinatha, if you do (indeed) bestow boons tell (me this) by (your) 
grace." 


The venerable Adinatha said: 


“O (goddess whose) face is beloved (to all)! You who move 
within (me) and outside (me)! Supreme one who is both supreme 
(transcendent) and inferior (immanent)! Divine one who resides in the 
great Void! Do you not know, O large eyed one, that you are, just as I 
am, without either beginning or end? Such (also) is this Krama lineage 
(santana) that has come down through the sequence of the series (of 


' Note that the imperative "yojayet is here used to denote past action 
2 stutistotravarair divyair mahaamudraapradar"sanai.h [kh: stutimraatrava-] | 


niiraajananamaskaarai.h [kh: niiraa.mjana-] divyavaacaabhivandanai.h [g: -candanai.h] || 


ma.n.dalakramapuujaabhi.h puujayitvaa mahaakramam [g: -krama] | 
aadaaya diipaka.m bhadre devyaa yukta.h sa [kh: *] sarvak.rt |l 
uddh.rtya paatra.m sarvaatmaa sadiipa.m yojayet [g: yojayen] mukhe | 
sacaru.m [kh: sa eva; g: sacaruu] parame "saani viiraraa.t viiravandite || 
anena kramayogena k.rtvaa paatratraya.m prabhu.h | 


yathe.s.tace.s.tayaa [g: yathe.s.tave.s.tayaa] cakra.m [g: cakra] arcayaamaasa [g: marcayaa-] 


bhairavi || 

tathaarcanarata.m d.r.s.tvaa cakrastha.m cakranaayakam | 

papraccha parame "saanii vinayaavi.s.tacetasaa || 

kim ida.m puujyate deva mahaamelaapake prabho | 

mahaadravyasamuuhena mahaavismayakaarakam |1 

mahaacakravarair [k: -vanair; kh: -varaa] divyair mahadaanandakaarakai.h [kh: devair 
mahadaanada-] | 

kathayasva prasaadena "sriinaatha varado yadi || KRU 2/21-27. 
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teachers). O mistress of Kula, it is worshipped by the troupes 
(sangha) of Siddhas and by the Yoginīs. This is the reality (artha) of 
my life, O dear one, it is my wealth (sarvasva). I am myself its creator 
and I am (its) worshipper. This, O goddess, mistress of Kula, is the 
ultimate Pašcima Srikrama. Hard to acquire, it is worshipped with this 
along with the associated sequences (of mantras). It should be 
worshipped, O fair one, by Siddhas with unlimited energy (tejas).”' 


The term 'krama' can also denote the sequence of the phases of 
manifestation. The term is commonly used in this sense in the Tantras of the 
Kalikrama. Indeed, one can say that it is specific to them. Thus, although the term 
is virtually never understood or applied in this sense in the Kubjika Tantras, this 
sequence, supplies the basic format for the liturgies of the Kalikrama. This Krama 
may be four-fold (kramacatuska) as the Kramas of emanation (srstikrama), 
persistence (sthitikrama), absorption (samharakrama) and the inexplicable 
(anakhyakrama), which contains the previous three in oneness. Some schools add 
a fifth, called Illumination (bhasakrama) in which the deity and its essential, pure 
conscious nature manifest. This homology with the cosmic process further 
sustains the sense of the term 'krama' as the sequence of actions in the course of a 
ritual and hence, by extension, the ritual itself. 

The Kubjika Tantras return repeatedly, one could say obsessively, to 
geographic parallels, subordinating to them associations with the sensory 
faculties. This is the reverse of the situation in the Kalikrama where associations 
with the senses and the entire process - krama - of perception, of which they are 
the instruments, emerged progressively in the history of its development, to the 
foreground. The Kalikrama, like the Kubjika tradition and, indeed all the Kaula 
ones, represents ultimate reality as a sacred site.” However, whereas the Kubjikā 
tradition exploits this symbolic representation extensively, the Kalikrama reaches 
beyond it and with it all other representations, including mantras and their deities, 
to understand the Krama purely as the sequence of the phases of perception. This 


! ki.m na vetsi priyamukhe [kh g: priye-] bahirantaracaari.ni | 

pare [g: para] paraapare divye mahaa"suunyanivaasini || 

yathaaha.m tva.m [g: nva.m] vi"saalaak.si anaadinidhanaav ubhau [g: -dhanovabhau] | 
tatheda.m kramasantaana.m paaramparyakramaagatam || 

puujyate siddhasa"nghai"sca yoginiibhi.h kule"svari | 

madiiyajiivitaartheda.m [k: -arthaida.m] sarvasva.m [kh: -sva; g: sarvastva.m] maamaka.m priye || 
aham evaasya sa.msra.s.taaha.m [g: -.taaaha.m] ca [k kh g: naasti] puujayitaa tathaa | 
ida.m hi pa"scima.m devi "sriikrama.m kulanaayike |1 

anena [g: aanata] kramasa.myogai.h puujyate ca [k kh g: da.m] sudurlabham | 
puujaniiya.m yathaa bhadre siddhair amitatejasai.h [k kh: -mita.m] | Ibid. 2/29-33. 

? See intro. vol. 1, p. 579. 
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usage is prominent in the schools of the Kālīkrama of the Kashmiri masters and 
their followers who applied and developed the term in this sense to a high degree. 


The Division into Āmnāyas 


As Kula schools developed and grew in number and size, they aligned 
themselves into traditions called āmnāyas. By the time we reach Jayaratha's time 
(mid 12" century) several such ārmnāyas had developed.’ A classification of the 
major schools evolved on the analogy of that of the Saivagamas based on a 
directional model devised by the earlier Saivasiddhanta into '$rotas' or 'currents? 
of which the Kaula equivalent are the āmnāyas. 

The term āmnāya goes back to Vedic times. According to Monier- 
Williams the word means: 'sacred tradition, sacred texts handed down by 
repetition; that which is to be remembered or studied or learnt by heart; a Veda or 
the Vedas in aggregate; received doctrine; traditional usage, family or national 
customs; advice, instruction in past and present usage; a Tantra; a family, series of 
families.' In this case, the meaning is 'received doctrine’, which corresponds to my 
translation ‘tradition’ or White's translation 'transmission', which I prefer to use to 
translate the word ‘krama’. The Kubjikā tradition is the Divyāmnāya” the Divine 
Tradition and Kulālikāmnāya* of the goddess Kulālikā. Leading to the Sambhava 
state, it is the Sambhava Kula which is the Sāmbhavāmnāya. 

Ultimately, the Kaula Tantras came to be divided into six āmnāyas 
symbolically set in the four guarters of space, nadir, and zenith. The first of these 
to emerge were the Uttaramnaya and the Pa$cimamnaya. It is hard to say which of 
these developed first. The myth in the KMT presents Kubjikā as a transformation 
of Kālikā and so, obviously, Kālī predates Kubjikā, however, it is not certain 
whether at that stage an independent Kālīkula had evolved. There is no reference 
to one in the KMT or in its expansions, nor do we find any in the KRU. However, 


' Thus Jayaratha quotes the following from an unnamed source: 
Those who are devoted to the Kula traditions but have set aside these substances, are said 
to be fettered souls (pasu) and one should not keep their company. 


kulamnayesu ye bhaktā ebhir dravyair bahiskrtah | 

pašavas te samuddistā na tais tu saha vartanam || Comm. on TĀ 29/99-100ab. 

* See Dyczkowski 1988 and Sanderson 1989. 

> KMT 25/195. 

* etat kulalikamnaye... KMT 17/594. Concerning Kulālikā see above, p. 104 ff.. 

? The Transmental, which is void, ageless and free of defects is, by it very nature, present in the 
House of the Full Moon within the Sambhava Kula. 


svarūpād unmanā sünyà [k, gh, n: šūcyā] nirjarā ca niramaya || 
candrapürnasya vešmasya samhata šāmbhave [n: sobhave] kule | YKh (1) 34/73cd-74ab. 
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there are several references to the Kālīkrama in the KuKh. These may not be 
references to an independent Kālīkrama, but it is very likely that they are. It 
appears, therefore, that the two traditions largely developed together and that the 
first to be formed was the Pa$cimamnaya. As the first independent sectarian Kaula 
school centred on the worship of a goddess, it distinguishes itself as an Gmndya 
not just as a Kula or a Krama. 

The meaning of both the names Pascimamnaya and Uttaramnaya are 
ambiguous. 'Uttaramnaya' may mean both the ‘higher tradition’ and the ‘tradition 
of the north’. Both were probably meant right from the inception of the use of this 
term. Although the name ‘Pascimamnaya’ in the sense of the ‘Western Tradition’ 
never appears in the earliest Kubjikā sources, it became one of the standard names 
for the Kubjika school in the later ones. Moreover, with the passage of time and 
the development of other 'amnayas' it became a convenient way of locating it in 
the context of the other Kaula schools. Several stages of the development of the 
āmnāya system of classification are discernable in the Tantras of the Kubjikā 
corpus. Absent in other schools at this early stage, it appears that this system of 
classification of Kaula schools can be credited to the teachers of the 
Pa$cimamnaya. 

The word ‘pascima’ has several meanings. One is ‘west’ and so the 
Pa$cimamnaya is the Western Tradition. Although this has become the main way 
of referring to the Kubjika school by Western scholars and the Newars refer to it 
in this way also, this is a relatively late sense of the name. It is not known to the 
earliest sources, as the directional classification of Kaula schools into amnayas 
had not yet developed. Instead, we find the other possible meanings of the word 
pašcima. These include ‘last’ or ‘final’, ‘behind’ or ‘beyond’, ‘ultimate’ and 
‘subsequent’. The Pa$cimamnaya is the ‘last’ or ‘final’ tradition because it is 
revealed in a special way at the end of the Age of Strife. It is the final revelation. 
It is also ‘behind’ or ‘beyond’ Meru. Mukunda Raja proposes, without any 
apparent textual reference, that there is a mountain in the quarter behind 
(pašcimadigbhāga) Kailasa called Kujā which is where the tradition originated.’ 
However, the intended meaning is probably not a reference to a physical location. 
The Pašcimāmnāya is the tradition that originates from ‘behind’ in the sense of 
‘beyond’ Meru, that is, from the transcendental domain beyond the goddess's 
Triangle in the End of the Twelve. As the Transmental, it is the goddess who, one 
with Sambhu, is his very state of being (avasthā) - the Sambhava state 
(Sambhavavastha) and hence his power - Sambhavisakti. This is the origin and 
essential nature of the Pa$cimamnaya - the Ultimate Tradition that contains within 
itself all things objective — the world — and subjective — the teachings, lineage and 
transmission. 


' kailāšapašcime kubjācalas tatra pašcimāmnāyatvam veditavyam. SamP fol. 6a. 
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Finally, this tradition is ‘subsequent’ because it comes after and completes 
the ‘previous’ (pūrva) Kaula tradition founded by Matsyendranatha. When 
Himavat presented the goddess to Bhairava and she had declared her devotion to 
him, the narrative in the KMT continues: 


When the Great Lord heard this speech born of (the 
goddess's) joy, (everything) was quickly accomplished. (She was) 
shown how everything in the purview of the earlier (Kaula) tradition 
(pūrvasantānagocara) was mounted on the seat of the Command and 
burnt brilliantly with the quality of the bliss of the Command impelled 
by Sambhu, the endless one. 

Then Kulesvari, who is the Awakened State, said this: “O 
Kuješvara, everything has been shown to me. What is (this) wonder? 
O Lord, I have come to know everything in the field of action and (its) 
cause. Tell me Kuješvara, how has it been brought about in this way? 

O Supreme Lord, the (divine) quality of Lordship has 
originated from the Command. Tell me truly the essence of the purport 
of the Tantras concerning it. (I have) seen the entire universe by means 
of your Command. O Kuješvara, if you are pleased (with me) tell me 
everything according to the teaching. The essence of (all good) 
qualities comes from the Command. O god, tell (me) about the 
(manner in which all good) qualities arise just as everything has been 
shown (me) by means of the Command. 

The essence of (all) that has occurred in the past, all that has 
been heard in the previous recitation (of the Tantra) (pūrvapātha) and 
the teaching (nirdeša) of the previous age has been imparted by you, O 
Lord, by means of the Command. O god, the Great Awakening 
(mahodaya) of the qualities of the Command was revealed in the past, 
by falling from that there has been a (general) falling (from the Path), 
so tell (me) clearly about (that) reality. Mantra, Tantra, ritual (kriya) 
and Yoga have been explained (but have) not been understood 
(nāvadhārita). Now, O Lord, tell (me) everything clearly about the 
great arising (mahodaya) of the qualities of the Command and its 
power from which all things come into being. How do the six 
modalities (praküra) (of the Kula tradition) abide, namely, Ananda, 
Avali, Prabhu, Yogin, Atita and Pāda?' 


The goddess's last question concerns the six lineages established by 
Matsyendranatha. She implies that they continue to exist and are a part of the 


! KMT 1/32-43. 
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Kubjika tradition, which is a revived or 'subseguent - pascima — form of the 
previous Kula tradition propagated by the Command. Bhairava refers to this 
earlier tradition with its six divisions generically as the transmission of the 
Siddhas (siddhakrama). He identifies this with Stillness (nirācāra). This is the 
supreme state of the vital breath when reaches the summit of existence where the 


Siddhas reside beyond the End of the Twelve.' 


The Kularatnoddyota, probably the earliest independent Tantra redacted 
after the KMT, resumes this theme. In the first chapter, Bhairava lists a large 
number of Tantras and outlines their various types and divisions. The goddess 


wishes to know which one amongst them is the best. Bhairava responds: 


O fair lady, what you are asking about, namely, the most 
excellent of them all is that special (realisation) that is accomplished 
teaching (mata) that has come down (to earth and is based on) six 
authorities (satpramana). It is characterized by the (presence of a true) 
teacher (guru) and god (deva) and has come down through the 
transmission of the tradition (paramparyakrama) by the sequence of 
teachers and disciples. And that also, O fair lady, consisting of six 
authorities, is two-fold, divided into prior (pürva) and subsequent 
(pašcima). O most excellent daughter of the mountains, this Kula has 
six modalities (prakāra), namely, Ananda, Avali, Prabhu and Yogin, 
in due order, (along with) Atita, and the one called Pada. Such is the 
Kula tradition (amnaya) characterized by supreme non-duality 
(paramadvaita). 

The goddess rejoins: O god, that supreme Kula tradition 
(anvaya) that is accomplished by the Command and very hard to 
acquire has issued forth with two names, "prior (parva) and 
"subsequent' (pašcima).* 


' Concerning Stillness, see intro. vol. 1, p. 100 ff.. 

? See intro. vol. 3, p. 363. 

? yat [k kh: ya; g: yūt] tvam [g: tva] prcchasi kalyáni sarvesām uttamam kila | 
satpramanamatottirnam [kh: sanpramalamatottirnna] gurudevopalaksanam [kh: 
-devodhanajvalam] | 

pāramparyakramāyātam [g: -yantam] gurušisyakrameņa tu |1 

tac càpi [g: tathapi] satpramāņam [kh: -nàm] tu dvidhabhinnam varānane | 
pürvapascimabhedena Sailarajasutottame [kh: -sutonume; g: -ma] |1 
anandavalibhedena prabhur yogt [k kh: pratur yogi] kramena [k kh: kamena] tu | 
atitam [k kh g: -ta] pādasamjūā [kh: -damajūā] ca satprakāram idam kulam || 
itthambhütam [k kh: bhūta] kulamnayam [k kh: -ya] paramadvaitalaksanam | 
šrīdevyuvāca 
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These six 'modalities' or 'authorities' are the lineages established by 
Matsyendranātha. The ^prior Kula tradition is the one in which this six-fold 
division prevailed originally. The subsequent - pascima - Kula tradition of the 
Kubjikā Tantras took it over. Also incorporated into the other two major 
independent Kaula traditions, the Kalikrama and Trikakula, their names are well 
known. Matsyendranatha and his consort had twelve disciples. Out of these 
twelve 'princes' (rājaputra), six were 'celibate' (ūrdhvaretas), that is, they did not 
have spiritual offspring.’ The other six founded the six lineages (ovalli also called 
Kulas)? mentioned above. They are worshipped along with Matsyendranatha and 
his consort in the Wheel of the Siddhas? at the beginning of the Kaula ritual (pūjā) 
described by Abhinava in his Tantrāloka.* 


pürvapascimasamjfiabhih [kh: -samjfiati] sarpitedam sudurlabham [kh: -bham] | KRU 1/30-35ab. 
' Abhinava explains: 

These six - Bhatta, Indra, Valkala, Ahīndra, Gajendra and Mahīdhara are celibate 
(ūrdhvaretas) and so do not possess authority, as authority (adhikāra) is the expansion of vitality 
(virya) along the path of Kula. TA 29/41-42ab. 

Notice, by the way, that the ‘vitality’ (virya) to which Abhinava refers is effectively what 
the Kubjika Tantras call the Command (ajfia). The Yuganāthas, their consorts and disciples and 
other details are listed in TA 29/29cd-41. See Gnoli 1999: 697 for a summarial chart. 

? ānandāvalibodhiprabhupādāntātha yogišabdāntā | 

età ovallyah syur mudrasatkam kramāt tv etat || TĀ 29/36. 

Jayaratha glosses the term ovallī as "current of knowledge' (ovallyah jūānapravāhāh comm. TA 
29/39). 

* See Dyczkowski 1988: 81 for a diagram of this mandala. 

^ TA 29/25-43. See Dyczkowski 1988: 80ff. The names of the six lineages mentioned here are 
those we generally find in the Kubjika Tantras. For example, in the commentary to SSS 43/11 we 
read: prakārāntare prasūtāh sad yatha anandah āvalih prabhuh yogi atitah pddah iti. Also: 
ānandaš cāvališ caiva prabhur yogī tathaiva ca || 

atītaš caiva pādaš ca sadbhedam tu kulam smrtam | SSS 18/49. 

After briefly describing the six Wheels (cakra) in the subtle body, the KRU states that the 
six lineages should be worshipped within them in the same order: 


ānandaš cavalis caiva prabhur yogī [k kh: -yogis; g: -yagas] tathaiva ca | 
atītaš caiva pddas ca cakrasthānaih [g: -sthāne] prapūjayet | KRU 10/40 The order is the same in 
the SM also (see SM 15/40cd-44, quoted below, in note p. 312). 

The CMSS is an exception. There we find one or two variants in the names of the 
lineages and the order differs. These variants agree with the readings of the Kulakrīdāvatāratantra 
from which Abhinava probably drew these details. The following verses in the CMSS are virtually 
the same as those quoted from there by Jayaratha. The variant readings from the Kulakrīdāvatāra 
are noted in round brackets: 


tripurottarasamketam [k g gh: -ta] (tripurottare niketam) siddhasthanam (siddhi-) tu 
tam viduh | 
amarasya varārohe varadevasya kamadah || 
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Matsyendranātha' is worshipped as the teacher of this Age along with 
three other teachers and their consorts who brought the Kaula Tantra into the 
world in the previous three Ages. These four Lords of the Ages (yuganātha) are 
highly revered in the Kālīkrama” and came to be considered to be embodiments of 


citrasya attahasam [g: atuhasa] vai [k: vair; kh gh: vaid; g: sthai] devikotam alisya ca 
(ales tathā) | 

daksiņādi ca [all MSs: sa] vindhyasya kolagiryam tu godikah (gudikā kaulagiryatā) || 
CMSS 7/73-74; TĀv comm. 29/34-39. 


Unfortunately, the Kulakrīdāvatāra has been lost and so it is not possible to determine the 

tradition to which it belonged. However, it may well have been the Kālīkrama which, by 
Abhinavagupta's time (c. 975-1050 CE), had developed independent Tantras of its own. The 
names of Matsyendra’s twelve disciples are listed in the same order in the Devipaficasataka which 
belongs to the Kālīkrama. This suggests that this was the standard form for this set in the 
Kālīkrama tradition and that the redactor of the CMSS drew from there. Moreover, the CMSS 
supplies extra details not found in other Kubjika Tantras, such as the names of the disciples and 
their sacred seats, some of which are found in these other sources. 
' Matsyendranātha has a variety of cognate names. See Dyczkowski 1988: 163 n23. Bagchi lists 
the following names found in the sources he edited: Macchagnapada, Macchendrapada, 
Matsyendrapada, Mīnapāda, Mīnanātha, Macchendapada, Matsyendra, and Macchindranathapada. 
He notes (1934: 6) that: *the forms Macchendra, Macchenda and Macchindra are all colloquial 
variants of the name Matsyendra'. The names of the other three Yuganathas are practically the 
same in all the sources whereas those of their consorts vary. A sample of these variants, drawn 
from the KuKri, CMSS and DP are tabulated below. Those listed in the KRU are recorded in a 
table below on p. 318 note 1. 


7. Table of the Yuganathas and Consonants 


Yuganātha Khagendra Kūrma Mesa Matsyendra 
Consort Vijjambā Mangalā Kāmamangalā Kunkunāmbā 
(KuKrī) 

Consort Vijāhūtī Mangalājyoti Kamamangala Kunkunamba 
(CMSS) 

Consort (DP) Vijfiamba Mangalāmbā Kāmamangalā Kornkanamba 
Disciples Viktasti, Jaitra, Ajita Vindhya, Ajita Twelve 
(KuKri) Vimala Princes 
Disciples Vimala, Ajita, Vijita Vicitra, Twelve 
(CMSS) Susubha Vidhindunatha( Princes 
Disciples Illaramba, _ Kullaramba, Kullaramba, Consorts of the 
(KuKrī) Ananta- Ananda-mekhalā Ajaramekhalā Twelve 

mekhalā 


* Khakulanātha then made more than 64 Kulas and united the lineages (CMSS 7/62). 


? Jfiananetra, the founder of the Kashmiri Kālīkrama bows to the four Yuganāthas at the beginning 
of the Yonigahvaratantra he ‘brought down to earth'. See catalogue of the ASB vol. 8, part 2 p. 
107-108. 
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the basic states of consciousness. In the following passage, drawn from the 
Mahānayaprakāša by Arņasimha, they are projected into the cycle of persistence 
(sthiticakra) as they generally are in the Kālīkrama.' They are described as 
follows: 


The supreme arising of the Wheel of Emanation has (also) been 
explained from this, the aforementioned point of view, to be the supreme 
expansion (of consciousness) that is incomparable and void of 
(phenomenal) existence (nihsvabhāva). Those rays of consciousness 
(samvidrasmi) that, luminous (dīpta), free of phenomenal signs 
(nirlaksa) and limitations are the sole cause of the outpouring of the four 
levels of Speech, are the best of Siddhas, namely, Khagendra and the rest 
who, always free of the perception of duality, reside in the abode of the 
Void (of pure consciousness) (vyomadhāman) in the form of the 
perceiving subject. They are manifestations (udaya) of the perception 
(pratha) of the unfolding of the Fourth State along with (those) called 
waking, dreaming and deep sleep which, endowed with supreme unity 
(paramādvaya), always abide with the highest (energies of 
consciousness). [. . .] 

The indestructible Skyfarer (khaga) is the one whose body is 
the pulsation (of consciousness and vitality) which is the Supreme Self 
(paramahamsa). His lord (indra) who is this (absolute) free of contact 
(with the phenomenal world) (asparšarūpa) is said to be Khagendra. 

The pure Lord who consumes the destruction of the three 
abodes (of emanation, persistence and destruction) and, limitless, attains 
the supreme (state) in a moment is said to be Khagendra. 

He who is one (advaya), supreme and whose glorious power is 
the unfolding of the first (impulse of the) cosmogenic imagination 
(pratibhā) who, undivided, constantly withdraws into (himself) the 
womb (of emanation) and the diverse deployment of all things, that is, 
the perception of individual differences, as does the tortoise (kūrma) its 
limbs, is the one called Kūrmanātha who is free of the obscuration of 
thought constructs (kalpanāvarana). 

He who, by virtue of the innate expansion (of his own 
consciousness) and freedom, assumes the nature of the senses, without 
(this thereby) diminishing the glorious power of the Inexplicable 
(anākhya) (Fourth State of consciousness) in the sphere the objects of 
sense and who, abandoning (all) exertion (for what is conventionally 


' This is also where they are worshipped in the form of the Kalikrama described in chapter 15 of 
the KuKauM (15/113-116), which is drawn from the Kramasadbhava. 
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considered to be) right or wrong, moves (freely) at all times, is known as 
Mesanatha who, endowed with the expansion (unmesa) (of 
consciousness), is ever intent (on realisation). 

He who is the master of all forms of perception, whether dual 
or non-dual, whose body is everywhere equally present and (yet) without 
abode, and is the destruction of egoism is said to be the venerable 
Matsyendranatha, the supreme doer (of all things). 

He whose form is the (one) supreme and non-dual (reality) that 
is the supreme Void (parākāša) free of alterations (nistaranga) and who 
makes all these modalities (of consciousness) one in his own essential 
nature through the process of reversal (pratyāvrttikrameņa), is famed as 
(the teacher) called Mīnanātha.' 

The Siddhas shine everywhere, free of the duality of being and 
non-being. They are the arising of the undivided perception of the energy 


of the outpouring of their own expansion (of consciousness).” 


' Minanatha, 'the Lord of the Fish’, is another name for Matsyendranatha. 

? anayoktadršā proktah (proktāh) srsticakrodayah parah | 
nihsvabhavaniraupamyaparonmesasvarüpabhrt || 182 II 
jāgratsvapnasusuptyākhyaturyonmesaprathodayāh | 

ye sthitāh satatam proccaih paramādvayadharmiņah || 183 Il 

tesam pramātrvapusā nisthita vyvomadhāmagāh | 

khagendrādyāh siddhavarah (-rā) sada bhedagrahojjhitah M 184 Il 
vākcatustayarūpasya samullasaikahetavah | 

te samvidrasmayo dīptā nirlaksā (nilaksa) niravagrahah || 185 || [. . .] 

khagah paramahamsatmaspandadeho ‘vinasvarah | 

tasyendro 'sparsarüpo ‘yam (tasyondrosparsa- -yah) khagendrah sa nigadyate || 188 Il 
dhàümatritayasamhàragrasako vimalesvarah (vimalešvare) | 

yo ‘jasram gacchati param (parah) khagendrah so 'mitah smrtah M 189 II 
prathamapratibhonmesamahimā yo 'dvayah parah | 

jagadvicitraracanam prthagbhedaprathātmikām || 190 II 

kürmo 'ngānīva satatam garbhe dhatte *vibhedatah | 

sa eva kūrmanāthākhyah kalpanavaranojjhitah M 191 11 

svonmesena (svonmesana) svatantratvad grhītvendriyarūpatām | 
aluptānākhyamahimā visayagramavartmani || 192 II 

yo yuktayuktaghatanam samtyajya vicaret sada | 

sonmesah (samesa) satatodyuktah (satodyuktah) sa mesakhyah prakirtitah || 193 II 
dvayádvayasvarüpanam šāstā yah sarvasamvidam | 

samanirdhāmavapuso mama cchedanena (cchandena) tisthati || 194 |l 

sa eva procyate šrīmānmatsyendrah (matsyemduh) krtakah parah | 
nistarangaparākāšaparamādvayavigrahah || 195 II 

pratyāvrttikrameņemāh sámarasyam nijātmani | 

vritīh samprapayati yah sa mīnākhyah prakīrtitah || 196 Il 
prollasanijavispharasaktyabhinnaprathodayah | 

vibhānti sadasadbhedamuktah siddhah samantatah | MP (2) 182-185, 188-197. 
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The goddess enguires about Matsyendranātha and the lineages founded by 
his disciples in the KMT, but nothing is said about them. They appear in the SM 
and SSS but, as in the Kalikrama, they only serve an inner, symbolic function. In 
this case, they are projected into the Wheels (cakra) of the subtle body. In the SM 
this amounts to nothing more than aligning the six lineages with the six Wheels. ! 
Collectively they are said to be the ‘group of six of the sequence of withdrawal’. It 
is born from the energy of Kula, which is identified with the Command and is 
impelled by it. In other words, as one rises from the lowest Wheel upwards, one 
progressively traverses the states to which the six Kulas lead. The six Kula 
Siddhas reveal the ‘current of the sixfold sequence’. God (deva) is the Lord of the 
Kula Siddhas. He reveals the unfailing Command and is the Lord (nātha) of the 
Six Kulas. The entire Kula tradition (anvaya) comes from that.’ 

A much more sophisticated projection into the Wheels is described in the 
SSS.’ Here we find an exposition of a form of Sadāšiva with seven faces from 
which the Kaula schools originate in general and the Kubjikā tradition in 
particular. The SSS does not tell us directly, but it is possible that this form of 
Siva is the consort of Mahantārikā.* Sadasiva is the form Siva assumes when he 


' The correspondences are as follows: 

1) The Foundation: this is the anus, Ananda, 4. 

2) The Self-supported: born of the Linga, Avani, 6. 

3) The Filler of Jewels: located in the navel, Prabhu, 10. 

4) The Wheel of Unstruck Sound: located in the heart, Yogin, 12. 

5) The Wheel of Purity: the throat, Atita, 16. 

6) The Command: between the eyes, Pada, 2. SM 15/40cd-44. 

? ŚM 15/44. 

> SSS 42/61-61 and 42/66ab. This addition to the contents of the Six Wheels is well planned in the 
SSS. KMT 11/34-37 outlines the nature of the six Wheels (there called padārtha), the number of 
their energies and locations. These lines correspond to SSS 18/46cd-48ab, 49cd-51ab. The two 
extra lines inserted in between list the six lineages and identifies them with the group (kula) 
*divided into six' (sadbheda) of Six Wheels (SSS 18/48cd-49ab). 

^ Five of Mahantārikā's faces are those of Sadāšiva. Of the remaining two, one is the Face of the 
Unborn (ajavaktra). Also known as the Teacher's Mouth (guruvaktra), it is situated above the 
upper face. The other is below all the others. It is the Face of the Yogini called Picu. Also called 
the Face of Power (saktivaktra), its shape is that of a downward facing triangle. Their mantras and 
accompanying deities are described in a passage in the SSS that begins as follows: 


The Face of the Unborn, free of defects, is the penetration of the energy of the will. 
Conjoined with the energy of knowledge (the face of) Īšāna is located above. It is said that the 
eastern face of the goddess is Tatpurusa. Aghora is the face that abides permanently in the western 
quarter. O lord of the gods, one should worship the face of Vama located in the northern quarter. 
The face called Sadyojata should be worshipped in the western quarter. The face of Picu is that of 
Sakti and faces downwards. 


icchásaktisamavesam ajavaktram [k: ajavatram; kh: ajavakrüm] niramayam || 
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utters the scriptures. He has five faces corresponding to the five types of exoteric 
scripture. From this form, with an extra two faces - one below and the other above 
— issue forth the seven currents (srotas) of the esoteric Kaula scriptures. The five 
faces in the middle are those of the Five Siddhas who first propagated the Kaula 
teachings.' The lower face is called Picu.” It is the face of Šakti.* These faces are 
in the six Wheels within the deity's body where they utter the teachings 
transmitted through the six lineages founded by Matsyendranātha's disciples. 

The seventh, uppermost face is that of Tūsnīnātha, the revealer of the 
Kubjika Tantras. This is the Unborn Face, also called the Teacher's Face. It is the 
ultimate source of all things, the Sambhava state and so is said to be the First or 
Original Face (ādivaktra). Sakti below is Kula and the god above is Akula. In this 
way all the Kaula traditions, like the entire universe, is encapsulated in these two 
principles. Akula is the apophatic and acosmic Void of transcendence. Kula is the 
plenitude of Akula's energies immanent in manifestation. Both are Void. Akula is 
the Void of transcendence. Kula is the Void of the plenitude of immanence that 
escapes specification. 

Thus, just as Kula and Akula, the Void of Plenitude and the Void of 
Transcendence encapsulate and complete the five faces of the Sadāšiva, the 
exoteric Saiva scriptures are encompassed and contained in the Kaula doctrines of 
the six lineages.* Above them all is the power of the uppermost, Unborn Face of 
Tusninatha (the Silent Lord). He is Kuješa the lord of the Kubjika tradition. He 
possesses the first and foremost energy (adisakti) from which the energies of the 
other faces proceed. The god — Akula — is supremely tranquil (paramanirvana) 
while the goddess — Kula — is perpetually active (sadodita). The former is above, 


ma es 


tatpurusam bhaved vaktram [k kh: vaktra] piirvam devyāh [k kh: devya] prakirtitam | 
aghoram tu bhaved vaktram daksinasasthitam sada |l 
vamavaktram [k kh: -cakram] tu deveši uttarāšāgatam yajet | 
sadyovaktram samakhyatam pascimasagatam yajet || 
picuvaktram bhaved etac chaktivaktram adhomukhan | 
SSS 28/162cd, 163cd, 165ab, 166cd, 168ab, 169cd, 17 lab. 
! See below, p. 401-402. 
? See above, p. 271, note 1. 
? Comm. on SSS 42/42ab. 
s Ananda is the face of Sadya and Avali is the current of Vàma. Aghora is called Prabhu 
and the wise know that Yogin is Tatpurusa. Atita is Iana, Sakti’s (face) is called Pada. The 
seventh is called Kula and is known as the Unborn face. 


anandah sadyavaktram tu vamasrotam [k kh: -$rotram] tathavalih [k kh: -palih] || 
prabhusamjfiam [k kh: prabhuh -] aghoram ca yogi [k kh: yogi] tatpurusam viduh | 
atītaš ca tathaisanam saktam pādābhidhānakam |I 

saptamam kulasanjiiam tu ajavaktram prakirtitam | SSS 42/61cd-63ab. 
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the latter, his support, is below. Thus, the two Voids — that of the Root Lord and 
that of the Mother — face each other and unite: 


That is the supreme solace (paramanirvāņa), (the universal) 
cause, the imperishable Šiva. Unborn (aja), it is omnipresent, subtle, 
omniscient and facing everywhere. It 1s the primordial god (ādideva) 
called *Endless' (ananta) whose nature is emptiness (vyomarūpa) and 
is without defect. Without beginning or end, it is tranguil, devoid of 
beginning, middle, or end. 

It is Akula, which is Tūsnišanātha, Kuješa who is 
imperishable and eternal. (He), the lord (nātha), is conjoined with the 
primordial power (adisakti) and, supreme, he is eternal and without 
defect. The supreme power has originated from that like a spark from 
a fire. Inconceivable and not an object of knowledge, her light is like 
that of ten million lightning flashes. 

Free of desire, she fulfils desires and, eternal (nityā), is like 
the rays of the full moon. Her form is dynamic (cafícalakara) like a 
lightning flash. (She is) the primordial power (adisakti) who flames up 
from the mind (manojjvala). She is the power of that god who is 
formless, imperishable, eternal, ancient, and conjoined with the power 
Kubjī. She is conceived to be in the face of the venerable 
Tusnisanatha. O goddess, this, the eternally active (sadodita) First 
Face (ādivaktra) (of lord Siva) has been explained to you.' 


Tusninatha, the Root Lord (mūlanātha), that is, the First Siddha of the 
Kubjika tradition, and his power, generate the six lineages headed by his six 
spiritual sons. Thus understood to be Matsyendranatha's deeper, metaphysical 
identity, Tisnisanatha replaces him as the founder of Kaulism. He is "unborn' 


! yat tat paramanirvāņam küranam šivam avyayam | 

ajam sarvagatam süksmam sarvajnam sarvatomukham || 
ādidevam anantakhyam vyomarüpam anāmayam | 
anadinidhanam šāntam ādimadhyāntavarjitam || 

akulam tüsninatham tu kujesam caksayavyayam | 
adisaktiyutam natham param nityam anāmayam || 
tadudbhūtā parāšaktir visphulingam ivānalāt [k kh: -làn] | 
acintyā aprameyā ca taditkotisamaprabhā || 

akāmā kāmadā nityā pūrņendukiranopamā | 

vidyudvac caficalakara Gdisaktir manojjvalā [k: -lah] || 

sā šaktis tasya devasya nairūpasyāvyayasya ca | 
šāšvatasya purāņasya kubjisaktiyutasya ca |l 
šrīmattūsnīšasya [k kh: šrīmadvitūsnināthasya] vaktratve [k kh: -dve] parikalpitā | 
etat te kathitam devi Gdivaktram sadoditam || SSS 42/9-15. 
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because, as the first teacher (ādinātha), he is not generated from any other teacher 
as his disciples are from him. According to the SSS: 


The face called Unborn' (aja) is on the plane of the End of 
the Twelve. It is the supreme, eternally active Brahman who is born 
from the abode of all the energies. It is Nirvana, the qualitiless, 
tranquil and faultless Bliss of Stillness (nirananda). Know that that is 
Šiva, the all-pervasive Lord who is the ground (āsraya) of the energy 
of his own will. Inexplicable and beyond the three (levels of) Speech, 
he (can only be) praised indirectly (upacdrena). 

The face called the Lower World (patala) is on the path 
below. It is all bliss, secret, omniscient, and facing everywhere. It 
generates the six-fold path (of the universe). It is all things, the place 
where death arises (as well as) the seed and womb (yoni) of the 
universe. It is the abode of the mother, the secret energy. That current 
1s the lord Akula who, in order to emanate the universe, conceives his 
own imperishable Self to be Sakti. 

(The wise) know that power is in this way in the bottom face 
and Siva is in the upper current. O lady of sound vows, Kula and 
Akula has thus been explained to you.” 


Apart from the aforementioned identifications, the SSS equates the gods of 
the first four faces with the four Yuganathas. The remaining three faces 
correspond to Sarvānanda, Saktyananda and Jiiānadīpti who is the highest face.” 


! See intro. vol. 1, p. 460. 

? ajakhyam nama yad vaktram dvadasantapade sthitam | 

param nityoditam brahma sarvasaktyalayodbhavam | 

nirvāņam nirgunam Santam niranandam anāmayam | 

tac chivam tu vijānīyāt svecchasaktyasrayam vibhum || 

akathyam vāktrayātītam upacāreņa kirtitam | 

patalakhyam tu yad vaktram adhomārgāvilambitam [k kh: - marga-] M 
sarvanandamayam guhyam sarvajfiam sarvatomukham | 
sadvidhadhvanajanakam [k kh: -nam] sarvam mrtyūdayāspadam [k kh: mrtyu-] |1 
jagadbijam [k: jayad-] jagadyonir guhyasaktyambikasrayam | 

tac chrotam [k kh: chrotram] akulesanam svātmanātmānam avyayam || 
jagatsrstinimittyartham šaktitve [k: Saktitvam] parikalptam | 

evam Saktim [k kh: Saktir-] adhovaktre ūrdhvasrote [k kh: - srotre] Sivam viduh | 
kulakulam bhaved [k kh: bhave] hy evam kathitam tava suvrate | SSS 42/45-51ab. 
> visuddham pascimam jfieyam uttaram tad anāhatam | 

daksinam tu manir nama svadhisthanam tu pūrvagam || 

kürmarüpam adhovaktram ajna caisanavigraha [k kh: -ham] | 

saptamam ca ajavaktram Srindtham tat param padam || 

sadyavaktram khagendras tu kurmam vamesvaram viduh | 
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Jūānadīpti is the consort of Niskriyānanda who is the First Siddha of the Kālīkula. 
The implication thus appears to be that the First Siddha of the Srīkula has taken 
over his position also.' At any rate, as the first energy she is the Transmental who 
assumes seven forms by the development of her energies (kalāvrddhi). These are 
distributed in the seven faces in the six Wheels and one beyond. They are equated 
with the six Yoginis and aspects of the Transmental, that is, Rudra's energy, 
located in the Wheels and associated with the Siddhas and forms of Sadāšiva as 
well as the six groups of mantras that constitute the Krama of Twenty-Eight 
distributed in the six directions. The six energies fuse into one in the first energy, 
just as all the currents, faces and the rest merge in the First Face, which is that of 
the First Teacher. In its undifferentiated aspect, the one energy is the Transmental. 
In its differentiated aspect, it is the energy of the will, which is the first of the 
seven energies: 


The energy called ^will' is the first and her form is 
consciousness (bodhavigrahā). (She is) the seventeenth (lunar) energy, 
eternal (nityā), (her) nature Sound, (she is) supreme and imperishable. 
She is the foundation of emanation, persistence, and withdrawal and is 
eternally active (sadodita) in the End of the Twelve. She who is the 
Fierce One (candika) of the Sky of Consciousness is within the 
primordial god (adideva) and resides on the first plane which is the 
Teacher's Face called the Unborn (aja) that faces everywhere.” 


aghoram mesapadakhyam macchendrah [k kh: -ndra] purusah smrtah |1 

sarvanandas tathaišānam [k kh: -nanda-] Saktyanandam adhomukham | 

saptamam jiānadīptyarthe nādānte samvyavasthitam | SSS 42/65-68. 

' After Abhinava has listed the Yuganāthas, their consorts and disciples who are worshipped in the 
Siddhacakra, he says that 'there are other teachers and their consorts mentioned in the Kālīkula' 
(TĀ 29/43ab) Jayaratha explains that: 'because they are disembodied (amürta) they should only be 
recollected and not worshipped in a special way (as) the previous teachers have not mentioned 
them' (ibid. commentary). Jayaratha quotes the Devipaficasataka (3/15cd-17ab) as an example of a 
Kālīkrama Tantra in which they are mentioned. They are: 1) Niskriyananda and Jííanadipti; 2) 
Vidyānanda and Raktā; 3) Saktyananda and Mahānandā; 4) Sivananda and Samayā (preamble to 
TĀ 29/43-46ab). Just before listing the names of the teachers of the Kālīkrama, the DP lists those 
of the four Yuganāthas and the twelve disciples of Matsyendranātha. It seems that these teachers 
are commonly linked together in the Kalīkula. According to the CMSS also, Niskriyānanda was 
the first teacher to reveal the Mahākālīkrama and his disciple was Vidyānanda (see Dyczkowski 
1989: 72-73). 

? icchakhya nama ya šaktih prathamā bodhavigrahā [k: voda-] || 

kala saptādašī nitya nādarupā parāvyayā | 

srstisthitilayadhara dvādašānte sadoditā |1 

guruvaktrapade cādye ajākhye [k: ajaghem] sarvatomukhe | 

cidvyomacandikantasthe ādidevasya samsthita \\SSS 42/23cd-25. 


8. Table of Kaula Lineages in the Body w 
O) 
Directions} Ages | Yuganāthas | Sacred Faces | Siddhas Kaula | Yoginīs | Wheels Paths of | Aspect of Six 
Seats Pranavas lineages Manifesta- | Rudrašakti| Groups of 
And tion the 
their Krama 
energies 
Uppermost|  --- Jñānadīpti Unborn/ | Tūsņīša | Avyakta | Kula |Pervasive| End of the | Six Paths Will Four 
Teacher Twelve in the (Caņdikā) 
Akula middle of 
the five 
coverings 
(āvarana) 
Upper Yama | Sarvānanda | All sacred| Ī$āna |Sadākhya| Sadāšiva | Atita | Hākinī | Command | Tattva | Knowledge | Five of 
sites Unmanā (ajfia) (Aparā) |Knowledge = 
East Kali | Matsyendra' | Kāma- |Tatpurusa| Sankara | Iśvara | Yogin Šākinī Pure Kalā Action Six 4 
rüpa Niskala (visuddhi) (Parāparā) S 
South |Dvāpara Mesa Jalandhara| Aghora | Pingala | Rudra | Prabhu | Kākinī | Unstruck Varna Raudrī |Fourofthe| QC 
Samanā Sound Self E 
North Tretā Kūrma Pūrņagiri | Vāma Ananta Visņu Āvali Lākinī City of Mantra Vāmā Five = 
Vyapini Gems S 
West Krta | Khagendra |Udyanaka|Sadyojata| Srī- Brahmā | Ananda | Rākinī Self- Pāda Jyesthā Four 
kantha Sakti supported 
Below Bala | Saktyananda Picu Pada | Dakint | Foundation] Bhuvana | Ambika 
/Sakti/ 
Patala 
Kula 


! Note Matsyendranatha's association with the eastern direction. This is the direction associated with his Kaula tradition (amnaya). 
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Matsyendranātha and the Pūrvāmnāya 


The Yuganāthas — the Lords of the Ages — are appropriated in other ways 
also by the Kubjikā Tantras. They may be understood to have propagated the 
earlier Kaula tradition from the sacred seats where the Kubjikā Tantras were 
taught later by the Siddhas of those seats.' Or they may be identified directly with 
the four Siddhas of the sacred seats. From that perspective the propagators of the 
Kubjikā Tantras in the four Ages also propagated the whole of Kaulism.” The 
Yuganāthas are regularly said to belong to the Pūrvāmnāya in the Kubjikā 
sources.* According to the KuKh Šrīkaņtha, the founder of the Pašcimāmnāya, 


! KuKh 43/29-30. According to the KRU (11/29-30) the teachers and their consorts who brought 
the Kulagama into the world in the four Ages are related to the four sacred seats in each of which 
grows a sacred tree. The text also lists the first disciples of these teachers who then go on to have 
many more. These equivalences can be tabulated as follows: 


9. Table of the Yuganathas of the Four Sacred Seats 


Age Sacred Seat Tree Yuganatha and First Disciples 
Consort 
Krta Kāmarūpa Cificiņī Khagendra and Vimalastha and 
Vijayā Samudrastha 

Treta Purnagiri Bilva Kürmanatha and Acintyavidhananda 

Mangalāvvā (son) 
Dvāpara Jālandhara Tāda Meseša and Mangala | Acintyavidhuka (son) 

Kali Odyāņa Kadamba Macchendra and Ramaņīdeva (son) 

Konkaņāvvā 


The four seats are not normally associated with these teachers. No seats are mentioned in 
relation to the Yuganāthas in the TĀ (29/29cd-33ab). The names of the Yuganāthas are the same 
and those of their consorts are almost so. The TĀ reads Vijjambā for Vijaya. Instead of Mangala, 
the TA reads Kāmamangalā. Korhkaņāvvā reads Kunkunamba in the edition of the TA, but this 
may be a mistake for Konkanamba. The spiritual sons are quite different (see chart in Gnoli 1999: 
697). 

? SSS 42/16cd-19ab. The correspondences can be tabulated as follows. 


10. Table of the Yuganathas and the Siddhas of the Sacred Seats 


Yuga Yuganātha | Mūlanātha Sacred Seat 
Krta Khagendra Mitranātha Kāmarūpa 
Dvāpara Kūrma Caryānātha Jālandhara 
Tretā Mesa Sasthanātha Pūrņagiri 
Kali Matsyendra Oddīša Odyāna 


> Dyczkowski 1988: 68 ff.. 
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initiated them into it.'According to the KRU the founder of the Pūrvāmnāya is 
Mitranātha.” Mitranātha is normally considered to be the first teacher of the 
Pascimamnaya in this, the Kali Age. However, according to the KRU, the first 
teacher of the Pašcimāmnāya is Vrksanatha who is distinguished from Mitranatha, 
whereas other sources identify the two. Anyway, it is quite clear that in these 
ways the Pūrvāmnāya is absorbed by the Pa$cimamnaya into itself and attributes 
the credit of founding the former to its own founder figures. 


The Legend of Matsyendranatha 


Numerous legends grew up around the important figure of 
Matsyendranatha to which the Kubjika Tantras also contribute. Several of them 
were collected and analysed by Bagchi in the introduction to his edition of the 
Kaulajfiananirnaya. He refers to legends from Bengal, Nepal, the Punjab and 
elsewhere in all of which Matsyendra figures as the teacher of Gorakhnatha. 
Gorakhnātha probably lived in the 13" century and so post-dates Matsyendranātha 
who appears in the Sanskrit sources by not less than four centuries. Relating them 
was a way of linking the Natha cult founded by Gorakhanatha with the earlier 
Kaula traditions with which it has much in common. The legend of 
Matsyendranatha and how he brought the Kaula Tantras into the world narrated in 
the Kaulajfiananirnaya is typical of the earlier Kaula traditions that preceded 
Gorakhanatha. 

Bagchi has collected and discussed a number of legends concerning 
Matsyendranatha and how he came upon the Kulagama. After the 14" century or 
so, the legends link him with the important figure of Goraksanatha. A group of 
Nine Nāthas is venerated in the Kubjika Tantras redacted after the KMT. 
However, they have little in common with the group of Nine Nathas revered by 
the followers of Gorakhnatha as the founders of the Nātha tradition (sampradāya). 
One could perhaps postulate that the grouping of nine Siddhas found in the 
Kubjika Tantras inspired a similar grouping in the minds of those who developed 
and transmitted the legends and traditions of the Nāthas. That this is possible 
seems to be strengthened by the substantial presence of Gorakhnāthis in 
Maharastra and Karnataka where the Kubjika cult largely developed. The ending - 
nātha of the names of these teachers and the figure of Ādinātha common to both 
Nathasampradaya and the Kubjika Tantras along with all the early Kaula Tantras 


' KuKh 43/24-26ab. 
? O fair lady, this, the origin of the Pūrvāmnāya, has been explained and how the lord Mitranatha 
will do it in the future. 


esotpattih [g: -tparttih] samākhyātā pūrvāmnāyasya sundari | 
bhavisye [g: -sya] mitranāthešah karisyati yathā priye || KRU 11/34. 


THE EMERGENCE OF THE KUBJIKĀ TANTRAS 319 


and traditions, is one of a number of striking common features that associate the 
Nāthas to the early Saiva and Kaula schools. Even so, as yet no direct link has 
been clearly established in the literature or any other source of that period. None 
of the references identified so far in the written sources, whether in Sanskrit or the 
vernaculars, indicate that the Nātha tradition founded by Gorakhnātha existed 
prior to the 13th or 14th century. Moreover, amongst the Gorakhnāthis no Tantric 
transmission takes place in the strict sense of the word, that is, of a Tantric corpus 
venerated as authoritative to which access is allowed by initiation. The 
Gorakhnathis do, of course, take initiation and they possess a corpus of sacred 
literature both in Sanskrit and in the vernaculars. However, although much of the 
contents of their texts and oral teaching is of the type found in Tantras, the texts 
are not Tantras. However, there are clear indications that Gorakhnāthis studied the 
Tantras. Thus, for example, the Goraksašataka, attributed to Gorakhnatha 
himself, contains several verses drawn from them.' The Siddhasiddhānta- 
samgraha and other such texts contain several references drawn from them. One 
gets the impression that the Goraknathi tradition is a fresh start that echoes many 
cultural, religious, symbolic and, above all, yogic elements found in the Tantras. 
These Nāthas, however, did not generally focus on any one Tantric school or 
corpus.” 

Bagchi guite rightly assumes that the versions of the Matsyendra legend in 
which Gorakhnātha does not figure are the oldest. Moreover, it may well be true 
that the version of the legend found in the KJN is, as Bagchi (1934: 21) suggests, 
the ‘archetype’ of the others. We have already noted that the KJN prefigures 
several important doctrines of the Kubjika Tantras.’ Similarly, the legend of 
Matsyendranatha found there coincides in many respects with the one found in the 
Kubjikā corpus. Indeed, the passage in the KJN is worth translating and 
comparing with our sources. The god is speaking to the goddess: 


When I went along with you to the Island of the Moon, (our 
son) Karttikeya came in the form of a young boy. In a deluded state, 
(he) stole the (Kula) šāstra. O goddess, you told me that Kārttikeya 
stole it. O fair lady, I went to the sea and looked (everywhere) with the 
vision of knowledge. O beloved, having caught a fish (I) cut open (its) 
belly. Taking (the šāstra) that was in the belly of the fish, (I) took it 
home. Once wrapped in the cloth of knowledge, my (sāstra) was 


! See, for example, KuKh 40/31cd-32ab (note 23) concerning the 10 nādīs. These verses are found 
in the Goraksasataka (verse 33). 

? But see intro. vol. 3, p. 325? ff. concerning the relationship between the SM and the 
Goraksasamhita. 

> See intro. vol. 1, p. 252 ff. with respect to the Devilinga. 
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concealed and protected. Then, O mistress of the gods, (Kārttikeya) 
was angry and that same (god, assuming the form of a) mouse, made a 
hole and from the tunnel (he bored), (the sāstra) was thrown into the 
sea. 

It was eaten by a great fish of vast size. I became angry and 
made a net of energy (saktijāla). The fish was (caught in the net) and 
dragged out of the seven seas. O beloved, that great fish did not come 
(out of the net). His strength was as great as mine. Generated by the 
radiant energy of knowledge, he was hard to overcome even by the 
gods. (I) then abandoned (my) Brahmin (caste-status) and (assumed) 
the nature of a fisherman. O goddess, I am that fisherman and I made 
(for myself) the condition of a fisherman. I then dragged the fish 
caught in the net of energy (out of the water) and having cut open the 
belly of the fish, took the Kulagama. 

O greatly meritorious one! Although a Brahmin, I assumed 
the condition of a fisherman. The Brahmin who killed a fish is known 
as Matsyaghna (the Killer of the Fish). As (I) created the condition of 
(that) fisherman, (this) leader of Brahmins is a fisherman.' 


The main points of this story can be summarized as follows. The Kulagama 
was revealed by a fisherman in Candradvipa (‘the Island of the Moon"). The 
fisherman was Matsyendranatha who was originally a Brahmin who renounced 
his Brahminical status to secure this secret knowledge. He then went to Kāmarūpa 
where he revealed it for the first time. The Kulagama was stolen from 
Candradvīpa by Kārttikeya in the form of a mouse” who threw it into the sea 
where it was devoured by a big fish. Matsyendranatha caught the fish and 
recovered it from its belly, which is why he is also called Macchagna 'the Killer of 
the Fish’. It is hard to say how close to the ‘original’ form of the myth this version 
is. As his name suggests, Matsyendra — the Lord of the Fish — was in all 
probability represented as a fisherman in the very first legends. Abhinavagupta 
portrays him casting his net in the ocean of transmigration.’ However, he is silent 
about his original brahminical status. Similarly, in the version of the myth 
narrated in the KRU Matsyendranatha is not said to be a Brahmin. This is 
surprising as all the founders of schools and lineages mentioned in the Kubjikā 
sources are Brahmin ascetics. 

However, the author of the KJN - whether, as the colophons claim, he was 
Matsyendranatha himself or not - is anxious to stress that the founder of Kaulism 


! KIN 14/27-37. 
?'The word for 'mouse' in Sanskrit is müska lit. 'one who steals'. 
? See reference above, p. 271, note 4. 
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was a Brahmin. He was not a real fisherman, we are told, but Bhairava himself 
who, when in human form is, first of all, a Brahmin and then, if he chooses to be, 
of any caste, however low. It sounds at first that the original Matsyendra was 
indeed a low-caste fisherman and that his authority to recover - or, some might 
prefer, compose - šāstra is derived from his being originally a Brahmin. Again, 
the fact that the šāstra is inside a fish compels the person who wishes to recover 
it, to kill it. In other words, the Brahmin Matsyendra had to fall from his high 
caste status to that of a low caste fisherman in order to gain access to the 
Kulagama. The message is that this is the ‘fall’ every Brahmin will have to 
undergo. However, this degradation in caste terms is an upgrade in terms of Kaula 
practice. 

A variant of this story is told in chapter eleven of the KRU. The narrative, 
set in the future tense, has a prophetic tone. It supplies “information concerning 
the coming down to earth of the future Pūrvāmnāya'. Reversing the actual order, 
the goddess wants to know, somewhat paradoxically, from the god about 'the 
previous tradition’ (pūrvānvya) that will originate from the 'subseguent (pascima) 
tradition! of the Srikula. In the previous chapter we find a description of the main 
Kramamandala in which the goddess is worshipped. This is followed by a brief 
description of the Gurumandala in which the teachers are worshipped. It 
concludes with the statement: 


O mistress of Kula, this is by its very nature the last 
(pašcima) Kula tradition (āmnāya). [. . .] The previous tradition 
(pūrvāmnāya) will possess the mark (amka) of the venerable 
Mina(natha) and the transmission (krama) of the sacred seats and that 
lineage (santana). It will possess the names of the Yoginis and 
Siddhas and, along with the trees and creepers, O mother of Kula, 
there will also be an independent lineage (prthaksantānabheda).” 


The story that follows in the next chapter is essentially a brief version of 
the one found in the Kaulajfiananirnaya. It reads: 


When the (goddess) born in the family of the Himalaya will 
assume a body, Skanda (Sanmukha) will be her son. Then Mitresa 


! katharh pūrvānvayam nātha pascimat [g: -mac] $rīkulānvayāt [g: chrikulà-] | 
utpatsyate dvittyam [g: -ye] tu ādinātha tathā vada || KRU 11/35. 
? pascimedam svabhāvena kulamnayam kulešvari | |. . .] 
minapddankasamyuktam pūrvāmnāyar bhavisyati | 
pīthakramasamāyuktam tatsantanasamanvitam || 
yoginisiddhasarmjfiabhir vrksavallibhir anvitam | 
prthak santanabhedam [kh: bhedana-] ca bhavisyati kulambike || KRU 10/152ab,154-155. 


322 INTRODUCTION 


who is accompanied by his consort, will tell his consort the teaching of 
knowledge (jūānanirņaya) ' in a solitary place (but) will not tell (it) to 
(his) son. O fair lady, out of anger, his son Skanda will throw that 
book into the sea and a fish will swallow it.” 

O beloved, there will be a great Siddha in (the fish's) belly 
born of the vitality (vīrya) of the Command and he will, O Mahāmāyā, 
practice the (teaching of) that scripture by himself. That scripture was 
thrown into the sea by (the goddess's) son by means of the Yoga of 
Knowledge. O beloved, having quickly caught that fish with the net of 
Sakti, the lord of Siddhas will study (the scripture) in the belly of that 
fish. Practicing (the teachings) of the book in the middle of that (fish), 
he (will become) powerful (diptimat). He will see (reality) once seen 
that unique (apūrva) and excellent teaching. 

(The goddess now addresses Adinatha saying): "I have seen 
this unique (apūrva) miracle (ascarya) which inspires wonder 
(vismaya). Thus, you have attained another birth from the belly of the 
fish. This, your excellent spiritual emanation (vibhava), is graced with 
the name Matsyendra and this will be your great fame on the surface 
of the earth. Beloved, this is your lineage (santana) which goes by the 
name Pūrvāmnāya. It is like the reflection of the Western path. 
Adorned with the six divisions Ananda, Avali (and the rest), it gives 


success." 


' svašakter jūānanirņayam this is virtually a paraphrase of "kaulajfiananirnayam', the Tantra 


Matsendranātha is said to have overheard. 

* yada tuhinašailendravaršajā [k: -sailendratvamsajad; kh: -Sailendratvamsaja; g: 
tuhinašailendratvārnšajād] dehasambhavam [k kh g: -vah] | 

labhisyati tadā tasyah sanmukho [k kh: sanmukho] bhavitah [k kh g: -ta] sutah |l 

tadā sašaktimitrešah [k: šā-; kh: samitrena] svašakter [k kh: -Saktair-; g: svasakte-] jūānanirņayam | 
kathayisyati ekānte na putrasya vadisyati [kh: cadi-] || 

tad eva pustakam bhadre krodhāt tasya suto ‘rnave [kh: -ndave] | 

ksepayisyati [kh: -ksati] sadvaktro [k: satvaktro; kh: satcakro; g: satvaktre] tad [g: stan] gilisyati [kh: 
giti-] minakah || KRU 11/36-38. 

bhavisyati mahāmāye tacchāstrābhyāsakrt [kh: tacchrāstā-; g: tacchāstrotpāsakul] svayam |I 
jfianayogena tacchastram ksiptam putreņa sagare | 

udare [k kh: -ram] tasya matsyasya pāthayisyati siddharat | 

tanmadhye pustakabhyasam kurvantam eti [kh: kurvatamati] dīptimān || 

viksayisyati [k kh: -ksati] tarn drstva apūrvam [kh: apürvam] codyam uttamam [kh: cadya-] | 
apūrvedam tvayā [k, kh, g: maya] drstam ascaryam [g: mascarya] vismayāvaham || 

tasmāt tvam matsya — udarāj janmāntaram avāptavān | 

matsyendranāmnā [k kh: macchendranāmā; g: matsyandranāmā] bhavitas [k kh: -to; g: -ta] tavayam 
[k: tavedam; kh: tathedam; g: tavedam] vibhavottamah [k kh g: -mam] || 
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The legend has been reduced to its bare bones and a number of details 
have been omitted. Even so, Skanda's role in the transmission of the scripture 
appears to be an essential constant. Thus, all the CMSS has to say is that 
Matsyendranātha managed to get the essence of this knowledge because it was 
thrown into the sea by Skanda.' We notice in this reference that Matsyendra (here 
called Mīnapāda) is identified with Pingalanātha the same Siddha who, according 
to the SSS, spreads the teachings in Konkana. Apart from the absence of any 
reference to Matsyendra as a Brahmin, there is no mention of the mouse or the 
Island of the Moon. A brief reference to the myth in YKh (1) is similarly silent on 
these points. According to YKh (1), the original form of the Kulagama is the 
remnant (ucchista) of the sacrificial food consumed in a Kaula sacrifice. Such 
remnants may be disposed of by throwing them into a body of water or eaten.” 
Despite their impurity, the remains of sacrificial food are extraordinarily 
powerful” and all the more so in this case as they are the sacrificial pap (caru) of a 
Kaula sacrifice: 


The remnant (ucchista) of that (Kaula) gathering (cakra) was 
thrown into the ocean of milk and all that Kaulika sacrificial pap 
(caru) was eaten by a fish. There arose the one there called Mina. He 


tavaisā [kh: tathaisā] vipulā kirtir bhavisyati mahītale | 

tvatsantānam idam [k: tvarh-] vatsa pūrvāmnāyeti samjriaya |1 

pašcimasya tu mārgasya pratibimbam iva sthitam | 

ānandāvalibhedais ca Sobhitam siddhidāyakam | Ibid. 11/39-45. 

! kalau [gh: karau] yuge mahāghore caturthe mīnapādakam || 

pingalam nama tam natham [sarve: nātha] tatragatam [all MSs: tamāgata-] 
anāmayam | 

grhitam jfianasarvasvam [g: -sarvvasvam; gh: sarvasva] moksahetu carācare [all 
MSs: -ram] Il 

tam jfiánam kārttikeyena [all MSs: kartti-] sagare nyasitam tathā | CMSS 7/63cd-65ab. 
? Malamoud (1998: 10) quotes the SB (2/6/1/48) as saying: 

And here some people throw the remains of the oblation (into the fire). However, one 
should not do this, because these are the leftovers of what has been offered. And in order to avoid 
making an offering into the fire of the leftovers of an oblation, one should rather carry them off to 
throw into the water, or else one should eat them. 
> The reader is referred to Malamoud's essay on this subject with reference to the Vedic rites 
(Malamoud 1998: 6-22). He concludes by quoting the Atharvavedasamhita (11/7/1,3,25) which 
says: 


On remains are founded name and form, on remains is founded the world. Indra, Agni, 
and everything are concentrated [. . .] Being and non-being, both are remains, death vigour, 
Prajapati [. . .] Inbreath and outbreath, sight, hearing, the fact that things are imperishable, and the 
fact that they perish: from remains are born al the gods in heaven, who live in the sky. 
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is Macchanda in the Age of Strife and is famous in the preceding 
tradition (pūrvāmnāya). Mangala is in that House.' 


The Island of the Moon is an important place for the KJN. The colophons 
declare that this is where it was ‘brought down to earth’, thus implicitly claiming 
that the KJN is the scripture (kulagama) Matsyendra retrieved there from the fish. 
Bagchi identifies it with an island in the gangetic delta’ thus claiming that the 
KJN was written in Bengal. The absence of any reference to the Island of the 
Moon in the versions of the myth in the Kubjikā sources is significant. The reason 
for this is, no doubt, because the Kubjika tradition has appropriated this place for 
itself. It is where, as we have seen, the goddess's Linga is located? and where she 
transmitted the Command to Bhairava. We shall see that the Kubjika Tantras 
claim that it was their scriptures that were revealed there by Matsyendranatha who 
went on to propagate them in Kāmarūpa.* 

To conclude I should say that I agree with David White (2003: 23) that the 
KJN belongs to the 9" or 10" century and that the KJN contains doctrines that can 
be understood to be precursors of some of the central ones we find in the KMT 
and the rest of the Kubjika corpus.’ However, it is not likely that Matsyendra and 
his school were coeval with the aforementioned Tantras to which White refers as 
‘core Kaula texts' (2003: 23). I would prefer to call them 'proto-core Kaula texts' 
as Tantras that consider themselves to be purely Kaula (rather than Bhairava 
Tantras) emerge later. These include the KJN and other works attributed to 
Matsyendranātha, such as the Kulapaūcašikā and Guhyasiddhi (both 
unpublished), the Kashmiri Kālīkrama and the Kubjika Tantras. 


Kula in relation to Kaula 
The Kubjika Tantras frequently refer to their tradition as a combination of 


Kula and Kaula. The Kalikrama sources also insist that their tradition is a 
Kulakaula. Perhaps this distinguishes them from the Kula traditions embedded in 


' tasya cakrasya ucchistam [kh, gh: uchista] praksiptam [kh: ?] ksīrasāgare [kh: ?] | 

matsyena [k, kh, gh: matsena] bhaksitam [k, kh, gh: caksitam] tac ca samastam carukaulikam || 
mīnākhyam tatra sambhitam macchandam [k, kh, gh: marnchamdam] sa kalau yuge [k, kh, gh: 
yugo] | 

pūrvāmnāye prasiddho ‘sau [k, kh, gh: prasiddhāsau] mangalā [gh: magala] nama [k, kh, gh: 
kama] tadgrhe || YKh (1) 5/61-62. 

? Bagchi (1934: 32) writes: ‘in the present state of our knowledge it may be located in the deltic 
region of Bengal and may be identified with the island of Sundwip’. 

? See intro. vol. 1, p. 16 ff. where we note the development of the importance of this place in the 
Kubjikā Tantras. 

* See intro. vol. 3, p. 64. 

? See intro. vol. 1, p. 252 ff.. 
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the Bhairava Tantras. Independent Kaula schools are the Kaula product of a Kula. 
The school is thus a Kulakaula. From the perspective of the teachings of the 
Kubjikā Tantras their Kulakaula is, as one would expect, superior to the others. It 
is not one amongst many, it EHICOMPASSES the entire Sambhava Kaula teachings! 
and so only deity possesses it.” 

However, although the later Kubjika Tantras commonly refer to their 
tradition as 'Kulakaula', which is the culmination of all others, this expression 
appears only once in the KMT.? We have seen that the SM dedicates a long 
passage to an exposition of Kula and Kaula as aspects of the one reality.’ 
However, the expression Kulakaula with specific reference to the Kubjika 
tradition appears only in chapter three. There the twelve spiritual sons of the 
goddess in Purnagiri are said to 'bring the Kulakaula down (into the world). 
Those in Kāmarūpa are 'revealers of the Kulakaula'? In the SSS there is only one 
independent reference not found in the KMT. It is in chapter forty-one, which has 
no equivalent in the KMT and may well have been added in the late phase of its 
redaction.° 

Generally, the expressions Kula and Kaula refer in the KMT to the 
tradition as a whole and are largely synonymous. One would expect Kaula’ to be 
the name of the Kubjika tradition if it is, as the texts insist, a development of the 
earlier Kula tradition. We do find this is the case in one or two instances in the 
KMT. For example, we are told that: “This is a Kaula tradition, it is Sakta, derived 
from the Plane of Sakti.'? In other words, Kaula is the Sakta derivative of the 


! anyathā kulakaule ‘smin šāmbhave na spršanti te | MBT YKh 4/75ab. 
? KuKh 2/lab. 
> Abandoning a fallen and destroyed Kula one should take refuge in the Kulakaula. 
bhrastanastakulam tyajya [SSS: tyaktva] kulakaulam samāšrayet || 
KMT 10/151ab (= SSS 17/180ab). 
^ See above, p. 286 ff.. 
*dvádasaite mahātejāh kulakaulavatarakah [kh: -prakasakah] | ŠM 3/65ab. 
ete putrā [k: putrāh] mahāvīryāh kulakaulaprakāšakāh [kh: -šakā] || SM 3/86cd. 

There are two other references but these may be taken to be generic rather than particular 
denotations of this tradition. Referring to the Mothers, the SM (4/130cd) says that they are ‘present 
in Kula and Kaula and, divine, awaken to the Path of Kula” (kulakaulagata divyah 
kulamargaprabodhakah ||). In chapter eight the adept who practices in a certain way is said to 
become one who ‘reveals Kula and Kaula' (hartā kartā bhaved [g: bhave] devi [g: devi] 
kulakaula-prakāšakah [g: -kolaprakasaka] || Ibid. 8/24cd). 

5 The wise man should make liquid offerings with the substances mentioned in the Kulakaula 
transmission (krama). 


kulakaulakramārthoktadravyaih samtarpayet sudhīh [k: sudhah; kh: šudhāh] || SSS 41/66cd. 

7 According to common Sanskrit usage 'kaula' is the adjectival derivative of the substantive 'kula', 
which may be treated as a substantive in its own right. 

* KMT 6/35cd: sampradayam idam kaulari saktam šaktipadānugam 
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Saiva Kula in which Bhairava is the supreme deity. However, the KMT does not 
normally make such distinctions. Kubjika is the goddess of Kula, rather than 
Kaula or indeed Kulakaula.' The absence of this association in the earlier Kubjika 
sources may perhaps explain the goddess's declaration to the god that: “this, the 
final (teaching) (pascimedam), has (already) been created and it is free of the 
earlier portion (of the teaching) (pūrvabhāga).'” 

According to the KuKh, Kaula consists of the four transmissions of the 
Kubjika tradition. Kula is the earlier tradition and Kaula the later one, which 
incorporates the earlier one and so is also called Kulakaula. The two traditions are 
repeatedly associated with one another throughout the Kubjika corpus. It is a way 
of saying that the latter emerges from the former and contains it. Matsyendra's 
tradition is Kaula in relation to the earlier ones in the Bhairava Tantras that are 
Kula. Thus, it is called Kaula. 

According to the CMSS, the sprout of the Tree of the tradition, that is, its 
first emergence out of the seed of the earlier Tantras, is Kaula whereas the root is 
Kula. It is quite clear that the CMSS, at least, understood it this way as the 
reference to its six divisions, i.e. the six lineages founded by Matsyendra's 
disciples implies. The CMSS explains: 


Kaula is the supreme lineage of the Siddhas. It bestows the 
fruit of worldly benefits and liberation and is merged in the 
Kulakulamata.? [. . .] This tradition is Siva's vitality (virya) which has 
not emerged (into the realms of limitation). It is endowed with Siva 
and Sakti and is the essence (sandoha) of the bliss of both that has 
expanded out through the lineage. O goddess, it is the root Kula 
tradition that has emerged as Kula and Kaula. Kaula is of six kinds 
and, accompanied (patita) by six seed-syllables (küfa), it is stable. It 
has emerged with six names and by its extension (prasara) is the 
Western Tradition (pascimānvaya).* 


! For example, in one of many passages we read: 

She is the goddess Samayā who is established on the Path of Kula. Present in the 
differentiated (sakala) (state) she acts (sācārā) and purifies everything. Explained in the Kaula 
language, she is accomplished (siddhā) in the Kula tradition (kulānvaya). KMT 7/43cd-44. 

? pascimedam krtam deva pūrvabhāgavivarjitam | KMT 2/20cd. 

> siddhānvayaparam [g: siddhāndhaya-] kaulam [gh: kaula] bhuktimuktiphalapradam 
[gh: -prade] | 

kulākulamate [all MSs: -matam] lmam ....... I| CMSS 1/24abc. 

* Sivaviryam aniskrantam šivašaktisamanvitam | 

ubhayānandasandohari paramparyavijrmbhitam [g: -vikimbhitam] || 

kulamūlānvayam [gh: -lamvayam] devi kulakaulam [k kh: kulā-; g: tula-; gh: kulam-] 
vinirgatam | 
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Sanderson explains that Matsyendranātha brought about a reform in the 
clan-structured tradition of the cremation grounds found in the earlier 
Bhairavatantras of the Vidyapitha such as the Brahmayamala, Jayadrathayamala 
and the Trika Tantras such as the Tantrasadbhāva and the Siddhayogesvarimata.! 
White explains that this reform: 'shifted the emphasis of early Tantrism away 
from the 'terrible' practices and clan-based (Kula) system featured in the 
scriptures of the Vidyapitha, towards the erotico-mystical practices that became 
the bedrock of later Kaulism.”” It also coincides with the emergence of Kaula 
Tantrism with its own independent scriptures. In this perspective, the transition is 
marked by distinguishing between Kula and Kaula. The former is a modality of 
practice and doctrine that refers to itself as Kula in the early Bhairava Tantras. 
The latter is the form in which it appears independent of them. Padoux notes 
concerning this distinction: 


One generally uses the two terms Kula and Kaula without distinction: 
Kulacara [Kula practice] can be said just as well as Kaulacara. One should, 
however, note that certain texts appear to distinguish between Kula and Kaula as 
two different practices.’ Sanderson sees in the Kula a tradition of renouncer 
ascetics close to the old Kapalika substratum, a tendency of which Kaula is a 
‘reformed’ form, made for the benefit of the man in the world. . . . [he] thinks that 
the difference between them is not one of doctrine but practice. Indeed, the 
distinction arises in the TĀ in relation to the dīksā [initiation]. Certain indications 
lead on to think that Kula is more ritualistic, closer to the Kapalikas; Kaula, which 
makes the rites more esoteric and interiorizes them, is more ‘idealist’: these two 
ways of seeing the opposition Kula/Kaula are not irreconcilable.* 


The doctrines of the Kubjika Tantras represent a stage in this process of 
‘domestication’ that characterizes the development of single cults and all of them 
as a whole in relation to one another. Concretely, in the context of the Kubjika 
Tantras, the prior Kula school founded by Matsyendranatha and transmitted by his 


kaulam tu sadvidham [k kh gh: satvidham; g: patvidham] bhütva [sarve: satva] 

satkūtapatitam [gh: satkuta-] dhruvam |l 

satsamjna [gh: ubhayajna] ca samudbhitam prasarāt [gh: -rat] pa$cimanvayam | CMSS 2/4-6ab. 

' Sanderson 1985: 214 fn. 110. 

? White 1996: 136. 

3 Thus Abhinava quotes the Nišācāra in the PTv (p. 92) and in the TA (13/300-301) as saying: 
(The teaching is revealed) in the (Tantras of the) Siddhanta, (those of) the Left (vamaka) 

and then in the (Tantras of the) right, in the Mata, Kula, Kaula and then (finally) in the Trika, 

which is the heart (of all the scriptures). 


siddhante vamake tatah dakse mate kule kaule sadardhe hrdaye tatah. 
^ Padoux 1994: 35-36 n.39. 
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six disciples is the earlier substratum from which the subsequent (pascima) 
Kubjikā Kula has developed. Just as the world of manifestation is called Kaula as 
it is a derivative transformation of the original unmanifest union of Siva and Sakti 
termed, in this context Kula, similarly, the Kaula school develops from Kula.! 
Moreover, just as, despite the transformation of the Absolute Conjunctio into its 
manifestations, the latter is pervaded by the former and so is both Kula and Kaula, 
such is also the case with the doctrines of the Kubjika Tantras. 


The Currents of Scripture, Doctrine (daršana) and Kaula Traditions 
(amnaya) 


Daršana 


The word daršana literally means ‘the act of seeing or viewing’. It also 
means ‘a philosophical system’, which in India, according to the nature of the 
system, may be more or less theological, logical, systematic, theistic, atheist, 
related to a religious tradition or independent. The word appears in the titles of 
compendiums of such systems. Well known examples are the 
Saddarsanasamuccaya (A Compendium of the Six Philosophical Systems) by 
Haribhadra Suri, the Saddarsanasamgraha of Rajašekhara and the 
Sarvadaršanasarngraha by Madhava.” Daršana in the modern North Indian 
vernaculars denotes the act of going to visit a deity in a temple or a saintly person 
just as one would say in English ‘going to see someone’. Thus, darsana, which 
literally means ‘vision, insight, and seeing’, in this sense is “a meeting with the 
being who is seen and who sees'. Moreover, it has the added connotation in that 
context of a spiritual ‘vision’. For example, the god in the KRU describes the second 
of a number of forms of the goddess, saying to her that it is the ‘direct vision 
(pratyaksadaršana) of you that is free of the attributes of form and the like and 
devoid of meditation and limitations”.* When the god implores the goddess in the 
Linga to appear, he asks her to give him her daršana.* ‘Seeing’ is a powerful action 
through which magical, yogic and liberating power can be transferred from a deity or 
liberated being. Daršana is the experience of the recipient who is blessed by this 
liberating look. Thus, we are told with reference to Cificinmatha that whomever he 
gazes at reaches the highest level of being. Conversely, ‘sinners gain yogic power 


! sampradāyam idari kaulari Sambhusaktitadanugam | SM 8/164cd. 

? The reader is referred to Halbfass (1988: 263 ff.) who discusses the history of the usage of this word 
in this sense. 

* rūpādiguņanirmuktarh upādhidhyānavarjitam M 

dvitiyedam varārohe tava pratyaksadaršanam | KRU 8/25cd-26ab. 

* KuKh 5/26. 
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(siddhi) by seeing him (darsana).'' Similarly, a purifying and empowering climax 
takes place in the course of initiation when the aspirant is finally permitted to see 
the mandala. This ‘seeing of the mandala’ - maņdaladaršana - permits him to enter 
the mandala, as it were, make offerings to its inhabitants and finally become one 
with the deity in the centre. In such cases darsana also refers to what is seen, not just 
the act. Thus, a dream (svapna) is called svapnadarsana, which means both what is 
seen in the dream and dreaming. Similarly, the word in common usage also means 
'appearance', as in the expression ghoradaršana- in relation to a deity with a 
fearsome - ghora - appearance.? 

The word '(darsana' can have a broad generic sense. The term 
Saivadarsana’ refers to all the schools of Agamic Saivism collectively, which 
Kashmiri Saivites refer to as *Páramesvaradarsana' ^ It is also regularly used to 
mean “Tantric or Kaula teaching’. Each one of the Kaula traditions (amnaya) is a 
‘darsana’. It denotes both the entire Tantric system and, as the rites and Yogic 
practices taught in any Tantric system imply a view of reality, it also implicitly 
denotes its theoretical, metaphysical basis. This is not an abstract insight into an 
absolute principle - a transcendent vision that perceives the essence of things — it 
is a perception of the orders and patterns of existing things related one to another 
in the cosmic mandala. It is more akin, therefore, to the ^seeing' that takes place 
when going to a temple, or, more appropriately in the Tantric context, the " seeing' 
of the mandala that takes at the climax of initiation. The outer forms are 
represented as divine and supernatural beings. In this "vision' of reality, these 
beings are arranged in groups, each member of which has a place in the overall 
order of things. They gather around the supreme being either alone or with his or 
her mate. The abstract "inner and ^secret' metaphysical essences are not explained 
separately as one might expound a philosophy. They are explained in the context 
of Yogic practice. This does not just involve meditation. Meditation may also take 
place in relation to the ‘outer’ forms when they are visualized as a preliminary to 
worship. One should worship the deity of a particular place after having 
visualized it there. A commentary explains that: “Or else, having visualized the 
deity of place, one should worship it within one's own body. Alternatively, all the 
groups of deities mentioned in the MBT should be worshipped in their respective 
places or in images of the deities or in a Yantra.”” The inner essences of things are 
commonly explained when imparting teachings concerning the movement, 


' KuKh 30/199-200, cf. ibid. 33/31cd ff. and 42/76. 

? KRU 6/320. 

* See KuKh 30/166ab. 

4 In Siva's teachings' means in the doctrine of the Supreme Lord consisting of the five currents (of 
scripture). Saivašāsane iti paficasrotorüpe pāramešvaradaršane ity arthah | Comm. TĀ 1/36. 

5 svadehe và tatsthanadevatam dhyātvā püjayet | athavā tattatsthanesu devapratimāsu yantre và 
taduktašesadevaganās ca marnthānoktā h sarve pūjyāh | SamP fl 13b. 
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activity, and transformations of the vital breath. Kubjikā is vitally involved with 
these processes. In a sense, she is these processes. However, she is not alone. 
They can only take place through and in view of a conjunctio. This is also the 
cause and purpose of the process of emanation. It begins and ends in the 
conjunctio. The process is this union just as it is the goddess because she contains 
both polarities. 

Again, the word ‘darsana’ denotes what could be called, broadly speaking, a 
religion or religious tradition and so entails the same problems of definition that we 
encounter when trying to define what religion is in India in general. In this sense, 
darsana denotes both a larger generic identity - what we call 'religion' - as well as a 
specific one - what might be called a ‘cult’ with relation to a specific deity, or a 'sect'. 
Thus the religions, Buddhism and Jainism, are referred to as daršanas,' just as 
schools of Saivism are.” The same term may also be used to denote a particular 
phase of a religion as in the expression ‘vaidikadargana’.’ Accordingly, the 
Buddhists, Jains, Vedikas (bhatta), Sauras, Vaisnavas and Saivas constitute a group 
of six 'darsanas' (sadidaršana), recalling the standard set of six philosophical 
systems (saddaršana).* In this context, it is quite clear that the religion of the 
Buddhists and the rest is meant, rather than the philosophy or the theology of the 
corresponding theistic religious traditions. Although not all schools of Indian 
philosophy consider liberation to be their goal, the sense of the co-extensive nature 
of religion and philosophy implied in the use of the same term for both is based in 
part, at least, on what is felt to be their common goal, namely, liberation and the 
means to it, that is, knowledge which includes knowledge of ritual, mantras, the 
motion of the vital breath and the like. This perspective persists in later Tantric texts. 
In the Saktisarngamatantra, for example, which post-dates the MBT by three or 
four centuries, the term is applied to the Tantric version of five great cults that 
make up the classic smārta paiicayátana lit. Five Abodes, namely, Šaiva, 
Vaisnava, Ganapatya, Saura and Šākta.* Tantras are assigned to each of the five 
and they are projected into the directions in space as they are in the original 


! See KuKh 68/50. 

? Ibid. 30/166ab. 

3 [n the sense of vedašāstra. See KuKh 68/131, cf. ibid. the expression bauddhašāstra. 
^ YKh (1) 4/175. Similarly we read in the JY: 


The systems (darsana) of the (Saiva) Siddhānta, Vaisnavas, Bauddhas, those preached by the 
Vedas and the Smārta ones should be carefully avoided because they are considered to be those of the 
fettered. 


siddhāntā vaisņavā bauddha vedoktah smārtadaršanāh | 

te [tat] prayatnena vai varjyā yasmāt te pasavah smrtah || JY 4/20/244 quoted (with variants) in the 
comm. on TÀ 29/73cd-75ab. 

5 Saktisamgamatantra 4/7/48-58. 
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smārta version but which is also meant, no doubt, to recall the arrangement of the 
Kaula āmnāyas.' Elsewhere in the same text, we again find the standard set of six 
termed saddarsana. In this case, they are the aforementioned five to which 
Buddhism is added’ all, presumably, in their Tantric modalities. The paradigmatic 
function of this group of six is apparent in the conception of three such sets for 
Tara, Tripura and Chinnamasta, the three main goddesses of the SST 

In this context we note that Kaulism as a whole is said to be a daršana even 
when it appears, as it did in the first phase of its development, embedded in the Saiva 
Tantras as an option or a modality (kulaprakriyā or kulācāra) contrasted with the 
Tantric (tantraprakriyā or tantrācāra). In the Netratantra, for example, we find a 
chapter dedicated to ‘an explanation of the Kula tradition’ (kulāmnāyanidaršana).* 
Ksemaraja explains that this is the kulāmnāyadaršana the essential feature of which, 
as presented in this brief chapter of the NT, is the worship of the eight Mothers.’ The 
Kula Tantric systems are generally termed daršanas. Jayaratha, in his 
commentary on the NSA of the Šrīvidyā tradition refers to its teachings in this 
way at least twice.° 

Clearly, in this case, daršana does not denote a philosophical system 
although it may appear to have this sense when used by Kashimi Saiva authors to 
denote the schools of Kashmiri Saivism that, with respect to the Tantras that are their 
more or less proximate sources, are more sophisticated and ‘philosophical’. This is 
clearly the case, for example, with the Spanda school that does not have an 
equivalent in the Tantras. Thus, Rajanaka Rama, who comments on the 
Spandakārikā, uses the term 'darsana' to distinguish the teachings of the Spanda 
school from those of other darsanas.' Bhagavadutpala also refers to the Spanda 
teachings as an independent (svatantra) 'daršana'.* However, in the case of the other 
schools of Kashmiri Saivism, apart from the Pratyabhijfià, which is constructed in a 
manner typical of Indian philosophical systems, the application of the same term 
implies added resonances. Thus, Mahešvarānanda claims that the Kashmiri Krama 
school (also called Kalikrama, Maharthakrama and Mahānaya), is more excellent 
than all the currents (srotas) of the teachings of the Saiva scriptures because it is the 


! See Dyczkowski 1989: 66 ff. and below this note. 

2 $ST 1/5/6, 2/4/3 and 2/5/53-54. 

> See Dvivedi's introduction to the fourth part of the SST p. 26-27. 

“NT 12/lab. 

> Ksemaraja adds that a characteristic and essential feature of whatever rituals are performed in this 
modality is that they begin with the worship of the four mythical founders of Kaulism in the four 
cosmic Ages. 

° VM pp. 48 and 125; Padoux 1994: 28. 

7 SpKāvi, p. 39. 

8 SpPra, p. 6. 
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essence of all the daršanas.' Similarly, Sitikantha in his Mahānāyaprakāša (Light on 
the Great Teaching) refers to the Krama system as one of several kuladaršanas.” The 
term 'Kramadarsana' is not uncommon.’ Jayaratha refers to it for matters that are not 
philosophical. For example, when he discusses why Abhinavagupta maintains that 
there are only twelve Kālīs in a certain mandala he begins by saying: ‘surely it is 
everywhere (the case) in the Kramadarsana that in the centre of the goddesses, the 
venerable Srsti (Kali) and the rest, there is (one) called the venerable goddess Sukali 
and so there are thirteen goddesses in the Wheel of the Nameless’. The lengthy 
quotations Jayaratha makes concerning this issue are drawn from the 
Devipaficasataka and Kramasadbhāva. It is in such sources, that are religious rather 
than philosophical, that Kramadaršana is expounded in its most basic and original 
form. Thus, it would be a mistake to think that darsana is a designation of the final 
form the Krama assumed in the hands of the highly learned and sophisticated 
masters of Kashmir. Conversely, it would be equally wrong to think that these 
Saivites did not see anything more in these systems than is presented in their Tantric 
sources. 

Trika is referred to as a darsana several times in Kashmiri Saiva sources. In 
his commentary on the eighth aphorism of the Pratyabhijūāhrdaya, for example, 
Ksemaraja says that Trikadarsana is the highest form of monism (paramadvaya). 
Similarly, although Mahe$varananda, distinguishes between the Trika and Krama as 
two darsanas, he maintains that because of their common monistic idealism, there is 
not much difference between them." In this case, by Trika is meant a philosophical 
system. Jayaratha goes so far as to identify the teachers of the Trikadaršana as those 
of the Pratyabhijfia, which is in form and content a typical Indian philosophical 
system.? 

The teachings of the spiritual family of the goddess Kubjika are a 
darsana. The Tīkā warns that those who belong to a different school - darsana - 
should not be present when certain a rite is performed. This privilege is reserved 
only for those who belong to a good school - sudarsana.” Moreover, one should 
exert oneself to listen to the teaching of one's own school (svadarsanamata). The 


! yac cokta šrikramakelau vāmadaksiņatantrādisva py etanmayam eva sarvam nirvahatīti 
mantavyam iti | evam ca sarvadaršanasāratvād amusya Srimaharthakramasya sarvasroto 'ti$ayt ko 
‘pi Slaghyatvotkarsam dhvanyate | MM p. 171-172. 

? MP (1) p. 111. See also Dyczkowski 1989: 75-77. 

? See, for example, the introductory remarks of the commentary to TĀ 3/256cd -257ab and also the 
comm. on TÀ 4/173ab where this expression appears twice. 

^ anena šrī mahārthatrikadaršanayor anyonyam nātyantabhedapratheti vyākhyātam MM p. 92. 

? éridevipaficasatike' pi asya Srīsomānandabhattapādebhyah prabhrtibhis trikadaršanavad eva 
guruvah comm. TĀ 4/172. 

° kukārānvayadaršanam - KuKh 42/51b. 

7 T (MS K) fl. 1b. 
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bestower of liberation and worldly enjoyment, one should always observe it and 
ponder on it.' 


Sirnhadaršana 


Kaula Tantric systems are, in general, termed daršanas, but more 
specifically they are Lion Daršanas (simhadarsana). Kubjikā is regularly said to 
be mounted on a lion (siha). In this respect, Kubjika's model is not so much the 
Yogini as the Great Goddess Durga mounted on a lion. Her earliest plastic 
representations as Mahisasuramardini date to the first centuries of the common 
era. In these, the lion is absent, but she is already associated with lions in the 
earliest recovered inscription attesting to her cult as the Great Mother, which is 
dated 491CE.’ It says that the goddess rides on a chariot yoked to lions. Rudra- 
Siva is also depicted in this way in the Mahabharata,’ but this is an uncommon 
representation and not a very early one. Uma-Parvati is also represented seated on 
a lion, but not before Mahisasuramardini appears with her characteristic mount for 
the first time in reliefs from Mathura belonging to the Kusāna period. This is also 
how the Sumerian goddess Innana who later became the war goddess of the 
Assyrians, Isthar, is represented. Scholars have argued that remnants of the cult of 
Innana / Isthar are apparent in that of the goddess Nana. She commonly appears 
seated on a lion on Kusāna coins of the first centuries of the common era.’ The 
Kusana empire extended to the north and west far beyond the confines of the 
Indian subcontinent. In the Kusāņa period, as in the preceding Achamenid, 
Alexandrian, Scythian and Parthian, India was in close contact with countries 
beyond its western border. Thus, despite the many intervening centuries, it is not 
impossible that this aspect of her iconography should have been influenced by this 


' KuKh 37/61 cd-62. 

? This inscription was found in the village of Choti Sadri not far from Udaipur in Rajasthan. It was 
discovered in the sanctum of Bhavarmātā and is dated vikrama era 547 = 491 CE (EI XXX, pp. 
120ff.). Its purpose was to record that a certain Maharaja Gauri, desirous of the grace of the 
Goddess, built a shrine for her. It opens with the invocation to the goddess called ‘devi’, who is 
described as 'one who bears a sharp spear that tears asunder the demon — asura (probably 
Mahisāsura) or demons, whose rapidity is impetuous owing to her being seated in a chariot to 
which is yoked a fierce lion (or lions), whose anger is concentrated in her frowning glances, who, 
out of her devotedness, assumes half of the body of moon-crested Hara, and who, out of kindness 
to the devotees, sustains the world like a mother full of tenderness arising from her affection for 
her own children.' See Tiwari 1985: 76. 

> MBh 3/221/1-2. 

^ Agrawal notes that the name Nana occurs in RV 9/112/3 in the sense of ‘mother’. The name is 
also listed in the Nighantu but these are the only places the name occurs in Vedic sources. 
Although there may be some connection with the goddess Innana, it is very unlikely that she is 
related to the Nana on the Kusana coins. See Agrawal: 1938: 49 and Tiwari1985: 90-91. 
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important Middle Eastern goddess who was assiduously worshipped for at least 
1,500 years. 

Whatever be the case, Kubjikā is closely linked to the lion. Indeed, it is the 
‘tradition or lineage of the lion’ (sirnhakānvaya, sirnhāmnāya).' Analogous 
expressions such as the Teaching of the Lion (simmhasasana) and simhadarsana 
refer implicitly to an important practice of this school whereby spiritual energy is 
transmitted to deities and other supernatural and living beings as well as objects. 
This is the Lion's Gaze.’ The Lion's Gaze is the empowering and gracious gaze 
that energizes the mandala with its divine beings and mantras. Hymns to the Great 
Goddess invariably refer to the ferocity of her gaze, angered by the demon she 
engages in battle. In other contexts, the same fierce look strikes terror in the heart 
of even the most awesome demons. Kubjika's powerful gaze does indeed overawe 
Bhairava. However, he is not a demon and is powerful enough to be fit to receive 
the goddess's grace that is transmitted through it. For him the goddess's gaze is not 
that of the exorcist but of one who empowers and graces. When the god has been 
empowered by the goddess's Lion's gaze he too possesses it as do the 
accomplished masters of the tradition who have received it from their teachers in 
the same way. Thus, the Tantra says: 


Having spoken thus to the Accomplished One (Siddha), her 
form the unseen Kula, she, the mistress of the god of the gods, (looked 
at him) from within the Wheel (of the mandala) with the gaze of a 
lion. Then the Accomplished One, greatly satisfied, spontaneously 
assumed the form of a lion. 


Powerful and fierce, the goddess of a Kula and her Bhairava are likened to 
lions. The god is a male lion and the goddess a female one They are the mighty 
monarchs of the Kula and sit, as do kings and queens on a throne, a sirnhāsana - 
lit. ‘lion's seat. Bhairava is both the consort and the lion-throne (simhasana) of the 
goddess. 'Simhasana' is the name of the pedestal upon which the Linga rests. The 


! O Lord of the Earth, unless the Transmission of the Lion Kula arises and the spiritual sons 
(putraka) enter the Western House, how can they possess the object of pleasure (bhogya) (or 
achieve) Kaula realisation (pratyaya)? How is liberation possible for those poor people who do not 
have the Kulakrama? O god, in the Age of Strife they will become the destroyers and enemies of 
initiation and will not possess the Path of Meru in the Western Teaching of the Lion 
(simhadarsana). KuKh 30/160-162. 

? KuKh 39/44. 

? See note to 13/108cd-109. 

^ KuKh 5/70-71ab. 

* KuKh 3/14. 
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Lion is the Great Place (mahāsthāna), the support (adhisthāna) of all things.' 
Seated on it, the goddess is the Great Lioness. The Great Place is said to be in the 
‘abode of the sea’, that is, the Triangle known as the Ocean of the Yoni. It is the 
Point (bindu) in the centre, which is the throne upon which the deity sits. The 
deity is the lion generated in that form by the empowering gaze of the partner. 
Bhairava becomes a lion by the goddess's gaze and the goddess becomes a lioness 
by the god's gaze.” The lion in the centre is the goddess Bhairavi. As the Point, she 
combines with the letters to form seed-syllable mantras and plays with the 
Bhairavas who are the letters in the triangle that surround her.* Like the king who 
draws power from his throne, the goddess on her throne possesses special power 
that is manifest in her ferocity and immunity to harm: 


Seated on a lion throne, she is the Great Lioness and her gaze 
is wrathful. Her face (contorted) in loud laughter, she dances in the 
Circle of Fire.* 


The goddess's powerful, sanctifying gaze is the Lion's Gaze 
(sirnhāvalokana) through which Bhairava receives the initiation that transforms 
him into a lion,* that is, a governing deity of the Kula. Accordingly, the tradition 
they propagate is the Teaching of the Lion (simhadarsana). The liturgy, the 
transmission and the contents of the mandala are the Krama of the Lion, the core 
of which are the three categories (trivarga) of the Krama, that is, the 
Transmissions of the Aged, the Youth and the Child. The goddess ‘arises’ within 
it, energizing and sanctifying it with her presence.’ 


This is the Western Path, it is the Šrīkrama, which is the most 
excellent; it is the abode of all the Siddhas and is in a special way the 


' The support (adhisthāna) is the Great Place, encompassed by the abode of the ocean. Know that 
to be the (the location of the) Lion, said to be the Lion Throne (simhasana). KuKh 17/33. 

? That is said to be the mistress of the Primordial Seat associated (bheditā) with the three gestures. 
According to the teaching of the Lion (generated) by the Lion's Gaze (she is) like the Lion. KuKh 
8/87. 

> O Lord of the gods, listen to (the location of the) the Lion wherein the Mother is self-established. 
Bhairavī sports there; she plays there with the Bhairavas. KuKh 17/32. 

^ KuKh 49/34. 

> The goddess says when she emerges from the Linga: "I am dark blue and red; I have three eyes 
and (my) light is like the Fire of Time. The gaze I possess (is like that of a) lion and so (I am 
called) ^she who has the lion's gaze' (sirnhavalokini)." KuKh 5/30. 

$ KuKh 5/70-71ab. 

7 KuKh 3/43. 
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Sambhava (tradition). O Sambhu, it is a (Tradition of the) Lion 
(simhaka) and brings about possession (avesa)' by just recalling (it). * 


Bhairava assumed the form of a lion and so the convention is that of the 
lion.’ This is the Tradition of the Lion (simhamnayakrama), the Transmission 
(sirnhakakrama)' of the Lion Kula (sirnhakula), and the Western Teaching of the 
Lion (simhadarsana? and pascimasimhagrha) because the empowered goddess 
and the god possess the Lion's Gaze.’ It is the Lion Knowledge that bestows both 
enjoyment and liberation.* The goddess herself is generated by the Lion's Gaze’ 
and becomes a lion who possesses the power to empower others by her Lion's 
Gaze. Without the transmission of the Command, that takes place thereby even 
the goddess is nothing. In this sense, she is generated and is empowered by the 
same look with which she empowers the god. He too, even when he assumes the 
form of an individual soul, is made manifest in this way. 


In the same way, the Lion (manifests) by the churning 
process in his supreme form (as) the Moon. The Lion is said to be the 
Person. He is made manifest by the Lion's Gaze (sirnhavalokana).'° 


The Lion is the Fire that burns at the beginning of creation. It is the energy 
through which the universe is generated. As in the Vedic fire, oblations are 
offered in it before the beginning of time in the sacrifice through which the world 
is created and the teachings and the scriptures come into being. The goddess 
narrates: 


Its will is the Unmanifest whose form is subtly manifest. 
Then I was overcome with wander and (asked myself): "What is this 
emptiness?" Realising that it was terrible and deep, I was frightened 
and (my) mind slumbered. Having entered into Bhairava's sacrifice I 
remained there in (my) supreme (form). As an atom (of 


! The entire transmission and all that constitutes it - the scripture, mantras, rites, Yoga and the rest 
- bring about the penetration of the Command, that is, the entry - āveša - of the deity as the power 
of grace into the aspirant's inner being. See note to KuKh 3/53. 

? KuKh 4/12cd-13. 

? KuKh 6/10-11ab. 

^ KuKh 3/43. 

* KuKh 30/160-161ab. 

$ KuKh 30/161cd-162. 

7 KuKh 4/12-13ab. 

* KuKh 6/10-11ab. 

? KuKh 8/86cd-87ab. 

10 KuKh 60/53. 
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consciousness), the Lion (simhaka) (bore) a subtle form. O Lord, the 
Lion Fire (simhasamvartaka), full of darkness, became manifest 
(vyavrta).! 


Their mantra is the Lion's Roar (sirihanāda).” It is the Unstruck Sound of 
the Fire that burns in the centre of the Ocean of the Yoni fed by the lunar nectar 
that flows from the Point in the centre. Secreted first into the seed-syllable (AIM) 
of the goddess and the god (HSKSMLVRYUM), it flows out into the mantra of 
the Lion who thus ‘oozes the white secretions’ of the lunar nectar that flows down 
from the End of the Sixteen.’ The Vidya and seed-syllable of the goddess, her 
sonic embodiments, are the female lion. Our texts says: *Her form is a lion and 
she resides (there) facing downwards in the shape of a Linga." AIM, the seed- 
syllable of the goddess, is the Linga that faces downwards. Similarly, Bhairava's 
mantra - Navatman - is the male lion. 

The Convention of the Lion is that of the Vidyā of the goddess, as is the 
knowledge. Bhairava is ‘the lion of the thirty-two syllable Vidya'? of the goddess. 
The Lion is also the Vidyā of the goddess and the mantra of the god in the centre 
of the mandala, which is their throne. 


The Six Daršanas 


It is natural that each school should consider itself to be superior to all 
others. Just as they all claim to lead to the ultimate goal of liberation, they all 
assert that the others do not. The Siddhānta declares: *those who are liberated in 
other Tantras are considered to be fettered souls in the Siddhànta'. However, 
although all schools agree from their own point of view, that this is true, none of 
them excludes the others. They all agree that they belong to an ascending 
hierarchy that culminates in their own tradition. How this hierarchy is understood 
in each school tells us how it positions itself in relation to the others and how it 
understands the relationship between them. Climbing from one to the other, as one 
does the rungs of a ladder, the aspirant, having risen above the lower systems, 


! KuKh 24/9-11. 

? KuKh 3/7. 

? HRAUM! (You are) the nectar at the extremity of the Sixteen (finger space) (sodašānta). (You 
are the goddess) Sambhavi who milks the Drop (bindu) and are flooded with (the mantra of the) 
Lion that (oozes) white secretions. KuKh chapter 4, Mālinīstava line 4. 

^ KuKh 3/13-14ab. 

? KuKh 3/38. 

* Quoted by Brunner 19862: 517 n. 18. 
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traverses the Saiva Agama as he rises through a series of initiations to reach the 
ultimate system.’ 

There are various ways of conceiving these hierarchies. Abhinava, as 
usual, offers the most sophisticated explanation. Each system marks a stage in the 
development of a progressively more complete insight into the ultimate nature of 
reality. The consciousness concomitant with this insight expands and develops to 
the degree in which the object to which it is directed is more complete and it 
grasps it more completely. The individual soul is progressively liberated to the 
degree in which this expansion of consciousness advances.” The stations of this 
expansion correspond to metaphysical principles within their ascending series. In 
his Pratyabhijfiahrdaya, Ksemaraja proposes this type of hierarchy, which he 
presents in the framework of the thirty-six principles that are correlated to the 
realisation to which each system is supposed to lead. This is a common way of 
understanding the relationship between systems and is one we find in the Kubjikā 
sources also. 

The levels of realisation to which traditions lead may also be understood as 
degrees of penetration of the power of grace. The KuKh arranges the Tantras and 
their schools in a hierarchy corresponding to progressively more elevated states 
the initiate attains by an increasingly intense penetration of the spiritual energy of 
the Command released by the repeated recitation of the goddess's Vidya.’ 
However, as one would expect, movement from one level to the next above it may 
not be rapid. We have seen that realisation requires seven lifetimes.* From this 
perspective, the *pascimamnaya' is the ‘last’ and ‘final’ teaching one attains in the 
seventh rebirth. This takes place when the highest realisation attained by Kaula 
practice rises to its climax in the Sambhava state. The Siddhas attain this state 


' In the context of Trika Saivism, Jayaratha, quotes two verses from two unknown sources in 
which the hierarchy in relation to the Trika is outlined. According to the first reference: 'Saiva is 
superior to the Vedas and the like, Vama and Daksina (is each superior) to the Saiva. Superior to 
Daksina is Kaula and there is nothing higher than Kaula.' 


vedādibhyah param Saivam šaivād vamam ca daksinam | 
daksiņāc ca param kaulam kaulāt parataram na hi || comm. TA 1/18. 

The other verse declares: (Higher) than the Veda is Saiva, then Vama, then Daksa, then 
Kula, then Mata and then (above that) also is Trika which is the most excellent of all and supreme. 


vedāc chaivam tato vamam tato daksam tatah kulam | 

tato matam tatas capi trikam sarvottamam param || Ibid. 

> Abhinava writes: As knowledge of (the totality of reality) - that is, the object of knowledge along 
with the metaphysical principles that constitute it- becomes more and more complete and thus 
progressively higher, it quells the various forms of transmigration which correspond (to the levels 
one reaches without, however, eradicating them completely). TA 1/32. 

? KuKh 12/10-14ab. 

^ See intro. vol. 1, p. 129-130. 
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once they have achieved the highest state of the previous six traditions 
progressively, in six previous lives. These are the ‘six systems’ (sadidašana), 
which arranged in a series of progressively upward unions (uparyupariyoga),' 
culminate in the experience corresponding to the basic state of the following 
principles: 1) Buddhism - the intellect 2) Jainism - the three qualities (guna) of 
Nature 3) Bhatta (i.e. Veda) — Fundamental Nature (pradhāna) 4) Vaisnavism — 
Purusa 5) Sauras — Time 6) Saivas — Supreme Siva. 


The Four Āmnāyas: The Divisions of the Kaula Traditions 


The followers of these six are deemed to be in a state of bondage 
(pašubhāva). The seventh is the House (vešman) of the Yoginī where liberation 
can be achieved. There, beyond these six come four ‘Lions’, that is, Kaula schools 
(sirnhakadaršana), the first three of which are contained in Pašcima the fourth, 
which is the House of the Yoginī.* The Yoginis bestow accomplishment (siddhi) to 
Kaula the adepts? and the Kaula traditions (ārmnāya) are transmitted orally by them.° 
Revealed successively in the four Ages, they are symbolically arranged in the four 
directions.’ The first after the Saiva is the northern Lion, followed by the southern 
one. Better than that is the eastern one, which is Trika that is identified directly 
with the Kula teaching. Beyond that is the Western House ‘where everything 


! This is the group of six systems deployed in a (graded) sequence of authority. The remaining 
(lower) principles are not established in authority. (He who follows them) travels from below 
above and one who is above does not go down. He who knows (this) progressively upward union 
(yoga) is a (true) teacher. 


darsananam [k, kh: dar$íanamnam] tu satkedam adhikarakrame [gh: -trame] sthitam [k, kh, gh: 
sthita] || 

Sesas [gh: Sesams] caiva tu ye tattvā nādhikāre [k, kh: -ra; gh: nadhimkara] vyavasthitah | 
adhastād [k, kh, gh: adhastam] gamyate [k, kh, gh: gamyete] ürdhvam ūrdhvastho nādho [k, kh, 
gh: urddhasthanadha] gamyate || 

uparyupariyogam [k, gh: upayu-] tu yo janati sa desikah | YKh (1) 4/213cd-215ab. 

? buddhitattvam tu bauddhanam arhatānām [k, kh: ahantanam] gunatrayam | 

pradhanam vedavādīnām vaisnavanam ca paurusam || 

kalatattvam tu saurānārh Saivanam ca param šivam | YKh (1) 4/212-213ab, cf. KuKh 68/129 ff. 
> (Amongst these ten) four are Lions and so are located in the middle of the seat. Not contrary to 
one another, they are the Lions on the path of (ritual and yogic) action. YKh (1) 4/185. 

^ KuKh 6/82. 

> yoginyas ca pravaksyāmi siddhidah kulasasane | KRU 4/30ab. 

5 rahasyam sarvašāstrāņāri amnáyahrdayam param |I 

vaktrād [all MSs: vaktrā] vaktragatam jfíanam [k gh: jfiana] yoginimukhasamsthitam [all MSs: 
yogini-] | CMSS 7/40cd-41ab. 

7 The (transmission of the) north (vārna) arises in the Krta Age. The arising of the (transmission of 
the) South takes place in the Treta Age. The tradition of the East (is taught) in the Dvapara Age. 
The venerable Western transmission (takes place) in the Age of Strife. YK(1) 4/190. 
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dissolves away’.' Its final (pascima) culmination is Kaula by which ‘the mobile 
and immobile universe is created’.” The goddess resides here as the energy which 
is liberation and generates all the paths that lead to it. She is embodied in the 
triangular syllable AIM, which in the following passage is called the Lioness who 
‘faces downwards’. The Tantra explains: 


(Kaula's) will is the energy (Sakti) that has come forth (from 
it) and is Kaulinī whose form is the sprout (of creation). She is the 
goddess Para, the (female) Neuter who is the Mother of (all) the 
systems (darsana). She is the (ultimate) end (avadhi) of the path of 
liberation. She is (also) the supreme aggregate (of energies) 
(parapindika), which is (the condition) without (any ultimate) end 
(niravadhi) (and is binding). 

(The systems of both types, that is,) with end (that lead to 
ultimate realisation) and without end (that do not) are (both 
contained) in Mahakaula which is the Western (or ultimate - pascima 
- transmission). The seat (Gsana) of the Kaula (principle and 
teaching) is tenfold (as the ten aforementioned systems). It is the 
circle of the (ultimate) end, free of desire (anecchāvadhimandala). 
The condition without (ultimate) end is termed Individual (anava). 
The one with an (ultimate) end is the Sambhava plane. (Amongst 
these ten) four are Lions and so are located in the middle of the seat. 
Not contrary to one another, they are the Lions on the path of (ritual 
and yogic) action.* 


! [bid. 4/185. 
2 In the same way the northern one is (better) than the Šaiva. More excellent than the northern 
one is the excellent southern (school). More than the southern one is the ‘essence’ (sāra) which is 
Trika and the Kula teaching. (Better) than Kula is the venerable Western House. (Better) than the 
Western (House) is (its) final (pascima) and most excellent (end), namely, Kaula by which, O 
Great God, the mobile and immobile (universe) is created. 


šaivāt [k, kh: Saivam] tathottaram [k, kh, gh: tathomtamam] $restham [k: cotram; kh: * tram; gh: 
cautram] cottarād [k, gh: cottaram; kh: cotara] daksinottamam [k, kh, gh: daksinamtamam] | 
daksinac cadhikam [k, kh, gh: -naca-] saram trikam [k, gh: trikam; kh: trikā] ca [kh: cca] 
kulanirnayam || 

kulāc chrīpašcimam [k: kulasri-; gh: kulāšrīpašcime] ves$mam pascimat [k, kh, gh: -mad] 
pascimottamam [all: paScimomtamam] | 

kaulam nama mahādeva yena srstam [k, kh: srsti] carācaram || YKh (1) 4/178-179. 

> Cf. KuKh 68/49-51. 

= tasyecchā [k, kh, gh: tasyacha] nirgatā [gh: nirgatan] Saktir [gh: caktir] ankurākārakaulinī [k, 
kh, gh: -kolini] | 

darsananam ca mata sā para devi napumsaka || 


THE EMERGENCE OF THE KUBJIKĀ TANTRAS 341 


[...] In the form of the Lion, she who is called Vakrika and 
faces downwards also creates. Born from the radiance of Kaula, she 
is Kaulinī in the Kula teaching. [. . .] There is no Dharma or 
Adharma there and nothing licit (gamya) or illicit (agamya). 
Liberation is there in the Western (transmission) where the arising of 
the one letter (AIM) takes place. One cannot attain liberation in the 
Five Makaras by means of other systems. Liberation by means of the 
five (sacrificial) substances abides in the Western (transmission), the 
tradition (anvaya) of the Srikrama. Liberation is present everywhere 
in non-duality, that is, where the Lioness (sirnhā) faces downwards 
(as the triangular Yoni).' 


All the Kaula traditions are Lion Daršanas. According to YKh (1), which 
is the main text to which we shall refer in the following exposition, they are four. 
Subsequently, other schools developed this notion of four traditions - one for each 
Age - first into five traditions and then six by abandoning the analogy with the 
four Ages and retaining the directional symbolism which accommodates two more 
by adding first the zenith and then the nadir. The contents of these traditions 
(āmnāya) vary according to different schools, even so the worship of six traditions 
is a feature of the ritual procedure of virtually all Kaula schools that developed 
after the Kubjika Tantras. 

This system of classification of Kaula schools emerges progressively as 
the Kubjika Tantras developed, which may be taken as evidence that it originally 
developed there. It is totally unknown to the KMT, the earliest Kubjika Tantra. 
Indeed, the word *amnaya' is used there in its broad generic sense simply to mean 


savadhir muktimārgasya [ gh: sāvadhi mukta-] niravadhih parapiņdikā [k, gh: padapimdakam; kh: 
padapimdakam] | 
sāvadhir [k, gh: sāvadhe; kh: savadhi] niravadhiš ca mahākaule tu pascime |1 
dasadha asanam kaule [k, kh, gh: kaulai] anecchavadhimandalam [k, kh, gh: anachavadhi-] | 
anavam [k, kh, gh: anamvam] niravadhih [k, kh, gh: niravadve] proktam savadhih [k, kh, gh: 
savadhaih] sambhavam [k: Simnbhavam; gh: stbhavam] padam |l 
catvaras casane [k, kh, gh: -nà] madhye samsthita simharüpatah | 
parasparāviruddhās [k, kh: paraspara-] te kriyamarge [k, kh, gh: -mārgai] ca [k, kh, gh: va] 
simhakah | YKh (1) 4/180-183. 
! srjate simharüpena vakrikākhyāpy adhomukhī [all: adhau-] M [. . .] 
dharmādharmari [kh: dhrama-] na tatrasti gamyagamyam na vidyate [kh: vi * te] | 
ekavarnodayam [kh: -vanodayam] yatra tatra [k, kh, gh: dada] muktis tu pašcime || 
makarapancake [gh: makaram-] mukti [gh: muktimr] na vindyed anyadarsanaih [k, kh, gh: 
vidyed anyadarsanai] | 
paūcadravyaih sthitā muktih pascime šrīkramānvaye |l 
advaite [k, gh: addhaite] sarvaga muktir yatra [k, kh, gh: muktiyatra] simha adhomukhī | 

Ibid. 4/185cd, 191-193ab. 
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‘tradition’ or ‘teaching’ in general,’ or that of the Kubjika Tantras.” Equally 
generically, it is the ‘tradition of the Siddhas’ (siddhāmnāya)* or even just 
‘Tantric tradition’ generally." It is not used in the specific, technical sense of a 
Kaula school or tradition, although this usage is beginning to emerge. Thus, when 
the KMT refers to the ‘previous tradition’ the expression is *pūrvasantāna”, in 
relation to which the Kubjika school is subsequent (pascima). In one place where 
the KMT does refer to its teachings as the ‘pascimamndaya’, this is the general 
sense, meaning ‘last or ultimate tradition’ of the Siddhas.* Even so, the way is 
being paved for its later common usage as a specific name for the tradition of the 
Kubjikā Tantras. 

The KMT outlines a hierarchy of schools leading to its own. The first is 
the Veda, above which is ‘upper’ (ūrdhva), followed by those of the ‘left’ (vama) 
and right (daksina) and then Kula (kulašāsana).* The latter is ‘absorbed' into the 
Ocean of the Yoni, which is taught in the KMT. These categories should not be 
confused with āmnāyas. The division is into three currents of Saiva Āgamas as we 
find in the Brahmayāmala.' The ‘upper’ one is the Siddhanta and the other two 
are the Tantras of the ‘left’ and the ‘right’. The latter were the Bhairava Tantras 
from which the Kula teachings developed. 

In this context, we observe another sign that the KRU is one of the earliest 
Kubjikā Tantras after the KMT. The KRU is also ignorant of the āmnāya 


' For example, the god says to the goddess concerning the Krama: 
O fair lady, having know the teaching (āmnāya) which is attended by divine and human 
beings (concerning) the group of four, five, six, four, five and four... . 


jfiatvamnayam varārohe divyādivyair nisevitam | 
catuskam paficakam satkam catuskam paficakam catuh || 3/112. 


In the following references the word means, as it often does, both ‘tradition’ and ‘teaching’. 


O fair lady, there are six parts and six Siddhas. He who has understood them with a 
discerning, analytical eye, knows the ritual procedure of all the āmnāya. 
sat prakarani sat siddhā jnatvaitan bhinnadrstina 
sa jānāti varārohe samastāmnāyapaddhatim || 10/64. 
* astrasya dūtikā hy esā kubjikāmnāyanirgatā | 10/38ab. 
? For example: 
O Kuje$vari, in this way he will attain the status of a teacher in the tradition of the Siddhas. 
evam gurutvam āpnoti siddhāmnāye kujesvari | 3/116ab. 
^ O fair lady, he makes an effort to be a protector of the Tantric tradition. 


prayatnena varārohe tantrāmnāyaprapālakah | 5/33ab. 

> pašcimāmnāyamārgo ‘yam siddhānām akhilam dada | 2.22ab. 
* KMT 16/28-29. 

7 See Dyczkowski 1988: 42 ff. 
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classification. However, it refers to the ‘previous tradition’ (pūrvasantāna) 
mentioned in the KMT, the Pūrvāmnāya and supplies details of its contents, 
although most of these are not incorporated in subsequent developments. Thus by 
the time we reach the KRU the Kula teaching is understood to be divided into two 
āmnāyas' - the ‘previous’ (pūrva) and the ‘subsequent’ (pascima). These two, like 
reflections with respect to one another,” are the teachings to which the KRU 
repeatedly refers.* Moreover, the name ‘Pascima’ is now commonly used for the 
Kubjika tradition.* 

When we reach YKh (1) the full set of four āmnāyas are clearly defined. 
We can even observe the transition from two to four āmnāyas taking place there. 
In a sūtra in YKh (1) which predates, it seems, the formation of the classification 
into four Gmndyas found elsewhere in YKh (1), the god wants to know about the 
Western and the Eastern House and, along with them, the middle one.” We do not 
find any reply to this question. Perhaps it was part of another sūtra that has been 
lost while the subsequent tradition developed the four-fold scheme. However, 
elsewhere we are told that the middle one is the Sambhava form of the western 
tradition: 


The western (House) is the Sambhava House. It is in the 
middle between the east and west. Devoid of duality and non- 
duality, it is the entire sequence of mantra and form (marti).° 


According to the SSS,’ Guhyakālī is the goddess of the northern tradition 
(uttarāmnāya) who is worshipped independently in the ‘great Kali Tantra’.* This 
reference, absent in the other sources, indicates that by the time the SSS was 
redacted the division of the Kaula tradition into āmnāyas symbolically set in the 


! pūrvapašcimasamjūābhih [kh: -sarhjūāti] sarpitedam sudurlabham [kh: -bham] | KRU 1/35ab. 

? Ibid. 11/44cd-45. 

* For example: The sacrifice, mandala, initiation and the rest accord with the teachings of the 
‘previous’ and the ‘subsequent’ (traditions) 


yāgamaņdaladīksādi pürvapascimanirnayam | Ibid. 5/41ab. 

* idam hi pascimam devi srikramam kulanāyike || Ibid. 2/32cd. 

šrīkulasya bhavisyanti pašcimasyāvatārakāh [k: -vasānakāh; g: paScimesyava-] | Ibid. 9/41ab. 
mayāpi pašcimāmnāyam tavakhyatam tvayā mayā | Ibid. 14/287ab. 

> pascimam ca grham kim [k, kh, gh: kau] vai kim [k, kh, gh: ko] và pūrvagrham bhavet || 
madhyamam tu katham vešma [k, kh: vaisma; gh: vaisya] navakosam [k, kh, gh: -kosam] katham 
katham | YKh (1) 3/171cd-172ab. 

5 pascimam Sambhavam vesma pürvapascimamadhyamam || 

mantramürtikramam sarvam advaitadvaitavarjitam | YKh (1) 4/275cd-276ab. 

7 SSS 13/117ab-8ab. 

* KM 7/51 = ŚM 10/210. 
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directions was already in place. This reached its most sophisticated form in the 
Kubjikā sources first in the YKh and then in the CMSS where four āmnāyas are 
described. By the 13th century or so, they became six, which was to remain the 
standard number. 

It is significant that this division even in its simpler (and presumably 
earlier) form of just four traditions is not mentioned in the KuKh. Instead the 
KuKh makes use of the four-fold division of the Ages, not to distinguish the four 
Traditions, but to accommodate the Western Tradition into another grouping of 
the Saiva scriptures. In this setup, there are four ‘currents’ (srotas) of Tantras (not 
āmnāyas). These are the Tantras of the upper current; those of the south, north and 
and, finally, west, correspond to the four Ages in which they are revealed.' This 
division into the four Ages is important because it is essential to belong to the 
tradition of the Age to which one belongs.” Consequently, the Western (pascima 
which also means *last') current is not only the best, it is the only one fit for this 
Age, especially because we are close to the end of it. 

This division of the Tantras into currents (srotas) echoes a common system 
of classification, found in the Siddhāntāgamas, according to which Agamic Saivism 
is divided into five major currents (srotas) of teachings that flow in the form of 
scriptures from the five faces of Sadāšiva's upper face arranged in the five 
directions? The Kaula traditions are arranged in a parallel fashion with tacit 
reference to the equivalent arrangement in the prestigious Siddhantagamas. In this 
perspective, the Western Tradition is said to be the Transmission or Kulakrama of 
Sadyojata* who is the deity of Sadāšiva's western face. Although Kubjika's 


! See KuKh 30/164-166ab. 
? KuKh 30/167-168. 
* See Dyczkowski 1988: 31-32. The correspondences can be tabulated as follows: 


11. Table of Upper Faces of Sadāšiva and the Scriptures they Utter 


Direction Deity of the Face Saiva Scripture 

Upper Isana Siddhantagamas 
East Tatpurusa Garudatantras 

South Aghora Bhairavatantras 
North Vamadeva Vamatantras 
West Sadyojata Bhūtatantras 


* KuKh 3/16, 30/165 and 39/14. The Transmission of Sadyojāta is sometimes abbreviated to form 
another name for the Western Tradition. This is Sadya- or Sadyo-krama which literally means the 
‘Immediate Transmission'. The KuKh supplies a number of fanciful, didactic etymological 
explanations of the name 'sadyo'. See KuKh 45/60-65ab. 
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tradition is sometimes referred to as a sixth current, distinct from the five of 
Sadāšiva's faces,’ it is also inserted amongst them in this way. 

Naturally, the Kubjika tradition gives pride of place to the goddess. 
Nonetheless, it takes care to maintain a link with its Saiva roots both in order to 
draw from them and to benefit from their prestige and authority. Accordingly, the 
deities of the faces, all forms of Siva incorporated into the composite figure of 
Sada$iva, are assimilated in various ways into the cult of the Kubjika Tantras. 
They appear, for example, amongst Bhairava's 108 names in a hymn addressed to 
him.^ Amongst the strategies adopted by the Kubjika tradition to reinforce this 
link are manipulations of these faces in conjunction with its own symbolic 
categories. An example, are the equivalences established between the four 
principle sacred seats and Sadāšiva's faces. This association implies that the 
scriptures that issue from these faces originated in the sacred seats where the 
goddess resides and propagates the teachings. The correspondences are as 
follows: 1) Udyana: Aghora. 2) Jalandhara: Tatpurusa 3) Pūrņagiri: Vamadeva 4) 
Kāmarūpa: Sadyojyāta.* Kāmarūpa, associated with Sadyojata, is the sacred seat 
of this Age where Kubjikā's teachings are propagated by Mitranatha. 

These models are taken over by the Šrīvidyā tradition and Tripura came to 
be linked with the Upper Tradition (urdhvamnaya). It seems, however, that this 
was not originally the case. Her root Tantra, the Nityasodasikarnava, relates her to 
four traditions that emerged from the sacred seats in a manner that is clearly 
adopted from the Kubjika Tantras. Thus, the god in this Tantra praises the 
goddess, saying: 


I salute the venerable Tripurā who resides within Kama, 
Pūrņa, the one called the letter Ja and Sripitha, she who is the 
treasure chest of the fourfold Command (caturājūā).* 


The original ‘fourfold Command’ that issues from the sacred seats 
consisted of the four Transmissions (krama) elaborated in the Kubjika sources. 
However, for obvious reasons, the commentators on the NSA preferred to 
understand them abstractly without reference to the Kubjika tradition. Vidyananda 
explains that Sripitha is Odyāņa” According to the Sariketapaddhati quoted by 
him, Sripitha is the Ajfiapitha and hence the source of the other three. There it is 
called Odupitha. Amrtananda, who was earlier than Vidyananda, describes the 


' See, for example, KuKh 45/58.. 

? See beginning of chapter 17 of the KuKauM. 
? KuKh 28/10-11. 

^ NSA 1/12. 

5 NSA p. 40. 

° NSA p. 220. See above note to 2/28. 
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‘fourfold Command’ as: ‘the great plane (of realisation) consisting of the four 
flowing currents (of instruction) (srotas).’' Vidyanananda abandons the term 
srotas, which belongs to the older technical vocabulary of Siddhantagamas and 
the Bhairava Tantras, and adopts the term āmnāya instead. This indicates that 
Vidyananda was aware of the growing importance and application of this term in 
the sense in which it originally developed in the ambit of the Kubjikā Tantras. In 
his perspective, the four sacred seats are the places where the four āmnāyas 
originate. Amongst them, the southern one is especially associated with Tripura, 
although she contains all of them.” What concerns us here, more specifically, is 
that these amnāyas are the fourfold Command (a technical term that is probably 
drawn from the Kubjika Tantras). They are, as Vidyānanda says, ‘the systems 
(darsana) of the lion thrones called east, south, west and north”.* This is also the 
arrangement in the MBT, which is earlier. Sivananda, another commentator, relates 
the four currents of the amnayas to the four sacred seats which together constitute 
Sripitha.* These projections are not possible in the context of the Kubjikā tradition as 
the teachers in these seats propagate Kubjika lineages. 

While Sivananda's aim was to relate the four streams of the Command to 
Tripura as they are in her Tantra,’ Mahešvarānanda, his grand-disciple, seeks to 
establish that they are based on Mahartha, the supreme reality taught in the Kashmiri 
Kalikrama and, set in the four directions, ultimately lead to it.° In this way, he also 
seeks to identify Kālī with Tripura. Clearly, he considered the four currents to be 
divisions within the Kulašāstras that taught secret Kaula ritual.’ Again, these four 
currents (srotas), each vast and deep as the sea, are churned by Manthanabhairava 
who is the Bhairava of all the Kaula Tantras.* In this way Mahešvarānanda, 
following in the footsteps of his grand-teacher integrates the division into four sacred 


! pravrttacatuhsrotorüpà mahāpadavī caturājūā This statement is quoted from the rjuvimarsini by 
Mahe$varananda in MM p. 171. 

? iyam ca vidya caturāmnāyasādhārņy api daksiņapaksapātinī. NSA Artharatnāvali p. 41. 

> caturājūeti pūrvadaksiņapašcimottarākhyāni catuhsirnhāsanadaršanāni. Ibid.. 
pürvapascimadaksinottarakhyas caturasabdasucitas catvarah samayāh tesam košabhūtā sārabhutām. 
Ibid. NSA p. 33. 

* catuhsamayanidhanabhütacatuspitha ....' these are also called ‘ajfiakoSa’ (caturajfiakosabhütam) - 
NSA 1/12. 

? The god in NSA 1/12 says: I salute the venerable Tripura who is the treasure chest of the four 
Commands (caturàjfiákosabhutàm naumi šrītripurām aham). Sivaananda equates them with the 
four sacred seats (comm. ibid). 

6 Mahešvarānanda (MM p. 171) writes: Although reality (artha) is separately established and 
conceived in each of the four transcendental (alaukika) streams, based on knowledge, Yoga, ritual and 
conduct, respectively, once reached the end, it is this reality that is established as the plane (of 
realisation) that is to be attained. 

7 srotaScatustayopapaditanam paddhatinam pravrttir ity etāvanmātraparyavasāyi pūjārahasyam 
MM p. 82. 

* MM v. 68 p. 171. 
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seats of the Srividya tradition with that of the four currents of the Kula Tantras to 
make Manthānabhairava the lord of all of them. As he is the Bhairava of the 
Mahartha, this implies that it is the essence of all the systems (darsana).! 

This way of classifying the Kaula traditions developed ultimately into one 
of six āmnāyas that is still in place today. The Parātantra is one of the earliest 
sources, if not the first, that expounds this system of six traditions. The earliest 
dated manuscript of this Tantra so far recovered was copied in 1265 CE. The 
earliest dateable reference to this system I have been able to trace is in a colophon 
written by a Brahmin scribe called Harihara who copied a manuscript of 
Amrtešvarapūjā in 1216 CE.” He tells us that he was a Gujarati from 
Camatkarapura and the disciple of Vimalaprabodha who was a teacher in the six 
traditions (sadanvaya)) The same is confirmed in the colophon of some 
manuscripts of the DP.* 

Numerous variants of this classification continued to be formulated. 
However, this was generally not because there was any real attempt to assess the 
contents of the āmnāyas. The reason was that the worship the deities of the 
āmnāyas became a standard part of Kaula ritual. As the āmnāya system of 
classification is unknown to the Kālīkrama sources and the earliest Srividya 
sources, it appears that it emerged initially in the Kubjika Tantras. However, it 
was probably because the worship of the deities of the āmnāyas became a part of 
the common rites of the Šrīvidyā school that it became a standard part of other 


! evam ca sarvadaršanasāratvād amusya šrimahārthakramasya sarvasroto 'tiayt ko ‘pi 
Slaghyatvotkarsam dhvanyate | MM p. 171-172. 

? Ms. Amrtešvarapūjā, Darbar Library, MS no. 1-1365-5. The colophon reads: Svasti | 
šrīmannepālešvarah | samastarājavalīvirājita | M. | P.-paramamāhešvara | šrī-Pašupati- 
bhattarakavadhanad-bhaktijala-praksalitamtahkarana | sakalasastraparimalita | 
siddhamtatamtrarahasyagamarghavida | šrīmadvimalaprabodhapādaprasādāl-labdhābhiseka- 
sadanvayādhārya | nirjjitārivrāta | pratapalamkesvara | 
raghuvamsakulatisarvvajanahrdayanamda-kara | dīnaduhkhitajanāšāparipūraka | 
anekaguņanidhāna | šrīmadarimalladeva-pravarddhamāna-vijayarājye | Vikramābda-gate 1273 | 
Nepālābda-gata-samvat 336 jyestha-krsna-saptamyam tithau budhadine | Gurjjaradešīya- 
camatkārapurād-āgata brahmanapamditacarya sri-hariharena likhitam-iti Subham || The date 
corresponds to Wednesday, June 8", 1216 (Petech 1958: 84). 

> Vimalaprabodha may well have been the author of the Kālikulakramārcana who describes 
himself as a *renounciate teacher” (parivrājakācārya) in the colophon of his work which reads: iti 
šrīparamaharnsaparivrājakācāryašrivimalaprabodhapādaviracitakālikākulapaiicakramakra- 
mārcanarh samāptam. See the bibliography for details of the MSs of this text. 

^ MS K of the DP ends with the simple colophon: samāptam idam Srikalikakramam. The other two 
MSs add: paramaharmsaparivrajakasadanvayácáryasrivimalaprabodhapadánam. This may mean 
that he wrote the DP, but this is unlikely as it presents itself as a Tantra. It is more likely that this 
was the colophon of his copy of the work. 
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Kaula traditions also.' Generally, however, this is not elaborately done. The 
deities of the six traditions (āmnāyapūjā) are worshipped simply by uttering their 
mantras and those of their attendants. 

Newar Kaulism is much more involved in the āmnāya system. Indeed, it 1s 
a specific feature of it. Kaulas are generally concerned mostly with the worship of 
their own Kula deity and hence with just one āmnāya. However, although Newar 
Kaulas are also initiates in specific āmnāyas, they consider the ideal Kaula to be 
one who is well versed in all the āmnāyas (sarvāmnāyavišarada). The daily rites 
Newar Kaulas perform are those of the particular āmnāya of their Kula deity. 
However, they also occasionally perform the liturgies (kramārcana) prescribed 
for all the āmnāyas together. This is done in the course of any major liturgy 
(mahākramārcana), irrespective of which particular āmnāya their deity may 
belong, although the final, culminating rites are reserved for the goddess of their 
āmnāya. 

Although, in actual fact, only the northern, western and upper āmnāyas are 
extensively functional amongst the Newars, in theory, like other Kaulas, they 
follow a system of six āmnāyas. This is largely based on the Parātantra. Thus, 
those listed in the Samvartarthaprakasa by Mukundaraja, who was a Newar, 
agree with that source. The goddesses in the six āmnāyas are: 1) East: 
Pūrvāmnāya - Pūrņešvarī. 2) South: Daksinamnaya - Nisešvarī. 3) North: 
Uttarāmnāya - Guhyešvarī. 4) Above: Ūrdhvāmnāya - Tripurasundarī. 5) Below: 
Adhāmnāya - Vajrayoginī 6) West: Pascimāmnāya - Kubjikā. Mukundarāja adds 
two more goddesses related to the āmnāyas who are very important for the 
Newars. One is Siddhilaksmī (sic. Siddhalaksmī). She belongs to the 
Uttarāmnāya. The other is Ugracaņdā (= Mahešāsuramardinī / Durga) who 
belongs to the Daksinamnaya. 

As the Newars are the last to preserve these traditions and probably have 
been unique in this respect for several centuries, it is worth dedicating some space 
to the Parātantra's presentation of the six āmnāyas before examining how the 
āmnāyas appear in the Kubjikā Tantras. The Parātantra magnifies the one 
Supreme Goddess (ekā paramā) who sits on a throne (sirhhāsana), the six feet of 
which are the āmnāyas represented as her female attendants, an image well known to 
the Srividyà texts. To this goddess Sadasiva reveals the ‘secret Kaula tradition' 
(rahasyam kaulikānvayam) and the āmnāyas within it. Collectively they are the 


' SarnP fol. 5a. One could cite countless examples of Amndyapiija. An early one is found in the 
Jfianadipavimarsini by Vidyananda who was probably the same as the Vidyananada who wrote 
the commentary called Artharatnāvalī of the NSA. If so, it is probably not later than the 14" 
century. There we find five āmnāyas, including the Western one of Kubjika (see above . below for 
the reference). There are five amnāyas also in the Saubhāgyaratnākara by another, Vidyānanda. 
Although certainly later, the goddess of the Western tradition is worshipped amongst those of the 
other five āmnāyas. 
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"mahāmnāya' which is five-fold like the body composed of the five gross elements. 
This receives life from a sixth principle, namely, 'the first supreme power who, 
residing in the Void, protects the Kulas’.' She is the Nitya Lalita who, assuming the 
form of Kāpālinī, goes to the forest called Anandavana, where Sadāšiva is sitting 
absorbed in concentration on the Six Wheels (satcakrasamādhi), to ask him about 
the six traditions (sadanvaya). 

The first, he explains, is the eastern tradition (pūrvāmnāya) spoken by 
Tatpurusa, Sadāšiva's eastern face. The mistress of this tradition is Pūrņešvarī.” She 
is identified with twenty-one goddesses amongst who is Kulālikā, that is, Kubjikā. 
Pūrņešvarī is also called Nātešvari and her consort is Nrtyabhairava. She lives in 
Pürnagiripitha and the cremation ground called Laksminara. The goddess of the 
southern tradition is Nisisi. She is Caitanyabhairavi, Raktakālī, Sundarikālikā and 
Aghorešvarī.” She has twenty-four attendant goddesses amongst whom we notice 
Carcikā, a form of Kubjikā.* She is worshipped in the sacred seat called 
Cauhanagahvara in the ‘left hand’ modality (vāmācāra) as are all the goddesses of 
the āmnāyas. The goddess of the western tradition is, as we would expect, Kubjika. 
Two forms are described. One is that of a young girl and the other that of an old 
woman. She is Mother Kuja who is the Bhairavi of the Western Tradition 
established on the Path of Kula.” She is seated on the left lap of Sadasiva who is 
mounted on a bull.* He is light blue (khavarna) with one face, three eyes and 
eighteen arms. She is red with one face, three eyes and two arms and is charming. 
She resembles Tripurasundarī who, unlike the other goddesses of the āmnāyas, who 
are multi-armed and wrathful, is peaceful. According to the Parātantra, the source 
of the Northern Tradition, is the Kalikula. Amongst the countless forms of Kali in 
the Kalikula, the main one worshipped there? is Guhyakālī who is especially 
associated with Mahakulalika, that is, Kubjika. She is considered to be the original 
source of the Kaula path? and her northern (uttara) tradition is the most excellent 
(niruttara).'° The upper direction (ūrdhva) is that of Tripurasundarī. She is Narayani, 
the goddess Maya. Young and beautiful, she resides in Udyāna and is the mistress of 
the six āmnāyas.'' She is associated with Sricakra and the sixteen Nityās and is of 


' ādyā sā paramā šaktir vyomasthā kularaksiņī | ParāT 1/45b. 
* Her visualized form is described ibid. 1/56-60. 

? Her visualized form is described ibid. 2/4-16. 

^ Concerning Carcika, see above, p. 245 ff.. 

? ParaT 3/13. 

° Her visualized form is described ibid. 3/7-12 

7 āmnāyamuttare tu kālīkulasamudbhavā | 

* Described ibid. 4/7-14. 

? kaulamargapravartatka ibid. 4/17b. 

10 Bc 


! ibid. 5/7-12. 
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two types according to whether she is worshipped in the manner of the right or the 
left.' The emphasis is laid on the left-hand manner, as it is with the other goddesses. 
She embodies the highest state of consciousness (turiyā), which is that of the direct 
apprehension of spiritual awakening (sāksājjyāgratsvarupinī).” The lower direction 
is that of the Buddhist path and is presided over by Vajrayogini. She bestows 
benefits in this Age of Strife (kaliyuga) to Buddhists, but not ultimate liberation. 

Three founding figures are mentioned at the beginning of the chapter in the 
Parātantra dedicated to the western tradition. These are Siddhinatha, Srīnātha and 
the hero (vīra) Kuješanātha.* These three are mentioned right at the beginning of the 
Tantra as having pleased the Lord of Kula" suggesting that the Parātantra has a 
special connection with the western tradition. It is also closely affiliated to Kali as 
Guhyakali who embodies all the āmnāyas” The two sources the text mentions 
support these affiliations. They are the Kālī oriented Jayadrathayāmala (Sirascheda) 
and the Kubjikā oriented MBT.^ Moreover, Tripura is accorded a special position in 
this Tantra as the mistress of the Upper Tradition. She is Lalita, the supreme 
Goddess who assumes the form of all the goddesses of this āmnāya. She is identified 
with Vaisnavi$akti who is the twenty-fifth principle in a system of twenty-five 
principles. This configuration accords with the more pronouncedly Samkhya system 
of the Paficaratra rather then the thirty-six Tattva system of the Saivagama. 
However, the privileged location of Tripura in this account is as we find it in the 
later Tripura tradition, after the NSA that invariably accords it this, the highest place, 
and the original seat of the Kaula transmission, Udyana. This is the case with 
virtually all later accounts of the six āmnāyas, including, for example, the one in the 
17" century Purascaryàrnava that quotes the late Merutantra. This suggests that the 
classification into six āmnāyas developed in the Šrīvidyā tradition. The form in 
which it appears in the Pardtantra, which was redacted at a time when the earlier 
traditions were still known, may well be one of the earliest. 

Before moving on we may note another way of representing the 
relationship between the six āmnāyas which similarly accords the most eminent 
place to the goddess Tripura of the Srividya tradition. This is the Sarvamnaya 


ibid. 5/42. 

? ibid. T 5/45, 68. 

> vibhinnah siddhināthena srināthenāvatāritaļ | 

kujesanathavirena kujāmnāyah prakāšitah | ibid. 3/14. 

^ srināthādiganāh sarve vīranāthāvatārite | 

siddhināthavikāsena santositam kulesvaram | ibid. 1/4. 

* Guhyakālī also integrates the six āmnāyas into her rite in the Kālīkulārņava which affiliates itself to 
the Mahārāvatantra: 

guhyakālyā kramam punyam sadāmnayaprapūjitam || Kalikularnava NA MS No. 2/130 BSP I p. 42. 
° ParāT 1/7. 
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system prevalent amongst some Pārvatīyas of the Kathmandu Valley. Lidke 
describes it as follows: 


The contemporary Nepalese Sarvāmnāya system represents itself as the 
culminating synthesis of all (sarva) the transmissions (ārmnāya-s) preserved by 
clans (kula-s) of practitioners united through the seminal wisdom of tantric adepts. 
In particular, the Sarvāmnāya system incorporates the six streams of Agamic 
revelation, or six transmission schools (sad-āmnāya-s): the eastern (Pūrvāmnāya), 
southern (Daksinamnaya), western (Pašcimāmnāya), northern (Uttarāmnāya), 
lower (Adhāmnāya), and upper (Ūrdhvāmnāya) transmissions. In the esoteric 
interpretation of the Sarvamnaya system, each of the six āmnāya-s is associated 
with a particular goddess, who in turn is correlated with one of the six cakra-s, or 
energy centers, in the subtle physiology. The Sarvamnaya path involves sequential 
initiation, stage by stage, in each of the six transmission schools in order to 
awaken the kuņdalinī-sakti, the serpentine power at the base of the spine, and 
activate in turn each of the cakra-s along with the corresponding goddesses who 
are mistresses of the cakra-s (cakrešvarī). The final stage of the Sarvamnaya path 
involves initiation into the upper transmission school (Ūrdhvāmnāya), which is 
associated with Tripurasundarī, the supreme goddess of the Srividya kula. 
Through this final initiation the ajūā-cakra, situated between the eyebrows, is 
activated, and the kundalinisakti rises up to the sahasrāra-cakra at the crown of 
the head, culminating in a state of full empowerment in which the tantric 
practitioner (sādhaka) realizes his or her identity with Tripurasundari, ‘the 
beautiful goddess of the three cities’. 


This system is alien to the Newars of the Kathmandu Valley. Indeed, it is 
so contrary to the spirit of their Kaulism that we may understand it better by the 
sharp contrast there is with it. The Newars who are qualified to take higher Kaula 
initiations are given access to their tutelary Kaula goddess. As the family deity, 
the tradition (āmnāya) to which they belong can only be one. The Newars do, 
however, concede that access to the worship of one of the Kula goddesses also 
authorises one to worship all the others. However, this is achieved directly 
through the one initiation, not in stages. Moreover, each goddess is Kundalini 
within the body and she may rise equally through all the Wheels, whichever one 
of the goddesses she may be. Finally, Tripurasundari is certainly an important 
member of the Newar's pantheon of Kaula goddesses, however Newars do not 
generally consider her to be the goddess who embodies the highest state of 
empowerment in a special way. 
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The Four Āmnāyas 


We turn now to the presentation of the four Traditions according to YKh 
(1). There they are described in four sūtras that have been translated below. This 
is the earliest presentation of this division into four in the Kubjikā sources and 
may well be the first ever in any Tantra. The CMSS also describes four āmnāyas. 
These too are taught successively in the four Ages and arranged symbolically in 
the four directions as we find in YKh (1). CMSS dedicates most of chapter seven 
to an exposition of the three Traditions related to the Western one. Judging by the 
complexity of its symbolism, it appears to be more evolved than the MBT and 
hence later. This is apparent in the presentation of the four Traditions also. They 
are related to the earlier presentation in YKh (1), but are more differentiated and 
possess a clearer identity of their own. 

Each Tradition is essentially part of the Sāmbhava Transmission and share 
in the Šāmbhava state, which is the liberated condition. Thus they are all four 
"simhakadarsanas'. Even so, the attainment of that state is essentially derived 
from the Command of the Western Transmission. This is the Sambhava House. 
The other three Traditions flow from it like the three qualities flow from Nature, 
which contains them as the fourth encompassing reality. Thus, Pašcima is not only 
the Western Tradition; it is the last and ultimate one. In the Venerable House 
(Srigrha) of the Western Tradition all is completely accomplished. Above all 
other Traditions, they all ultimately merge into this one. Thus, unlike the other 
Houses, where the Vidyās are not perfect, here the Vidya is complete in all 
respects. From this all the others draw their energy and so is their common basis. 
Thus, the CMSS declares: “Abandoning all (the distinctions between the 
Traditions), in accord with (their) essential nature (svabhāvena), merger occurs 
spontaneously in the Western House.'' 

This underlying unity in diversity is represented in the YKh by the basic 
common identity of the goddesses of the four Traditions. Abstractly they are all 
Sambhavisakti, more concretely they are Kubjika. In her own Western House, she 
is Para. In the Eastern Tradition she is the yellow Kulalika with five faces. In the 
South she is the Bhairavi Aghorešvarī. In the North she is Asita, the Black One. In 
each case, a Bhairava accompanies her. In the West, he is Navatman. In the 
Eastern Tradition, he is Mitranatha. In the Southern, he is Svacchandabhairava. 
There he governs the Tantras of the Right and the Left. As such, he has two 
forms, one white and the other black, respectively. In the North, the Bhairava is 
red. 

Just as the goddesses of the four Traditions are presented as forms of 
Kubjika, analogously the Bhairavas of the four Traditions replicate the eight- 


! sarvam tyaktvà svabhāvena tal layam pašcime grhe [all MSs: grham] || CMSS 3/7cd. 
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headed Bhairava who governs the mandala that encompasses the couple in the 
centre and is the core of the system the YKh expounds. There Bhairava is 
surrounded by the Eight Mothers — one for each of his heads - and the Sixty-four 
Yoginis that emanate from them. These eight and ‘eight times eight’ are energies 
of the goddess that unfold in the eight sacred seats. The presentations of the 
Traditions repeatedly allude to them by referring to the sacred trees, creepers, 
monasteries and other entities within them.' Thus, each Tradition replicates in its 
own way the core system of the YKh. 

The first sūtra opens with an exposition of this common ground of the 
Kaula traditions. This is the Sambhava state of which the Western Tradition is the 
prime repostory: 


Next, I will talk about the four traditions (amnaya) by 
knowing which the divine tradition (divyāmnāya) functions. I will 
explain in due order that excellent tradition established in the houses 
(of the four transmissions) namely, the divine Western one, which is 
Sambhava and (so) is above all (others). This Sambhava (reality) is 
the Lord of the Universe, from which everything has emerged. The 
supreme energy is unmanifest and by means of (this) energy, the 
universe has come forth. The three qualities have come from the 
universe and from the (reality which is these) three qualities, the 
Sambhava transmission. 

The Western (transmission) is born from Sambhava and the 
Kula teaching (šāsana) from the Western (transmission). The 
Southern path (comes) from Kula and from the Southern one 
(comes) the Northern House. From (that emerges the transmission 
of) the left, the lineage of oneness (ekatvasantāna), which is all, both 
with sequence and without. Each one has a differing lion-nature and 
so exists separately in a state in which (each) is exclusive of the 
other in the House of the Four Lineages (santati). The Western 
House is the Pure One and is above all (others) and so, free of 
Dharma and Adharma, its special (excellence) is (well) known. It 
certainly gives liberation in every way at the end of the Kali Age. 
The House in the Krta Age is the Eastern one. The Southern House 
is in the Treta (Age). The Northen one is the House in the Dvapara 
(Age) and the venerable Western one is the House in the Age of 
Strife. 


! See intro. vol. 1, 707-708, chart 26. 
? atah parataram vaksye caturamnayam [k, kh, gh: -ya] samsphutam [k, kh: sasphutam; gh: 
samusphutam] M 
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The Western Tradition (Pascimamnaya) 


The Western Tradition, according to the CMSS, is the Transmission of the 
Command (ājūākrama).' The energy of the Command expands out into the other 
Traditions from this one, which thus gives them life and vitality. As it is the 
source of the other traditions it is called the Tradition of Birth (janmāmnāya) 
‘which is endowed with (all) four Houses’. Supreme, it is Kula, itself, not just the 
teachings that concern it. Here Bhairava appears in his most essential nature as 
Akula, the pure abstract Absolute, from which emerges Kula, the goddess in her 
essential nature as the Sambhava state. As such, she is Para who is clothed in her 
seed-syllables. Her Vidya and the Krama attended by the Eight Mothers emanate 
from her body. The Western House is the Triangle in the end of the Twelve that 
‘faces downwards’ and so is ‘endowed with the twelve-fold sequence (krama) (of 
energies)’ that leads to it and from it. It is the Transmental, identified with Kula 
that contains the sonic energies of the letters embodied in the Yoginis and 
Bhairavas who reside there and attend on it. As the source of emanation, it is also 


yena vijūātamātreņa divyamnayah pravartate | 

tam kramena pravaksyāmi grhasthamnayam | uttamam [k, kh: grhāsthasrāra uttamāh; gh: 
grhāsthasrāra uttama] || 

Sambhavam pascimam divyam sarvesām upari sthitam [k: sarvaisam mupariscitam; kh, gh: 
sarvaisamupariscitam] | 

višvešah [k, kh, gh: -Sarn] šāmbhavo ‘yam [k, kh: Sambhavopyam; gh: šābhavopya] tu yasmāt 
sarvam [gh: sarva] vinirgatam || 

avyaktā tu para Saktih šaktyā [gh: šaktya] visvam [k, kh, gh: višva] vinirgatam | 

višvād gunatrayam jatam traiguņāc [k, kh: traiguno; gh: taiguno] chambhavam kramam || 
šāmbhavāt pascimam [kh: pascomam] jatam pascimat kulašāsanam | 

kulād [k, kh, gh: kulā] daksinamargam [k, kh, gh: marge] tu daksinac cottaram [k, kh, gh: - 
ccamtaram] grham || 

vāmād  caikatvasantanam [k, kh, gh: vaikadvasamtanam] etat sarvam [k, kh: sarvva] 
kramākramam | 

anyānyasirnharūpeņa [k, kh, gh: arunyānya-] prthaktvenaiva [k, kh, gh: prthakteneda] samsthitam 
| 


viruddhānyonyabhāvena [k, gh: -nyānyabhāvena] grhe [k, kh, gh: grhe$] catvarisantatau | 
vimalam pascimam vesmam [k, kh, gh: vesma] sarvesām upari sthitam |1 
visesam tena viditam dharmādharmavivarjitam | 
muktidam sarvabhāvena kalisyānte na samsayah M 
krte yuge pürvam [k, kh, gh: pürvva] veSmam [gh: vesyam] tretayam daksinam [k, kh, gh: -na] 
grham | 
uttaram dvāpare [k, kh: -ram] vesmam kalau Sripascimam [k, gh: -me; kh: -ma] grham || 

YKh (1) 4/215cd-223. 
! pašcimāmnāyam [k kh: -ya; gh: -mā * ya] deveši ājūākramam [k: -krama; gh: -cakra] varānane 
I| CMSS 7/42cd. 
? janmāmnāyarahasyam tu caturgharasamanvitam [k kh: catu-] || CMSS 8/5cd. 
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the common basis of all the Houses. In this way YKh (1) presents the essential 
features of the Western House: 


Kula, which is the manifold western House, has come from 
Akula.' Kula born from Akula is the varied Western House wherein, 
pervasive and omnipresent (sarvatomukha), the Sāmbhava state is 
merged. Free of the practice of Tantra (tantrācāra), it is the 
extending expansion (prasara) that is  Sambhu's Circle 
(Sambhavamandala)) Ritual, worship with mantras, visualization 
and its object, sandhya, the hermitage, the vow, (each) one separate 
and devoid of oneness, they are not worth a sixteenth part of the 
Western House. 

Like the sun in the sky or an elephant in the battlefield - such 
is the Western House that stands above all (others). Just as all rivers, 
great and small, enter the sea, so all Hermitages (asrama) enter the 
Western System of the Lion (simhadarsana). 

The omnipresent (sarvatomukha) Western House has arisen 
in the Age of Strife. The Western House (varunam grham) is the 
Srikrama, divided into three divisions and three (corresponding) 
energies (trikalā). It is where (the goddess) Parā is present in six 
aspects. There the Vidya is complete (pūrņā) and is of three kinds. 
Endowed with the twelve-fold sequence (krama) (of energies), it is 
adorned with the Octad of Kula. 

Above it, divided into hidden and revealed, are the twelve 
accomplishments (siddhi). Conjoined to the Krama of Twenty-eight, 
it is adorned with the three Lineages (oli). There, the radiance of the 
mandala is encompassed by the group of the eight Lions (of the 
Mothers of the Kulas). (It is endowed with) the group of eight 
Houses (grha), Kulacara, the eight sacred seats and the sixty-four 
energies and is the arising of the sequence of eighty-six (pādas). It is 
the Sriparakula, adorned with the twenty-seven depositions. It is the 
House that has arisen divided into the forms (mūrti) (of the goddess) 
and adorned with the knowledge of the planes (bhiimika). The 


' Kula is the Tradition understood as the spiritual energy of the Bhairava of that Tradition who is 
Akula. All the Traditions are essentially such, thus they are aspects of the same Western House 
which is ‘varied’ and ‘omnipresent’. Thus the Western House and the Eastern, which is most 
closely linked to it as its precursor, are so in a special way and so are specifically said to arise in 
this way and form. 

? See above, p. 254 ff.. 

? The goddess is said to be established in the Sambhavamandala, which is essentially the 
Kramamandala understood to be the sphere of the liberated Sambhava state. 
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extending flow (prasara), which is the arising of the Western 
(transmission), is the thread (sūtra) illumined by Navatman. Arising 
in the Age of Strife, it is (completely) accomplished and is the 
disciple of Bhairava and Kubjika. It contains the Eight Trees, the 
Eight Creepers (vallika), the Eight Mata (schools) and the Eight 
Accomplishments.’ 

The Venerable House (šrīgrha) is the arising of the Western 
(transmission). Free by virtue of the practice of Kula (kulācāra), it is 
the object of adoration of all the gods, Skyfarers and yogis and is 
attended by the Mothers, Yoginis, Viras, Bhairavas, and Rudras. The 
manifest Western (tradition) (alone) is successful in the Age of 
Strife. It is the entire Transmission of the Tradition of the Lion 
(simhamnayakrama). It is the Practice of the Lion (sirnhācāra) and 
(is the energy that) faces downwards.” The Western House of the 
Lion is the common basis of all the Houses.? 


! These groups of eight are distributed in the eight sacred seats concerning which see intro. vol. 1, 
p. 697 ff.. 
? guptaprakatabhedena tasyordhve siddhidvadasa | 
astavimsakrame yuktam ulitritayabhüsitam [k, gh: ūlitritaye-; kh: ūli-] || 
tatra [kh: tratra] mandalakoddyotam [k, kh, gh: -kodyotam] simhastakaparivrtam [kh: siha -] | 
grhastakam [k, kh, gh: -ka] kulacaram pithastakasamanvitam || 
catuhsastikalair [k: catusasti-; gh: catusastikalai] yuktam sadāšītikramodayam [k, gh: 
-Sītīkramodayar ] | 
saptavimsatibhir nyāsair [k, kh, gh: -sai] bhiisitam srīparākulam || 
navátmadyotitam sūtra prasaram pascimodayam || 
udayantam [k, kh, gh: adayam] kalau siddham [k, kh, gh: siddhem] šisyam [kh: Sisya] 
bhairavakubjikam | 
vrksāstau vallikāstau ca matastam siddhirastakam || Ibid. 4/231-235. 
? kulācāravinirmuktam Srigrham pascimodayam | 
aradhyam sarvadevanam [kh: -davanam] khecaranam tu yoginam || 
virabhairavarudranam mātryoginisevitam [k, kh: mātrmaitrīrni.-; gh: matrmaitrini.-] | 
pascimam uditam [gh: -te] ve$mam kalikāle [gh: -kalarn] tu siddhyati || 
simhamnayakramam [k, gh: simhasnaya-] sarvam sirnhācāra adhomukhi [k: adyo-; kh: adhyo-; 
gh: agho-] | 
simhakam pašcimarh vesmam sarvagrhasamāšrayam [k, kh, gh: -samasrayam] || Ibid. 4/236-238. 
The colophon here says: 

This is the sūtra, which is part of the (Tantra of) Twenty-four Thousand (verses), 
concerned with the description of the Western House. (iti caturvirhšatisāhasre (k: -sram) 
pascimagrhavarnanasütram |) 
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The Eastern Tradition (Pūrvāmnāya) 


(Now) I will tell (you) about the arising (udaya) (of the 
tradition) that gives bliss and accomplishment in the Krta Age. (The 
teacher here) with senses subdued (vinaya) is called Mīnanātha. He 
is the one who has descended (avatāra) into that House. He is the 
Lord (nātha) accompanied by (the goddess) Kulālī. They are four in 
accord with the diversity of (their) practice (caryā).' They exert 
authority and possess the various lineages (oli). The Lord (nātha) 
possesses the Six Lineages (oli)? 

(There) the (goddess) Kulalika has five faces. She has ten 
beautiful eyes, a divine (beautiful) form and is very powerful. 
Mounted on a ghost as (her) seat, she is yellow and possesses a 
beautiful, radiant power. Bearing the form (she assumes when 
engaged in Kaula) practice (caryā), she is profound (dhīrā); (her) 
form is tranquil (saumya) and sports with great (delight). Mighty 
with her strength, twelve princes accompany her.’ Endowed with the 
eighteen practices (caryā), she wears yellow clothes and is 
auspicious. Residing in the Five-syllable (Vidyā),* she is the Girl 
(bālikā) Kulakaulinī. They have four Lions (as their seats), namely, 
the four U (Uddisanatha), Sa (Sasthanatha), Ca (Caryanatha) and Mi 
(Mitranātha).* 

The following eight are called Kula: the family (santati) of 
the sacred seats, the Creeper (vallī), the monastery (matha), the 
Great Tree of Gesture, the family in the extent of the clan 


' The ‘four’ to which the text refers here may be the four Yuganāthas. 
* The Six Lineages are listed at the end of this passage. There they are called Kulas. 
> The twelve princes are the disciples of Mīnanātha. 


* This Vidya probably consists of the Five Pranavas. See KuKh 9/61-62ab and note 50. 


? udayam [gh: -ya] sampravaksyami krte cānandašiddhidam | 

vinayam minanathakhyam avatāram tu tadgrhe [kh: tadgrhaim; gh: tadgrhem] || 
kulālyā sahito nathas caryābhedena [k, kh, gh: -va] te catuh | 

adhikāre pravartante ulibhedasamanvitāh [k, kh, gh: ūli- -tah] \| 


sadolyā [k, kh, gh: -lyam] sahito nathah paūcavaktrā [k, kh: -vaktra; gh: -vakra] kulālikā | 
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sunetradašakopetā [k, kh, gh: * * * dašakopetā] divyarüpa mahābalā [k, kh, gh: mahavalah] |I 


pretāsanasamārūdhā pītavarnā sutejasā [kh: su * jasā] | 

caryārūpadharā dhīrā saumyamūrtir [k, kh, gh: -mürti] mahālasā || 

rajaputrais tu sahitā [k, gh: -tah; kh: -tah |] dvādašais ca balotkata | 
caryastadasasamyukta pītāmbaradharā šubhā || 

paūcāksare [k, kh, gh: -reh] sthitā sā tu kulakaulinibalika [gh: -kaulenivastika] | 


tesam [gh: tesam] catvāri simhas ca [k, kh, gh: ca] usacamicatustayam [k, kh, gh: tisacammi-] || 


Ibid. 4/239-244. 
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(gotragocara), the extent of the clan itself, the type of Transmission 
(kramabheda) and the secret language (chomā).' 

Kula has arisen from Akula and that (Kula) is praised as 
Bhairava. Therefore the goddess is eight-fold and so also Kula is the 
eight groups of eight (Yoginīs and Bhairavas).” She is called the 
Energy of Gesture (mudrāšakti) and, present in all things 
(sarvasthā), she is (herself) the tradition (mathikā). One should know 
that the Family (santāna) is the Šrīmata and that the Clan is 
Bhairava. The extent (gocara) is the Five Jewels, while the 
Transmission (krama) is said to be the Srimata. My modality 
(bheda) is at the extremity of the End of the Twelve, beyond that is 
the Void of Kundalini? (sūsmā).* 

Those who are overcome with greed and the like do what is 
forbidden. The goddesses take away from him whatever they have 
uttered before. Then the goddesses take away from the one who has 
transgressed Siva's pledge (whatever) other accomplishment (he may 
have achieved). The Siddhas of the Šrīsamaya and the rest, who are 
in the maņdala have been mentioned in due order. 

Such is the Sambhava piercing, beyond thought, one should 
know it for oneself. It has been explained through the venerable 
Process of Absorption (alamgrasakrama). By recollecting the 


' These eight are similar to the constituents of a sacred seat (see intro. vol. 1, p. 697 ff.) from 
which the teachings are transmitted through the lineage of teachers. This is how each tradition 
(āmnāya) is also. Here identified as a Kula, each āmnāya has seats of its own particular 
Transmission (kramabheda), lineages (here called ‘creepers’), their own spiritual clan (gotra) and 
affiliations. In this case it is linked to the four seats of the Western Transmission, presumably 
because it is its precursor. Again, each has its own secret convention or ‘language’ with which the 
adepts of that Tradition communicate with Yoginīs and each other (see KuKh vol. 4, appendix 4). 

? Here again, the system of eight common to all the YKh. The eightfold goddess manifests as the 
Eight Mothers from which the eight groups of eight Yoginis and their Bhairavas are derived. We 
have seen similar groups of eight, centred around the Eight Lions, that is, Mothers, mentioned in 
relation to the Western Tradition. In the same way, the Bhairava of the Southern Tradition has 
eight faces and sixty-four energies. 

* See KuKh 2/18 and note. 

s pithasantatir [k, kh, gh: -ti] valli ca matham [k, kh, gh: mamtham] mudrā mahataru | 
gotragocarasantanam gotragocarameva [kh: * * -] ca || 

kramabhedam ca chommā [k, gh: šo-] ca astau ye kulasamjnakah | 

akulāt kulam utpannam [k, kh, gh: -nna] bhairavam tac [k, kh, gh: ta] ca kirtitam || 

tasmād astavidhā [k, kh: dasta-; gh: rsta-] devi tatas castastakam kulam | 

mudrāšaktih [k, kh, gh: -Sakti] samakhyata sarvastha mathikā bhavet || 

santanam Srimatam jiieyam gotram [k, gh: gotra] bhairavam eva ca | 

gocaram paficaratnam ca kramam šrīmatam ucyate || 

bhedam me dvādašāntāntari sismasinyam [k, gh: šošmā-; kh: cchosma-] atah param | 


Ibid. 4/245-249ab. 
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Buddhist and other Siddhas the piercing (vedha) which is devoid of 
thought constructs and directly perceptible (pratyaksa) arises in 
order (to realise) the reality beyond the senses. The entire knowledge 
(attained by means of this) piercing is the Speech (vācā) (that arises) 
by recollecting the union (yoga) of the causes. The Sambhava 
piercing takes place in this way both at a great distance and nearby. 

The piercing by Rudra's power (Sakti) is said to (take place) 
within the six types of mantras. It manifests in all (the forms of) 
piercing and is the desired attainment (adhigati) of the Command of 
the root transmission. 

Prabhu, Yogin, Ananda, Avali, Atita, Pada, and the rest 
called Kulas (are) all (like) rivers that fall into the root transmission. 
They, the princes and the gods, bodies (pinda), forests (atavi), 
villages (palli), houses and others that are born from the root 
(transmission) are like rivers (that flow) from the mountain of Kula.’ 


! lobhüdirabhibhütüni nisidham ācaranti [k, kh, gh: nisedhada-] te || 

pūrvoccāritam [k, kh, gh: pūrvvāccārita] yat kiūcit tasya devyo [k, kh, gh: devya] haranti te | 
lobhadibhir abhibhūto [k, kh, g: lobhadi * ra-] nisidham ācaret tu [k, kh, gh: nirsatvamacariti] 
yah || 

punar anyat [k, kh, gh: punadravyāt] devyas tasya [gh: devyāstasya] haranti [k, gh: harati; kh: 
harati |] Sivasamayadrohinah [k, kh, gh: siva-] siddhim | 

šrīsamayādisiddhāh [k, kh, gh: $rimajfiayadi-] proktā vai yatra mandale kramāt [k, kh, gh: 
kramatah] M 

tāvac [k, kh: tavati] ca sambhavo [k., kh, gh: -va] vedhah cintātītah svayam vedyah || 
Srimadalamgrasakramagadito [k, kh, gh: -makramagaditri] bauddhādisiddhasarnsmaraņāt [k, kh, 
gh: -sasmaraņāt] jāyate [k, kh: jayeta; gh: jayamta] nirvikalpah [k, gh: -kalpam; kh: tirvikalpam] 
pratyaksah [k, kh, gh: -ksa] paroksarthe [k, kh, gh: paraksayo] vedhah | 

karanayogasmarandd [k, kh: -yogismarandd] vacaiva samastavedhavijnanam dūre nikate ca tatha 
pravartate šāmbhavo vedhah [k, kh, gh: vedhamh] || 

yo rudrasaktivedhah [k, kh, gh: -bhedah] prokto mantresu sadvidhesu [k, kh, gh: sadvidhe] vai [k, 
prabhuyogyānandāvalyātītapādādikāh [k, gh: prattayogyanamda-; kh: * *?yogyanamda-] 
kulasamjna [k, kh, gh: kule-] nadyo [k, kh, gh: + nadī etāviva] patanti mūlakrame sarvāh || 

te [k, kh, gh: ye] rajaputras cāmarapiņdātavikapalligrhabhedāh [k, kh: 
rājaputracāmaracincilpātavika-; gh: rājaputracāmaracircilpādavika-] te ‘nye ‘pi ca mülolijah 
[k, kh, gh: -lejah] sarito [k, kh, gh: sarita] yathadrikulat || Ibid. 4/249cd-250 and prose passage 
between 4/250 and 251. 

Next comes a list of the Siddhas of the Tradition of the Eastern House (pūrvagrhāmnāya). 
Each name is preceded by 'sri' and ends with 'pāda': 

Marjara, Jaya, Mahālaksmī, Kalapa, Macchanda, Vatuka, Kumāra, Yoga, Vicitra, 
Devīputra, Mātrputra, and Srikantha. (This is) the sequence of the circle of the twelve persons 
(purusamandala). Aghora, Padma,  Mahanatha, Guhādhipati, ^ Anadikanatha, Karahāta, 
Laksananatha, Kukāra, Vicitrāngī, Jambhüta, Sarvadevešvarī, Sarvavisvesvari, Kāmešvarī, 
Kāmarūpapītha, Udyanapitha, Jālandharapītha, Pürnagiripitha, Kramodaya, Alamgrasa, and 
Kāraņayoga. 
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The presentations of this Tradition in all the sources link it to 
Matsyendranatha, who is called Minanatha here.’ According to the CMSS the 
Purvamnaya is a combination of Matsyendra's school and Trika. In this context, 
the CMSS, like the KRU, also supplies details relating to the four Yuganathas, but 
does so more extensively. The following table has been drawn up from two 
sources.” One is the CMSS? and the other the Kulakridāvatāra,* paraphrased by 
Abhinavagupta in his Tāntrāloka” Both sources supply the names of the six 
disciples of Matsyendranatha who founded lineages (ovallī, kula), the names of 
the lineages and the sacred seats from which they were propagated. The CMSS 
presents a brief hagiography of each disciple. Although they all took initiation 
from Matsyendranatha, each of them undertook the observance of a vow (vrata) 
under the guidance of another teacher. Their names are listed along with those of 
the town (ghara) and adjacent grove (vana) where they practiced. The location of 
this town is stated in relation to Šrīšaila and the duration each one observed his 
vow. The Kulakrīdāvatāra also lists a separate ghara and pallī for each one. The 
word ghara means 'house'. The CMSS uses this word in the sense of 'town' with 
reference to the place where the six practiced their spiritual discipline. The names 
of these places in the two sources differ and so have been listed in separate 
columns. Those names drawn from the CMSS are in the column labelled 'town' 
and those from the Kulakridavatara, ghara, which Jayaratha defines as the 


The colophon here says: (This is) the Tradition of the Eastern House (iti pūrvagrhāmnāyam). 
! YKh (1) refers to this link again in the following lines: 


The remnant (ucchista) of the food (offered to that) Wheel was thrown into the ocean of 
milk and all that Kaulika food (caru) was eaten by a fish. The (Siddha) Macchanda of the Age of 
Strife was there called Mina. He is famous in the Pūrvāmnāya. (The goddess) Mangalā is in that 
House. 


tasya cakrasya ucchistam [kh, gh: uchista] praksiptam [kh: ?] ksirasagare [kh: ?] | 

matsyena [k, kh, gh: matsena] bhaksitam [k, kh, gh: caksitam] tac ca samastam carukaulikam || 
mīnākhyam tatra sambhütarn macchandam [k, kh, gh: mamchamdam] sa kalau yuge [k, kh, gh: 
yugo] | 

pūrvāmnāye prasiddho ‘sau [k, kh, gh: prasiddhā-] mangalā [gh: magala] nama [k, kh, gh: kama] 
tadgrhe | YKh (1) 5/61-62. 

? Cf. Dyczkowski 1989: 70 and Gnoli 1999: 670. See also Pandey 1963: 544-546. 

> CMSS 7/60-99. 

* The name of this text may well be derived from the main topic to which it was dedicated, 
namely, the ‘the descent of the play” of union between the Kula teachers and their consorts, which 
generates their spiritual lineages. This expression is a common a way of representing this event in 
the sources. It appears in this sense in the CMSS, where we read with reference to a Yuganātha 
and his consort: Such is the ‘descent of the play”, that is, the union of the two who are to be 
established (kridavataram militam dvayoh sarmpadyayos tatha || CMSS 7/60cd). 

* TĀ 29/29cd-39. See Dyczkowski 1988: 79-85. 
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‘location of a hermitage' (asramasthana). The word pallī means 'a small village’ 
that Jayaratha says is the place where the adept begged for alms (bhiksāsthāna). 
The Kulakrīdāvatāra adds a secret gesture (mudra) for each one. These are 
formed by showing one by one the fingers of the right hand. The Kulakrīdāvatāra 
also lists a chummā for each one. Normally the term chumma (chomma, 
chummikā) means a 'secret sign" or 'secret name'.” But in this case, according to 
Jayaratha, they are 'secret places. These are Wheels (cakra) in the subtle body 
where the adepts are worshipped internally.’ Abhinava declares that: ‘If one who 
knows (these) conventional signs (samketa) roams in the sacred seats (pītha) 
desiring accomplishments (siddhi), he quickly attains all he desires from the 
mouth of the Yoginī.” Jayaratha quotes a Tantra: ‘It is said that the gesture is that 
of the Natha of (a particular) lineage. Extending the hand and displaying it along 
with the (utterance of the) name (of his lineage) and (the corresponding) (seed) 
syllable in due order, they will come to know (the adept's) own Kula lineage." 


! See, for example, HT vol. 1 p. 66. 

? This is according to SvT 15/1. Ksemaraja glosses these ‘secret names’ as ‘technical terms? 
(pāribhāsikī samjfia). 

? See Gnoli 1999: 553 n.1 and 4. 

*TĀ 29/40 and commentary. 


12. Table of the Lineages Founded by the Six Disciples of Matsyendranāatha 


Ovalli Prince Master Pītha Ghara Pallī Town Direction | Grove | Time | Mudrā | Chummā 
in of the 
relation Vow 
to 
Srigaila 
Bodhi Amara Siddha- Tripurottara | Pattilla | Daksina- Dohala South Kambili 12 right Beyond 
natha vrata years thumb the End 
of the 
Twelve 
Prabhu | Varadeva | Vidyananda Kamada Karabilla | Kumbha- Kundi West ? ? right Kundalini 
rika index 
Pada Citra Kaula- Attahasa Ambilla Billa Danda- North Bilva 12 right Between 
simha ratna years | middle | eyebrows 
muni 
Ananda Ali Srngāla- Devikotta Pulinda Adavī Balahoma East Pāya 7 right Heart 
muni years ring 
Yogin | Vindhya Sandilya- Daksinadi | Sarabilla | Aksara Pinda South- Khaira 25 right Navel 
muni west years little 
finger 
Avali Gudika Candra- Kaulagiri Adabilla Dombi Gaudika North- Nari- 8 right Genitals 
bimba west kela years little 


finger 


C9€ 
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The late CMSS adds a new dimension to the way the Kubjikā Tantras 
understand the 'previous' (pürva) or, as the CMSS considers it to be, the 'eastern' 
(pūrva) transmission. This is its connection with Trika. According to the CMSS, 
the Trikamathikā 1s the embodiment of the goddess who emanates three-fold as 
the energy of Moon (as Candriņī), Sun (as Bhāskarī) and Fire (as Tejotkatā). 
These three energies descend into the world as the three Kula teachers, 
Minanatha, Mesapada and Kūrmanātha, who belong to the Kali, Treta and 
Dvapara Ages, respectively. Khagendranatha, the Kula teacher of the Krta Age 
belongs to the Vyomārdhamathikā. These four constitute the Trikamathikā, which 
is that of the line of Siddhas known as the Tradition of the Elders (vrddhavalli). It 
is in this tradition that Siddhanatha incarnated in this world during each of the 
four Ages as a Kaula master.’ 


The Southern Tradition (Daksinamnaya) 


According to YKh (1), this āmnāya is governed by Šikhārāja, the god of 
the goddess's Topknot ($ikhā). He is a form of Svacchandabhairava.” Normally he 
has five faces, whereas this form has eight. This form is probably meant to align 
him with the main form of Bhairava of YKh (1) who is linked to the Sixty-four 
Yoginis. Each of his eight faces is related to the Bhairava and the Mother who are 
the lords (ndyaka and nāyikā) of the corresponding group of eight Yoginis. 
Aghorešvarī is the consort of Svacchandabhairava. We have seen that she is 
identified with Kubjika in several places in our sources.’ This identification is 
implicit here also. The thirty-two energies of Bhairava may correspond to the 
syllables of his mantra or those of the Vidyā of his consort. 


(Now) I will talk about the Southern House, which is that of 
Bhairava. The authority (here) is the Bhairava of Aghorešvarī. 
Endowed with thirty-two energies, (he is) Navatman accompanied 
by Bhairavi, the group of eight Bhairavas and the eight Mothers, 


! Summary of CMSS 7/45-54; see Dyczkowski 1989: 68-71. Note that the CMSS's presentation of 
the Trikamathikà is an evident echo of the manner Kashmiri Saivites, starting from Somananda in 
the end of the 9" century, conceived their tradition as consisting of ‘three and a half” māthikās. Of 
these, the last ‘half? (ardha) mathikā, so-called because it was transmitted by a woman, is 
specifically the Kaula Trika tradition of Kashmir. The CMSS's representation of these ciphers 
strongly suggests that the author of this text was acquainted with the Kashmiri Trika school and its 
self-representation in this way. Thus, this is further evidence of the influence of Kashmiri Šaivism 
on the CMSS. 

? See KuKh vol. 2, appendix 3. 

? See above, p. 49 ff.. 
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Brahmāņī and the rest, Šikhārāja, the Five Suns,' the long vowels, 
and is adorned with Jātaveda (the sacrificial fire). (Accompanied by) 
the Five Praņavas and the thirty-two Bhairavas, he is the lord 
(nāyaka) there in the south.’ 

Accompanied by the Sun, Moon and Fire, adorned with the 
thirteen, endowed with the energy of Sound and the Drop, he is the 
lord of the seed-syllables in the south. He is the very powerful 
Bhairava, the king of the Tantras of the south. O fair lady, the 
gesture (there) is the Ocean of the Yoni. She is the Bhairavi 
Darhstrini. In the south, the gesture is Karālinī and the seat is the 
Great Ghost. It is associated with the three lines of teachers, Gaņeša 
and Vatuka. The god has a large form (mūrti) and eight faces, (each 
with) three eyes. He is accompanied by the consort (Sakti) mentioned 
above and is endowed with the sixty-four energies. 

Bhairava, the Lord of the gods, the Great Lord, has been 
described (to you). He is the fearsome lord of the Tantras of the Left. 
Black, (his) consort (Sakti) accompanies him. O Sambhu, this is the 
Southern Tradition (daksiņāmnāya) explained in (this) compendium 
of the Tantras. He is the preferred authority in the south and is 
adorned with Sikharaja. Devoid of Kula and established by the 
method prescribed by the Lion Transmission (simhakrama), it has 
authority in the Dvapara Age and is part of the Srikrama. Such is the 
Southern House, which bestows (much) fruit, recommended to you.* 


' The Five Suns are probably the Five Pranavas. 

? daksinam kathayisyami grham vai bhairavasya tu | 

daksine adhikārī ca aghorešvaribhairavam || 

dvatrimsasaktisamyuktam [kh: -cchakti-] navātmā bhairavīyutam | 

bhairavastakasahitam brahmanyadyastasamyutam || 

Sikharajena samyuktam [kh: samyutan] paficasiiryena bheditam | 

dirghasvarasamakrantam jatavedena manditam |1 

lopya pafíca bhakani (?) praņavaišca samanvitam | 

dvatrmsabhairavair [k, kh, gh: -savderavair] yuktam] daksine tatra nayakam | Ibid. 4/251-254. 
> ravisomahaver yuktam [k, gh: -havi muktam; kh: -havir muktam] trayodasena [k, kh, gh: 
tradodašena] bhūsitam | 

nddabindukalakrantam daksiņe bījanāyakam || 

bhairavam tam mahātejam tantrarājam tu daksine | 

mudrā yonyārnavā bhadre damstrinya [k, kh, gh: -nyad] bhairavī tu sā || 

dakse karālinī mudrā mahāpretar tu Gsanam | 

gurupanktitrayair [k, kh, gh: -ye] yuktarn gaņešavatukānvitam |l 

mahāmūrtidhararn devamı astavaktram [kh: -vaktra] trilocanam | 

pürvoktasaktisahitam [k, kh, gh: -sakti-] catuhsastikalair yutam || Ibid. 4/255-258. 

^ kathitar devadevesam bhairavam ca mahāprabhu [k, kh, gh: -prabhum] | 
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The CMSS differs substantial here from the YKh (1). According to the 
CMSS, the goddess Kāmešvarī governs this āmnāya. The opening verses of the 
CMSS present Kubjikā as a Nitya, thus associating her particularly with Kama. 
This is how she appears in this āmnāya, which was linked early on in the Srividya 
tradition with Tripurā.' The reader is referred to an earlier publication for further 
details.” 


The Northern Tradition (Uttarāmnāya) 


I will tell (you now) about the Northern (tradition) that has 
authority (in the Treta Age) at the end of Dvapara. Along with the 
Mahanaya division (of the Kaula schools), (the Bhairava of this 
tradition) is seated on a lotus and a ghost. His form (mūrti) is large 
and, a hero (vira), he is accompanied by Asita (the Black One) and is 
pleasing. Endowed with the Great Rule, he is light red and has 
beautiful eyes. His bodily form is large and fierce (raudra) and he is 
the embodiment of the bliss of wine. In his upraised hand, he holds a 
piece of human flesh and is adorned with eight skulls. He is angry 
and has ten arms. He is adorned with the energy (mātra) of mantras 
and is endowed with the fifty seed-syllables (formed from the letters 
of the alphabet). . . . (?) The Asita Vidya of seventeen syllables 
abides self-established (along with him). She possesses nine 
energies? and fifty seed-syllables.* 


vāmāgamasya [k, kh, gh: -gayasya] ghopesam [k, kh, gh: ghorešī] asitam [k, kh, gh: ašitam] 
Saktisamyutam |l 
daksiņāmnāyam idam šambho kathitam tantrasamgrahe [k, gh: tatra-] | 
daksinestadhikart ca sikharajena manditam |1 
simhakramavidhanena samsthitam kulavarjitam | 
dvāpare [kh: * * *] hyadhikārī ca šrīkrame presanavatam (?) |1 
evam tad [k, kh, gh: ta] daksinam vesmam [k, kh: vesma] vihitam [k, kh, gh: vihidam] te 
phalapradam | Ibid. 4/259-262ab. 

The colophon here reads: This is the sūtra of the Southern Lion Seat (iti daksina- 
simhàsanasutram). 
! See above, p. 347. 
? See Dyczkowski 1988: 71, 74-75. 
> The nine energies of the goddess may be those of the nine syllables of Navātman. 
* uttaram sampravaksyami dvāparānte.adhikāriņī [k, kh, gh: dvāparestadhikāriņī] || 
mahānayaprabhedena pretapadmopari sthitam | 
mahāmūrtidharar viram asitasahitam [k, kh, gh: asita-] priyam |l 
mahasamayasamyuktam araktabham sulocanam | 
mahāmūrtidharam [gh: -ra] raudram madiranandavigraham [k, kh, gh: mam-] || 
nrmamsordhvakare [k, kh, gh: nrmasarddhakara] dattam [k, kh, gh: damtara] 
kapalastakasobhitam | 
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The form (of the deities) 1s like that of a couple (yugmikā) 
and is accompanied by the line of teachers. She is covered with the 
ashes of a funeral pyre and is beautiful by virtue of the Pranava (that 
inwardly adorns her). Accompanied by Bhairavas and Vatuka, her 
form is a lion. 

Mounted on the seed-syllable of the Three Heads, he wanders 
through the three worlds. She is the great and venerable Sambhavi 
energy that operates within the energy of consciousness. When angry 
she destroys, when content she is the means to achieve success 
(siddhi). Devoted to the practice of heroes (vīracaryā), she is (one 
with the goddess) Kulalika in the Western (tradition). Thus, that 
goddess is passionate (raktā) and initiated into the Western 
Transmission.’ 


Like the presentations of the other traditions, this one is also an ideal 
accomodation made from the perspective of the Kubjikā tradition and, especially, 
the system expounded in the YKh. Even so, it is not a completely unrealistic 
assessment of this āmnāya. The Northern Tradition is the āmnāya of the 
Mahanaya governed by Kali, who is called Asitā in the following sūtra. Her 
Vidya is the seventeen syllable Vidya of Kālasarnkarsiņī, who is indeed the form 
of Kali worshipped in the Mahanaya. The Kalikrama came to be called Mahanaya 
— the Great Teaching - in Kashmiri sources. This name for the Kalikrama is 
unknown, or at any rate very rare, in the earliest Tantras related to the Kalikrama. 
We find it several times in the Yonigahvaratantra, which was ‘brought down to 


dasabahusthitarn kruddham [k, kh, gh: kurddham] mantramātravibhūsitam [k, kh, gh: -mātrī-; kh: 
-vibhū * tam] || 
bījapaūcāšabhir [k, kh, gh: -bhi] yuktam rāvādyoktādhipānvitam [k, kh, gh: 
ravaddhauktadhapanvitam] (?) | 
dašasaptāksarā vidya asitā sa svayamsthita [kh: svayamsthiyamsthita] || 
navašaktiyutā sā tu bijapaficasabhir [kh: vi *-] yutā | Ibid. 4/262cd-267ab. 
! yugmakà sadršā mürtir [k: mükti; gh: mürkti] gurupanktisamanvitā [k, gh, kh: --tàri] M 
pranavena [k, kh: pranavena] sušobhādhyā [k, kh: susobhadhyam; gh: susobhadyam] 
citibhasmavagunthita [k, kh, gh: -tam] | 
bhairavavatukair [k, kh, gh: bhairave-] yukta [k, kh, gh: yuktam] simharüpena [k, kh, gh: saha-] 
samsthita [k, kh, gh: -tam] M 
trimundabijam ārūdhā [k, kh, gh: -dham] bhramate bhuvanatrayam | 
mahāšrīšāšvatā [k, kh, gh: -svata] Saktih [k, kh, gh: missing] cicchaktyantaracarini [k, gh: 
cisamktyatara-; kh: -taracarini] || 
samharakarini [k, gh: -nim] kruddhā samtusta siddhisādhikā [k, kh, gh: siddhisa * *] | 
vīracaryāratā sā tu pašcime sā kulālikā || 
tena raktā tu sā devi pašcimakramadīksitā [k, kh: pašcime-] | Ibid. 4/267cd-271ab. 

The colophon here reads: This is the sūtra of the arising of the Northern (Tradition) (ity 
uttarodayasūtram). 
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earth’ by Jūānanetra.' There it is the name of the Vidya of the goddess? and, 
indeed, the name of the teaching that was transmitted from the goddess.’ It 
became such a standard name for the Kashmiri Kalikrama that as many as three 
text in that tradition are called Light of the Great Teaching (Mahānayaprakāša). 
Even so, it appears to be a relatively late name. Thus, the Kramasadbhava to 
which Sitikantha, the author of one of these texts, mentions as a prime authority, 
does not refer to the system in this way. Thus, we may infer that this part, at least 
of the YKh, was probably not redacted prior to Jūānanetra, that is, the ninth 
century. 

The JY does not refer to the Kalikrama as the Northern Tradition 
(amnaya) nor does it relate it to the ‘northern seat’ - uttarapītha, as later sources 
do. This takes place, it seems, when the Kalikrama becomes an independent 
tradition in its own right. The few early independent Kalikrama sources that have 
been recovered are consistent in this respect. Thus, just after the first benedictory 
verse, the YGT declares that it was revealed in the cremation ground of Karavira 
in the ‘northern seat’ (uttarapitha) which is identified with Odiyāna. The DP 
opens with the same benedictory verse and then, like the YGT, immediately refers 
to the same cremation ground and the ‘northern seat’ as its place of origin.” The 
‘northern seat’ is mentioned in the colophons of both these Kalikrama works, as it 
is in those of the Kramasadbhāva, as their place of origin.* This ascription may 
well be related to the actual place of origin of the Kalikrama in North India. 
Indeed, the KS specifies that ‘the great and excellent seat called Odiyana is in the 
venerable northern quarter.’’ Odiyāna, may well have been located in the north- 
west of India in what was once ‘greater Kashmir’ Internal evidence also suggests 
that these texts originated in Kashmir or nearby. One such piece of evidence is the 


' yonigahvaramuddhrtya mantrasadbhāvamuttamam || 

šrījiānanetranāthena bhitalasamprakasitam | YGT fl. la. 

mahdnaye param ghoram raudram viryaparakramam | YGT fl. 29a. 

bindunādena cakrantam kūto ‘yarn tu mahānaye | Ibid. fl. 31b. 

? saptādasāksarā vidya bhāsā cakrasya bhāsakā |I 

mahānayeti vikhyātā kandasiddhikarā Subhd | Ibid. fl. 33a-33b. 

? devi Srivirasimhakhyam [-sarhhākhya] svāminī prasphatā bhuvi | 
tatpādapadmayugalāt praptam caiva mahānayam || Ibid. fl. 34a. 

* §rimaduttarapithe tu šmašāne karavirake | YGT fol. la. 

> $rīmaduttarapīthasya [k: šrīmaduttaram-] §masanam karavīrakam | DP 1/3ab 
šrīmaduttarapīthe 'sminayatam [k, kh, g: -sminnayatam] yadrsam sthitam || Ibid. 7/9cd Il 
* The colophons of the DP begin: iti Srīmaduttarapīthodbhūte šrīsrīnāthāvatārite 
Similarly those of the KS begin: iti srimaduttarapithavinirgate [k: -madduttara-] 
Srīnāthapādāvatārite 

7 šrīmaduttaradigbhāge pitham pithavaram mahat | 

odiyānābhidhānar tu siddhayoginisevitam || 

tasmin pithavare ramye Smasanam karavīrakam | KS 7/5-6ab = KuKauM 15/59-60ab. 
* See Dyczkowski 1987: 3. 
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presence of the term *vimarša” in the KS.' Although a common and important 
term in Kashmiri Saiva texts, it is rarely found in the primary sources.” This leads 
us to surmise tentatively that it was written in Kashmir. Finally, we note that the 
last colophon of the YGT refers to the tradition that comes from the ‘northern 
seat’ as the Northern Tradition (uttarāmnāya).* Although the other two early 
sources we have referred to do not do so, it appears in the later sources as a way 
of referring to the Kālīkrama. Sitikantha refers to the 'uttarāmnāya” in his MP as 
the most excellent." Similarly, Mahešvarānanda extolls it his MM. 

The Kālīkrama, also called Kalikula, is well known to the JY, which 
incorporates it into its own teachings. However, although it is a well developed 
Kula, it is not yet associated with Matsyendranatha. This development took place 
when the Kālīkula assumed an independent status with Tantras of its own. 
Matsyendra and his mythical predecessors in previous aeons are worshiped in the 
mandala of the teachers along with their consorts and the spiritual descendents of 
Matsyendranātha as a prelude to the Kula ritual described by Abhinava in chapter 
twenty-nine of the TA. A major source of this complex ritual constructed by 
Abhinava is the Madhavakula, that is, the fourth satka of the JY, especially 
chapter 23. Another is the Kularatnamālā, which, like the JY, was an important 
Kali Tantra. Abhinava integrates these Kālī sources with the Trika, which is 
represented there by the Tantrasadbhāva. Thus he presents a quintessential Kaula 
rite distilled from these two major traditions, a procedure which finds scriptural 
antecedents and support in synthesis of the two elaborated in the Devyāyāmala. 

We have seen that Jüananetra, who founded the Kashmiri Kālīkrama, 
belonged to the middle of the ninth century. Abhinava postdates him by over a 
century. Even so, it is not clear to what degree that the Kalikrama had developed 
before him. Abhinava does quote some works that, judging by their name and the 
context in which he refers to them, belonged to that tradition. However, J ayaratha 


' For example, with reference to Šāmbhavī, the KS says that she is vimaršagrasanākulā (KS 
2/121ab). 

? See Dyczkowski 2004: 38 n. 27. 

> ityuttarāmnāye sri urnkārapīthavinirgate $ricandabhairave sodasasahasre udite [udvite] 
yonigahvaram samāptam || Final colophon of the YG. 

^ para utkrsta uttarāmnāyah MP (1) p. 14. 

> auttarāmnāyādyašesašāstrārthāvabodhašiksāšālitvāt MM p. 6 

tattadauttarāmnāyodghositatvena parāmršyamāna iti yāvat Ibid. p. 143 

tathā tathā šivas tasyāš caitanyamupabrmhayan | 

arthatattvam upādiksad auttaramndyasamvidam || Ibid. p. 189 

$ These include the Kālīkula, Kālīmukha, and Kālīkulavidhi. Important is the Ürmikaulàrnava. 
This is a Kālīkrama text attributed to Matsyendranatha, which has survived in two Nepalese 
manuscripts (see bibliography). Abhinava refers to it as ‘the form of the tradition of the Siddhas’ 
(siddhasantānarūpaka) (TĀ 2/48). He quotes it as many as eight times in his Tantrāloka. See 
Gnoli 1999: 706. 
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guotes several more that one would suppose Abhinava would have studied had 
they been available to him. Amongst them are the Devipaficasataka and the 
Kramasadbhāva. Jayaratha quotes both extensively in his commentary of 
Abhinava's exposition of the Twelve Kalis. The former is particularly interesting 
as it contains an exposition of the same twelve, described one by one. The 
divergence between the two presentations is stricking. Not only are most of the 
Kālīs substantially different, in several instances, their order is different. This 
change was certainly Abhinava's work. The order in the DP is virtually that of the 
JY, which Jayaratha also quotes but without naming his source. It is surprising 
that Abhinava does not refer to either the KS or the DP, which Jayaratha 
considers to be very important sources. 

Thus, in brief, we may distinguish three phases in one line of development 
of the Kalikrama. The Kaltmata of the Jayarathayamala, represents the first. 
Although we have no direct proof of this, we may safely assume that it preceded 
the second phase initiated by Jhananetra in the middle of the ninth century. While 
the teachings of the Kālīkrama are embedded in the JY which considers itself to 
be a Tantra of the Bhairava current, the second phase is heralded by the 
emergence of Jüananetra. He ‘brought down to earth’ at least one Tantra and 
wrote independent works. The Tantra — the Yonigahvara — is said to have 
originated in the uttarapitha, which is the locus of an independent Kaula tradition 
that had its roots in the Kaulism established by Matsyendranatha. The Tantras of 
the uttarapitha on the one hand and and their transmission and the development 
of an independent Kashmiri tradition based on them of which Jiiānanetra is the 
founder, are two streams of this phase. 

The third phase is no longer shrouded in the anonymity of scripture. The 
oral transmission through the lineage founded by Jñānanetra emerges in the works 
of the teachers of his lineage. This process reaches a peak in the system presented 
by three texts recovered to date, all of which are called Mahānayaprakāša. This 
third phase is the ultimate development of the Mahanaya founded by Jiiānanetra. 
The first of these three texts was probably the one written by Sithikantha. As the 
root text is in old Kashmiri, there can be no doubt that it was written in Kashmir. 
The following two, first by Arnasimha and then another by an unknown author 
are probably from the south of India where Kashmiri Saivism and its branches 
was popular for two or three centuries from the turn of the first millennium. There 
in Tamil Nadu, the land of the Cola kings, Mahešvarānanda wrote his 
Mahārthamaūijarī probably in the 13" century. In this work he presents a 
synthesis of fully developed Kashmiri Saivism, which he calls Trika, with the 
Mahānaya of Arņasirnha and the Šrīvidyā tradition (saubhdgyasampradaya) that 
had emerged hardly three or four generations before him. 

Although there are substantial variations between them, the three 
Mahānāyaprakāšas expound essentially the same system, to which they each 
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contribute in their own way. The core of this system is the Paficavahakrama — the 
Seguence of the Five Currents. The Five Currents are, essentially, the procession 
of energies in the five cycles of creation, persistence, withdrawal, the inexplicable 
(anākhyā) and illumination (bhāsā). This core is already presented in what is 
probably one of the last texts of the second phase: the Kramasadbhāva. The 
importance of this text in this respect is acknowledged by Sithikantha.! A 
fragment has been recovered in one Nepalese manuscript. Another part of it is 
preserved in a chapter of the KuKauM. There too we find confirmation that it is 
expounding this Krama and knows it by that name.” The first and second phase is 
known to the Kubjika Tantras. They know nothing of the third. They know about 
the origins of the Five Currents and the Kalikrama line that focuses on the Twelve 
Kālīs, to which we shall return further ahead. We have already noted that these 
developments are unknown to the KMT, the earliest Kubjika source. Thus, it 
seems that they evolved alongside the Kubjika Tantras that absorbed them in their 
own way as they appeared. By the time we reach the AS? the Kalikakrama has 
been so extensively colonized by the Kubjika tradition that it claims that Kubjika 
revealed it to the last two of the Nine Siddhas. 

Krama is the most elevated esoteric core of Abhinava's Trika Kula. The 
goddess of the Krama, Kalasamkarsini, is identified with the goddess Beyond 
Para (Parātītā). As Anakhya, she stands beyond Para of the triad of Trika 
goddesses, Para, Parāparā and Apara, even as she integrates them into herself. The 
core of the Krama system on which Abhinavagupta focuses is a cycle of Twelve 
Kalis. Essentially, they represent the usual Krama cycle of creation, persistence, 
and destruction in each of these domains along with Anakhya that contains them. 
Collectively, as the Wheel of Energies, they are the radiant manifestation of the 
abode of Kalasamkarsint At another level, but still in terms of his scriptural 
sources, Abhinava integrates them into his Trika by identifying them with the 
three Trika goddesses in the domains of each of the three and Anākhyā (= Beyond 
Para) that contains them. Finally, in terms of Kashmiri Saiva idealism 
(pratyabhijfía), he understands them to be the cycle of the four phases of the 
Krama that arise and fall away progressively in the domain of objectivity 
(prameya), perception (pramāņa) and the perceiver (pramātr). Within the 
framework of the Trika Kula elaborated by Abhinava, they are the most complete 
and perfect representation of the universal activity of consciousness 
(sāmānyaspanda). They are the process that is consciousness (samvitkrama), its 


' MP (1) p. 86. 
> paficavahakramam [n: paficavühu-] hyetat [n: hotat] kathitara tava Sobhane | 
KuKauM 15/159ab. 
> AS 8/157-159. 
* srīsrstikālyādyakhilašakticakrāsūtraņena prasphuradrüpam Srikdlasankarsanidhama comm on 


TA 1/1. 
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primary cycle (mukhyacakra, samvitcakra) and the Wheel of Energies 
(Sakticakra) that contains all other possible cycles and configurations. The most 
excellent of all the mandalas and cycles, they are the culminating experience in 
all three categories of practice (upāya).' 

Abhinava knew the basic Krama principles concerning the cycles of 
emanation and destruction very well. He also knew the main goddesses — Khecarī, 
Vāmešvarī, and Bhūcarī whose nature he expounds as energies of consciousness 
and perception in his commentary on the Paratrimsika. However, he shows no 
signs of knowing about the Krama system expounded in the three texts called 
Mahānayaprakāša. Even Ksemarāja, his disciple, does not seem to know about it. 
Thus, it appears that the system was developing and texts were being added to it 
after Abhinava's time and that of his immediate successor. Whether Abhinava did 
not know this Krama system or chose to ignore it, it is clear that the Krama 
system he espouses centres on the Twelve Kalis, which is *very secret' and so 
supremely important.? For this Abhinava chose the Trisirobhairava as his prime 


! Alluding to the operation of the Twelve Kalis in Sāmbhavopāya, Abhinava writes: 


The triad which, free of limiting adjuncts, precedes these three is the supreme triad 
wherein Siva, the supreme consciousness, resides. There are three principle powers that are 
responsible for the manifestation of (these) divisions, namely, the Absolute (anuttarā) which is the 
Supreme (parā power), the will which is middling (parāparā) and the power of unfolding called 
knowledge which is said to be the lower (aparā) (power). [. . .] By the (mutual) absorption (into 
one another) of these powers brought about by their arising as the power of action, the twelve 
aforementioned forms of consciousness (arise) within which all things are contained. 

TA 3/247cd-249, 250cd-251ab. 


_ The Twelve Kalis are the core of Abhinava's exposition of Saktopaya in chapter four of 
the TA. Immediately after their exposition, he identifies them with the universal activity of 
consciousness (sāmānyaspanda), concerning which he writes: 


(Consciousness) is reflective awareness, and so its spontaneous and ever manifest 
(sadodita) resonance (dhvani) is called the great supreme, Heart. The self-awareness, in the Heart 
(from which) all things have fallen away, present in the first and last moment of perception is 
called, according to the (Spanda) teachings the universal vibration of consciousness 
(sāmānyaspanda) and is the outpouring (uccalana) of consciousness within one's own nature. 
(This vibration is that) subtle movement (kimciccalana) which is the pulsing radiance (sphurana) 
(of self-luminous consciousness that shines as all things). Independent of all else, it is the wave 
(ürmi) of the ocean of consciousness, and consciousness is (never) without it. Indeed, it is the 
nature of the sea to be (at times tranquil) without waves and (at others) full of waves. This 
(awareness) is the essence (sara) of all things for consciousness is the essence of the lifeless (jada) 
universe because its very foundation (pratisthā) depends upon it. Again, the essence of that is the 
Great Heart. TA 4/181cd-186ab. 

In Āņavopāya, Abhinava calls the Wheel of Twelve Kalis, Anuttaracakra. See 
Dyczkowski 1987: 125, with reference to TA 5/27cd-36. 

? TA 4/145-146. 
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authority. This was a major Trika Tantra that integrated the Kālīkrama into its 
system as Abhinava did in his Trika Kula.' Moreover, a branch of the Kālīkrama 
had already singled out the Twelve Kālīs as the core of its system. Thus, they 
appear independently in Kubjikā sources. In the Māyāstava of the AS, Kubjikā as 
Mahāmāyā is praised as the thirteenth Kali in the centre of the circle of Twelve 
Kālīs, linked and thus is to the Kālikākrama. There the god addresses the goddess 
saying: 


(You who are) born as the Fire who is Mother Time and 
reside within time and eternity! (You who are) linked (sambandhi) to 
Kālikā's Transmission (krama) in the maņdala of the Twelve Kālīs! 
(You are) the thirteenth form (mürti) (of Kali) who burns the Triple 
World in the centre (of the mandala). (You are) emanation, 
persistence and withdrawal in the Great Sequence (mahakrama), 
called the Nameless (anāmākhya) and abide as awakened 
consciousness (bodha) in the mandala that awakens the Command.” 


The Twelve Kalis are the focus of a branch of the Kalikrama presented in 
the CMSS as the Northern Tradition (uttaramnaya). This form of the Kalikrama 
originated with Niskriyananda who transmitted it to Vidyananda, who also 
appears as the first teachers of the Kalikrama transmitted in the YGT and the DP? 
He was also called Tamasa or Krodha Muni. The teachings he received from the 
goddess concerning the Twelve Kalis was called Niskriyajfiana. Thus, he was 
called Niskriyananda. He transmitted the essence of the teachings in the fifty 


' Perhaps the reference in the passage quoted above to the seed-syllable of the Three Heads 
(trisira) may be to the god Triširobhairava. Inspired probably by the three-headed Rudra of the 
Vedas, the Three-headed Bhairava is the consort of the triadic goddess in the Trika Tantra. If the 
redactor of the YKh (1) did make these associations, it appears that the link between Trika and the 
Kalikrama was well established in the scriptural sources. 

a kālāmbāgnisamudbhūte kālākālāntavāsini [-nī] | 

kalikakramasambandhi kalidvadasamandale || 

trailokyadahanīmadhye sā ca mürtis trayodašī | 

srstih [srsti] sthiti$ ca samharam anāmākhye mahākrame || 

samsthita bodharüpena ajfiabodhanamandale | AS 19/32-34ab. See below, p. 558-559. 

> Jfiananetra presents the line of teachers (gurukrama) of the Kaulottara school in the YGT he 
*brought down to earth. It begins with the teachers related to Matsyendranatha. They are followed 
by four teachers and their consorts. They are: 1) Niskriyananda - Jíianadipti, 2) Vidyananada - 
Rakta 3) Saktyànanada - Mahanada 4) Sivananda - Ratna. YGT fl. 17b. Note that Sivananda is 
another name for Jiananetra. Perhaps he is referring to himself in this way. We find virtually the 
same presentation in the Devipaficasataka (DP 3/15cd-17ab), which adds that they are a part of 
Matsyendra's lineage. 
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verses recorded in the CMSS.' The system has various names. This teaching of 
the Mahākālīkrama is the ‘transmission of Kālīkankala of the Kankala Kula. The 
goddess is the consuming fire of absorption (grāsa), which is the energy of Kaula 
Kankāla. The god is the Void, which is the Kaula reality of the Kankala Kula, 
within which the energies of the goddess unfold. The YKh and the KuKh know 
this system and draw from it. Thus, they refer to a form of Kālī as Kālakankāla 
Kaulikī.” She is the Kali of the Kālakankāla- the Skeleton of Time. Kalakankala 
Bhairava governs the Wheel of Rudras in the cremation ground called Karavira,' 
which is linked, as we have seen, to the ‘tradition of the North’ and the Kalikrama 
in a special way. The ‘Skeleton’ represents Time that Kali consumes. It is the 
experience consciousness has of its own nature (svānubhūti) on the plane of 
Anākhya.” We read in the CMSS: 


One's own form, devoid of form, is the form between form 
and non-form. (That) undifferentiated reality (niskala) is active 
(udita) everywhere and is free of Being and Non-being. Kali, the 
Supreme Goddess who devours the Skeleton (karkala) (of Time) is 
manifest (uditā) there. Once drunk from the vessel of the sprout 
(kandala) of the Skeleton born of the nectar of the Void, she is made 
to pulsate (ghūrmitā) and vomit (vamitā). Thus, the universe comes 
into being. 


The energy within the energy of the Great Time is the mistress of the 
Wheel of Time (Kālacakrešvarī), that is, the cycle of Twelve Kalis. She is the 
Kali who devours the Kula of the Skeleton of Time. The consciousness of this 
Wheel of Consciousness relishes the essential nature of Being and Non-being. 
This is the sphere of the energies of the Inexplicable. It is the cycle of energies 
beyond the cycle of creation, persistence and destruction that consumes them into 
itself. Thus, it is called the Wheel of Destruction (samharacakra) which is 
engaged in the process of withdrawal (samhārakrama). As she consumes 
everything into her inherent emptiness, with no residue, Kali is ‘thin’ (ksina) and 


! CMSS 7/189-240. 

? KuKh 61/69. 

> KuKh 63/35cd-37ab. 

^ KuKh 6/26. 

> kalikankalasamkramam anākhyapadamuttamam | CMSS 7/160cd. 

5 rūpārūpāntarar rūpar svarüpam rūpavarjitam | 

bhavabhavavinirmuktam sarvatoditaniskalam [gh: -la] | 

tatrodita para devi kālī kankālabhaksinī || 

kankālakandalam pdatram pītvā [gh: pitya] vyomamrtodbhavam | 

ghūrmitā vamitā sā [k: ya; kh gh: ye] ca tena višvasamudbhavam || CMSS 7/220cd-222. 
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‘lean’ (krsa) and hence her name Krsodarī. As the transcendental Void, she is the 
Abyss of Kula (Kulagahvarī). This is her tranquil state of repose (santa, višrānta). 
Her emergent state is the Wheel of the Sun of Consciousness. As the 
transcendental Void, she consumes the Void of the transient immanent sphere of 
time. This takes place as each object of sense (visaya) is 'consumed' by 
consciousness and ‘relished’ there, it arouses the pure aesthetic delight (rasa) of 
wonder: 


I will tell you about (the process) of withdrawal. If the entity 
(rūpa) born of the bliss of aesthetic delight (rasa) is perceived as an 
object of perception, it recedes there into the field of the activity (of 
the senses). Once this activity has ceased, the supreme wonder arises 
because it has dissolved away.' 


The way this aesthetic delight can be experienced is described in the 
following cryptic verses. They explain how yogis drink the 'Kaula nectar 
revealed by Niskriyananda. Reading between the lines, the allusion to ritual oral 
sex is evident.) The couple must remain absorbed in the bliss of the Brahman that 
dissolves away duality; otherwise, the practice bears no higher spiritual fruit: 


There is a Cavity at the end of the Cavity within the Triangle. 
The Void that is in front of (that) Cavity merges into the mouth of 


! srstih [sarve: srstis] sarvagatasyaiva samhàüram kathayami te || 
rasenanandajam riipam yada [g: pada; gh: yada] grāhyena [gh: gra * na] grhyate | 
tadā [sarve: yada] pratyastamastatra sa ca tam vrttigocaram [k: vrrttigocaram; kh: vrttim-] || 
ksīnavrttih [k g: -vrrttih] pralīnatvāj jāyate [g: pralinanvajayate] paramadbhutam | 

CMSS 7/174cd-176ab. 
? etat kaulamrtam siddham [gh: siddha] yoginibhirudahrtam [k: -hrtah] || 
niskriyánandapadais ca bhütale sarnprakasitam | Ibid. 7/179cd-180ab. 
? The practice of drinking sexual fluids is an integral part of Kaula practice. We read, for example 
in the JY: 


Those adepts (vira) are the most excellent who are always engaged in union (with their 
partners) and always drink Visnu (i.e. sexual fluids) and kiss the Yoni constantly. 


te vīrāh [all: vira] vīrarājānah sadā melāpabhājanāh |1 
ye pivanti sada visnum [gh: vi *?] bhagam cumvanti [[g: ?] ye sadā | JY 3/38/127cd-128ab. 


The later Kaula Tantras prescribed such practices extensively. The late Yonitantra assures 
us that a person who conjoins his mouth to the mouth of the Yoni and repeats the goddess's mantra is 
purified from sin. By offering menstrual blood and sperm with mantra to the Yoni he becomes a son 
of the goddess Kālikā. Yonitantra 3/12-20. See also p. 24 of the introduction by Schoterman to his 
edition of the Yonitantra.? 
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the Void and the mind (citta) that arises within the mind does so 
within the beginningless Great Yoni of consciousness. Conjoining 
the senses of the root (kanda) in the house of licking, which includes 
kissing and the rest, in the accord with the procedure of the mutual 
practice (vidhi) and, abandoning one thing (bhāva), if the mind (citi) 
does not (go on to) grasp another, then the supreme Brahman, which 
is one's own essential nature, manifests (pravartate).' 


The teaching transmitted through this lineage is the ‘knowledge of Vama’ 
consisting of sixty-five energies. These are probably Vāmešvarī and the energies 
of Vrndacakra, which is the core of the Kashmiri Mahanaya. Even so, the central 
feature of the Kalikrama presented in the CMSS is the cycle of Twelve Kālīs. It is 
the ‘tradition of the twelve’. The goddess is twelvefold as are the twelve suns in 
the yearly cycle, a view known to Abhinavagupta who also refers to it in his 
presentation of the Twelve Kālīs. However, he does not lend this aspect much 
weight.’ The CMSS, on the contrary, emphasises this feature so strongly that the 
teaching is called the Transmission of the Sun (bhānavīkrama) because the energy 
of Kali is configured in this way. In this context Kālī's lunar nature takes second 
place with respect to her solar one. 

The cycle of Kalis are aspects of the one Bhanavi Kali — the Kali of the 
Sun of Kula, the Light of Consciousness, with twelve rays. Kali manifests Time. 
Inwardly, she is the inner pulse of inebriation (ghūrmi), the supreme and 
inexplicable (anākhya) vibration (spanda).” As such, she is Bhanavi, the energy of 
the twelve suns that externally mark its passage, month by month, through the 


! trikoņānte [k kh gh: -nta; g: -ntan] trikonastham [gh: -stha] susirarn susiragragam [k: -gratam; 
kh: susiragratam] |I 

Sanyam [k gh: šūnya; g: stranya] šūnyamukhe [k: šūnyamukhai; g: stranyamukhai] linam cittam 
cittāntaroditam [sarve: -rocitam] | 

cumbanadilihagrhe [k kh g gh: -grham] |I 

kandendriyani samyojya parasparavidhikrame | 

hitvā [g: ditva] bhavam na grhnati [k kh gh: grhlāti; g: grhnāti] yada bhavantaram [k kh gh: - 
tara] citih || 

tadā tat paramam brahma svasvabhàvam pravartate | CMSS 7/176cd-179ab. 

? dvādašaiva param bhadre [g: * dre] sarnpradāyari vadāmy aham | Ibid. 7/163ab. 

? According to Abhinava, the relationship between the Kalis and the Sun is hardly more than an 
outer ascription. Thus he writes: The goddess resides (within the sphere of) objectivity also in the 
form of the (twelve) months (of the year) and the signs of the zodiac and the like. TĀ 4/146cd. 

^ citprakāšam [k: cipakāsa; kh: -sa; gh: cidākāsa] param [gh: para] guhyam udita 
kulabhāskaram || 

dvadasaram sutejadhyam [gh: sutejaghm] bhūrisūryasamaprabham | Ibid. 7/209cd-210ab. 

? sphuraty antargatā [sarve: -gato] ghürmir anākhyam [sarve: ghrrmmira-] spandam uttamam | 


Ibid. 7/206ab. 
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year.' She is the Sun within the physical sun who illumines the universe with the 
rays of her light.” It shines within the firepit of the Void as the essential nature of 
all things in harmony with the rhythm of the Sun of Consciousness.’ It is the Kali 
of the Light of the Twelve Suns. She is the transcendental Void who devours the 
Void of phenomenal existence. This is the sequence of the destruction of 
destruction.* The CMSS explains in its own cryptic way: 


Once pierced through the divine plane of consciousness 
which is attended by the Sun of Consciousness and, having melted it 
with the rays of consciousness and drunk the best of juices, (one 
attains) the Supreme Void, which is consciousness free of being and 
non-being. Within it is the juice of the essence (sararasa) which has 
expanded out of the Supreme Void. It is the field (visaya) of one's 
own inner outpouring and is diversified by many kinds of wonderful 
diversity.° 


Thus, there are two aspects of the one pulsation of the Sun of the Twelve 
Kālīs. One is the repose of transcendental emptiness, the other is the emergent 
cosmic state of the rising Sun of Consciousness. Both are consciousness, 
absorbing and awakening one another as the Sun of the Wheel of the Twelve 
Kālīs rises and sets. Thus, transcendental repose emerges into cosmic activity and 
then again reverts to its own essential nature: 


That is the plane of repose, illumined by Kālīs radiant 
energy. Consciousness (bodha) awakens consciousness that has been 
awakened by its own consciousness. They pervade one another in 
accord with the activity of the Wheel (of the Twelve Kalis) 


' kālī kalafijant bhīmā dvadasoditabhanavt [k: -sobhitabhānakī; kh: -bhitabhànaki] | 

Ibid. 7/205ab. 
? raver [sarve: ravir] antargato bhānur [k kh gh: bhānu; g: bhanu] bhāsayaty akhilam jagat || 
bhānavī kaulini yā sā tatpufijapüritam [sarve: -paritam] jagat | Ibid. 7/166cd-167ab. 
> tatsvariipoditam cakram cidbhānvarkagatisthitam [k g gh: -sthitah] | Ibid. 7/172ab. 
* dvādašārkaprabhākālī [sarve: dvadasanka-] vyomarūpā khabhaksani [k kh gh: šcabhaksaņī; g: 
svabhaksaņī] | 
sphuratksīnā [g: sphuraksīņā] svayam [sarve: svaram] ksinat [k: ksinan; kh gh: ksīnan; g: 
ksinan] tat [gh: tan; g: ta] kstnam [g: ksvinam] divyagocaram [kh: -$ocaram] M 
kramasamharasamharam [g: kramam-] pāramparyakramānugam [gh: -gah] || Ibid. 7/190-19 lab. 
> bhittvā [sarve: bhitva] bodhapadam divyam bodhabhāskarasevitam [sarve: -vecitam] || 
dravitam cinmaricibhih [sarve: cinmaricibhih] pītvā tu rasamuttamam | 
citsvarūpaparākāšam [k: -rūpa * rakasam] sadasadbhāvavarjitam |1 
tadantare [sarve: tadantarah] sararasam parakasavijrmbhitam [k gh: parakasa-| 
antahsvollasavisayam [sarve: -ya] nānāvaicitryacitritam [gh: -citri *] || Ibid. 7/193cd-195. 
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(cakrācāra). The most excellent (transcendental) Void above is the 
Skyfarer who has entered into the plane of the plane of its own 
(innate nature). In the same way, the pulse (spanda) (of the activity 
of consciousness) pulsates most intensely (spandatara) by the 
manifestation of that vitality. Once abandoned Time, Eternity and 
one's own time, one should bring (all these energies) to rest within 
bliss. Once made contact with the circle of the energy (tejas) of 
consciousness, the yogi sports in that bliss.' 


Niskriyananda concludes: 


One is established in the sequence of the worship 
(pūjākrama) of Kali that consists of the forceful attainment 
(hathākarsa) of the foundation of consciousness, when grasping and 
rejecting, brought about by the distinction between taking up and 
abandoning, has ceased. (Such a one) who knows reality lights up 
the Sun of Consciousness (even as) he looks (at it). The Wheel in the 
form of the universe is manifest (udita) and illumines the cosmic 
condition. This radiant energy (tejas) is universal destruction, it is 
the consuming fire of absorption (grasa). The Sequence of Violent 
(absorption) (hathakrama) with its many divisions is the most 
excellent (anuttama). The Krama yogi who does this is beloved of 
the Yoginis.’ [. . .] 


! tadvis$ramaparübhümih kālitejahprakāsitah | 

bodho [sarve: bodhā] bodhayate bodham svabodhāt paribodhitam [sarve: para-] M 
cakracaravibhedena [k kh: cakra-] samkramanti parasparam | 

svabhūmibhūmim akrantam [sarve: -kranta] khecaram ürdhvakham uttamam [k kh: 
khecanmürddhakha- ] || 


tadvad vīryāvabhāsena [gh: -vabhāse *] spandam [sarve: pinda] spandataram [sarve: 


pindataram] gatam | 
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kālākālam [sarve: -kala] svakalam ca tyaktvā [k: tyaktyā; gh: bhaktyā] visrantayet [k kh: -yen; 


gh: -yas] sukhe [k kh: mukham; gh: sukham] |1 


tatsukhe [sarve: tatsukham] krīdate yogi sprstvā cittejamandalam | Ibid. 7/217-220ab. 


? cidādhārahathākarsakālipūjākramārūdhah [k gh: cīrādārahathā--kramoruhah; kh: cīrādāra-- 


kramoruha] |1 
hānādānavibhedena tyāgagrahapariksaye | 


nirīksamānas tattvajno [sarve: -manatatvajfio] jiānārkam [sarve: -narka] samprakāśayet [sarve: 
-sayet] M visvakaroditam [k kh: visvā-; gh: visva * roditam] cakram visvasthityavabhasakam [k 


gh: visvasthitya; kh: višvāstityā; sarve: -vabhasakah] | 
visvasamharakas [sarve: visvasamhariyam] tejas tattejo grasaghasmarah || 


vividhena vibhagena [sarve: vimārgena] hathakramam anuttamam [sarve: hathakramya-] | 
karoti kramiko yogi sa [sarve: sad] yogi [k: yaugī] yoginipriyah [k kh: -priye; gh: priyeh] \| 


Ibid. 7/233cd-236. 
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In order to eliminate (viparyaya) Being and Non-being, the 
(yogi) intent (on this process) (yukta) reposes somewhere (in an 
indefinable state) having contemplated his own consciousness which 
expands out perpetually, manifest as the bliss intent on the radiant 
pulse (of consciousness) (ghūrmi). One obtains (this teaching) from 
the teacher's mouth. The Kālikrama arises where what has been 
forgotten which is neither below nor above, neither in the middle, 
nor internal or external, is recollected.' 


Conclusion 


The daršanas are graded vertically. We may rise or descend if we move 
from one to the other. When we reach the Kuladaršanas at the apex of this ascent 
the modality changes from vertical to horizontal. There, at the summit of all the 
schools ranging from Buddhist to Saiva, Kuladaršana spreads in all directions — a 
symbol of its completeness. Like the sea that extends all around up to every 
horizon, Kuladaršana is the Full Circle. Here the Kaula attains the Sambhava 


state, whatever his āmnāya. As the Sāmbhavakramasūtra declares: 


Sambhava is common to all things (and to all the Kaula 
traditions sarvasāmānya). It is where the universe is merged (in its 
foundation). The location (samsthdna) at the end of the Transmental, 
it is pervasive and omnipresent (sarvatomukha). Sambhava, the Lord 
of the Circle, is accompanied by Bimbanātha. It is the Wheel of the 
Topknot (sikhācakra) of the supreme power and is adorned with 
(ever) novel bliss. Accompanied by Sambhavisakti, it is auspicious, 
like a stream of milk. Endowed with the sixteen Sambhava (siddhas) 
and adorned with sixteen energies, the Sambhava lord (nātha) 
resides there. He is the final dawning (of reality) (pašcimodaya) 
from the west. The Sambhava plane is above the fifty worlds. The 
Western (tradition) is the Sambhava abode, that is the east, the west 


' sphuratghūrmigatānandanityoditavijrmbhitam [k gh: -ratā-; kh: sphuratpurmirata-] | 
svasvabodham [sarve: -vodha] paramrsya [sarve: -mrksa] bhavabhavaviparyaye [k kh: - 
vipayaye] | 

višrāntastu [kh: višrāntasut; gh: vi$rantastut] kvacid yukto [k: -yuktā; kh: kracidyukta; gh: 
kacidyuktā] guruvaktrat [k: -vaktrā] tu labhyate [k gh: rabhyate] || 


nādhor nordhve [k kh: nādhonorddhe; gh: nādhānorddhe] na madhye vā na bahyabhyantare ‘pi 


[k gh: vahyebhyantarepi; kh: vahyentarepi] ca [gh: nasti] | 
vismitah [sarve: vismrta] smaryate [k gh: smayate] yatra tatra [gh: tatra] kalikramodayah |1 


Ibid. 7/237cd-239. 
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and the middle one . Everything is the seguence in the form of 
mantras and is free of (both) duality and nonduality.' 


All the āmnāyas emanate from the Sambhava state and to that they return. 
As the power of this, the Supreme State, Kubjikā gives rises to all the āmnāyas 
and is the true, ultimate identity of the Supreme Goddess. The same logic tacitle 
persists in the Šrīvidyā tradition which also perceives itself as an āmnāya whose 
goddess is the embodiment of the Command that imparts authority to all the 
amnayas and their goddesses. However, the amnayas soon degenerated into little 
more than ritual ciphers. They are worshipped as a way to worship all the 
traditions collectively. When the Srividya school admitted, as did many other 
Tantric traditions, the Vedic tradition into its own and was in some way admitted 
by it, the totality of scripture was equated with the Vedas. These are four as are 
the basic āmnāyas. The upper (ūrdhva) one of the Upanisads is crowned by the 
‘most excellent tradition’ — anuttarāmnāya — of Šrīvidyā, which is understood as 
the implicit, most elevated sense of the Veda. The compiler of a Srividya liturgy 
explains: 


The purpose of āmnāyasamastipūjā [the worship of all the traditions 
together] is to emphasize that all these mantras only describe citsakti who is not 
different from the Brahman.’ 


The Kubjikā tradition is not interested in incorporating the āmnāyas into 
its liturgies. They are not reduced to the worship of their deities and their mantras. 
Instead they are left intact, not as rites, but as experiential dimensions of a unitary 
state of attainment. Each āmnāya is allowed to be ultimate in its own way because 
it is grounded in the Sambhava state. Identified with Kubjika’s Pascimamnaya it 
contains all the āmnāyas as aspects of the state it embodies and incorporates them. 


' sambhavam [kh: šā-] sarvasāmānyam yatra [k, kh, gh: yatta] linam carācaram Il 

unmanānte [gh: unmanāte] tu samsthanam vyapakam sarvatomukham | 

šāmbhavari maņdalīšam tu bimbānāthena samyutam || 

parasaktisikhacakram [k, kh, gh: -šikhā * kram] navanandena manditam | 

sambhavisaktisahitam [k, kh, gh: -mahitam] kstradharopamam šubham || 

šāmbhavaih sodašair [k, gh: sodaser; kh: sodhaSer] yuktam šaktisodašamaņditam | 

tatrastham $ambhavam natham [kh: natham] pašcimāt pašcimodayam || 
paficasadbhuvanordhvam [k, gh: -bhuvanarddham; kh: -bhuvanorddha] tu samsthitarn 
sambhavam [k, kh: šā-] padam | 

pascimam sambhavam vešma pürvapascimamadhyamam || [This and following line missing in 
MSs K, Kh and Gh.] 

mantramūrtikramarh sarvam advaitadvaitavarjitam | Ibid. 4/271cd-276ab. 

The colophon here reads: This is the sūtra of the Šāmbhava Transmission (Sambhavakramasutra). 
? Caitanyananda 1996: 418. 
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The realisation of the ultimate state of each āmnāya transforms it into the Pašcima 
— ‘ultimate’ — āmnāya. The goddess of each āmnāya embodies this state and so is 
essentially Kubjikā. As this is the inner state of the Deity, the outer form remains 
intact, as is the Vidyā of each goddess and so too the entire liturgy. 

The Srividya tradition worships the goddesses of the dmndyas as 
emblematic of all the other goddesses, indeed of all deities, simply by invocating 
them through their ‘root’ (müla) Vidyas. Although the goddesses of the āmnāyas 
vary considerably in the various Srividya schools, the goddesses of the Northern 
and Western Traditions are invariably Kali and Kubjikā. Kali may be of various 
forms. In several instances she is Kālasarnkarsiņī, as she is in the early Kālīkula. 
This is a sign that the Srividya tradition began to develop its own system of 
āmnāyas early on. Kubjikā's presence is another sign of this. In this way the 
Srividya tradition retains a memory of the earlier traditions and so Kubjika’s 
name, at least, is still known, although only to those who worship Srividya. 

The much greater attention Newars pay to the āmnayas is related to 
Kaulism’s central role in their religion and culture. Although initiation is largely 
restricted to the higher ‘twice-born’ castes, Hindu Newar society is traditionally 
Kaula. The goddesses of the āmnāyas are the secret tutelary deities of the families 
that constitute the nuclear components of this society. As such they sustain and 
represent it. The worship of the goddesses of the āmnāyas amounts to 
acknowledgement of this esoteric social order and participation in it. Isolated 
from one another by the secrecy that sustains the power of their deities, Newar 
Kaulas maintain the links between them and themselves as members of a single 
religion, culture and society by their worship. Srividya initiates, unless they are 
Newars, do not have these needs. It is enough for them to simply acknowledge the 
other āmnāyas and their goddesses to relate their own goddess and her Kramas to 
the others. 

We will probably never know how deeply Kubjika penetrated society in 
Konkana and the Deccan, if at all. However, it is clear that she and her tradition, 
like Srividya, was worshipped and understood as a part of the great society of 
Kaulism which she, in her own way, dominates and sustains. 

The word āmnāya means ‘tradition’, ‘school’ and ‘lineage’ as well as the 
teachings transmitted through it. The worship of the deity and its attendants and 
all that relates to that are the concern of each āmnāya. The sacred knowledge of 
sacred action it teaches is transmitted from the deity through the lineage of 
teachers. These are as sacred as the deity itself and so it is no less essential to 
worship the lineages of teachers as it is the deity itself, who from this point of 
view is the first teacher. It is to this aspect of the Kubjikā tradition that we now 
turn in the following chapter. 


Chapter Six 
The Teachers and Lineages of the Kubjikā Tantras 


The knowledge the preceptor transmits through his exposition of scripture 
and his own direct insight is multiple. It includes the knowledge of mantras and 
rituals, their modalities, application, and fruits. It also includes the knowledge of 
Yoga, that is, how to manipulate the vital forces, physical, mental, and cognitive 
energies of the body. Beyond, it includes the knowledge of essential metaphysical 
principles at every level up to Deity itself. The essence of this knowledge in all its 
aspects and at all levels is the radiant vibration (sphurana) of the deity’s 
empowering Command that is transmitted first to the teacher by the deity and then 
from the teacher to his disciples. 

Energized by the Command and projected into the psycho-physical body 
through the prescribed ritual actions, the mantras transform it into its divine 
counterpart (divyadeha). The teacher has perfected this and the other practices 
transmitted through the tradition and, as a perfected being — Siddha, he is literally 
an embodiment of this knowledge. In consonance with his exalted metaphysical 
status and empowered by the deity’s Command, the teacher’s conduct is 
impeccable. Indeed, the observance of the Rule (samaya) is no less important than 
maintaining the required ritual program and Yogic practice. The KMT extols the 
qualities and virtues of a true teacher accordingly: 


One should make an effort to seek a teacher who brings about 
eternal bliss and awakens (his disciples) to what is beneficial. (The true 
teacher is) is fortunate and pleasing to see. He behaves well, as does one 
from an auspicious caste (Subhajatisuvrttistha), and he is born in an 
auspicious country. He possesses knowledge and wisdom and is skillful 
in everything. He knows (whether a) time (is auspicious or not). He is 
well versed and skillful and knows (his) capabilities (samarthajfía) and 
is not repulsive. He has all his limbs and is free of defects. He knows 
(the practice of) piercing (vedha) and shaking (ghatta) (the body of his 
disciple with his spiritual power) and checking (nirodha) (the flux of the 
breath). He is well versed in the ways of the world. He is intent of ritual, 
peaceful, a good devotee and beloved by (his) teacher. He is well 
content, free of greed and is the beloved of ascetics. He is the joy of 
those who are dedicated to him. He is brave and (the observance of his) 
vows is firm. He grants knowledge and freedom from fear and is free of 
greed and fickleness. Of steady intellect, he maintains right conduct and 
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is well established in the Rules. He does not abandon what comes to 
him and he does not cling to what has gone.' 


The KMT goes on to describe how the disciple should behave: 


Such a teacher is hard to find not just by human beings but also by 
the gods. O beloved, how can a disciple achieve liberation if the teacher 
he has found is powerless? How can a tree whose roots have been cut 
bear flowers, fruit or (anything) else? Anyone who has found a teacher 
like this is released from bondage. The disciple who has seen him 
should worship the teacher with all his feeling (sarvabhāva). He should 
offer himself as his servant and worship him, (offering) himself and 
(his) wealth, until the teacher is satisfied. When he is satisfied, he 
initiates the disciple and so his fetters are destroyed (pāšaksaya). He is 
awakened if he takes that (initiation) in the proper way (krama),. 
However, if (the teacher) gives (him initiation) in an improper way 
(akramāt) and (the disciple) takes (it), both are certainly bound by the 
fetters born of Kula.” 

(The disciple) should behave well for a period of eight, five or 
three years. Otherwise initiation should not be given to him (as) he 
(would not achieve) success in the Kula teachings. If the teacher imparts 
(initiation) by his power out of compassion for the disciple, even then 
(the disciple) should (continue to) behave as a servant in the teacher’s 
spiritual family (kula). (The aspirant) is fit (to be a disciple) if he 
remains faithful (to his teacher) even if he scolds (him) a hundred times 
or even beats (him) a thousand times. The evil soul who gets angry with 
(his) teacher or talks back (disrespectfully) is certainly destroyed as is 
rotten food. The disciple must never be angry with his teacher whether 
in speech, mind or with the actions of (his) body. The rays that come 
from (the teacher’s) anger will burn up the disciple who has received 
(spiritual) knowledge (from his teacher and is then disrespectful towards 
him). 

If the teachers who are in the world have little knowledge how can 
(authentic spiritual) knowledge be protected (from corruption)? (Indeed, 
such teachers) steal knowledge away. If a disciple disrespects (his) 
teacher (thinking to himself) “I have acquired the essence of (his) 
knowledge, (it is time to) leave” (and does so) without saying (that he is 


! KMT 3/41-47ab. 
? Note that the term ‘krama’ in this context means not only ‘tradition’ and ‘ritual’, it also means 
‘correct order’ or ‘right way’. KMT 3/47cd-52. 


THE TEACHERS AND LINEAGES OF THE KUBJIKĀ TANTRAS 383 


leaving), the goddesses will block (his development) and make (him) 
more foolish. O beloved, (the knowledge he has received) is like a burnt 
seed - it does not grow. He who has stolen the Yoga of the Command and 
(the knowledge of) ritual and mantra (from his teacher) and (then) flees, 
does not achieve (true) balance. How can (that) fool stand (firmly). (He 
is) like (someone whose) body (is sick) that vomits (the food he) has 
eaten. Whether he feels hungry or not, the body (of this) contemptuous 
one (ghrnī) (is always) thin (and emaciated). 

Whatever (the teacher) does, be it auspicious or inauspicious; the 
disciple should not deride him. (He is) destroyed by deriding (the 
teacher). When (he) derides (the teacher) he suffers violence. Nor 
should the disciple talk with the teacher as if he were his equal placing 
his hand on his mouth saying (with a demanding tone of voice): “Give 
(me your) command”. 

He should not protect (his) body (at the expense of his spiritual 
discipline). He should not cheat his teacher, nor should he ever ignore 
the tasks he should do whether he has (expressly) been told to do them 
or not. The disciple who is deceitful and whose nature is wicked, one 
who expounds false (views to others) and, like a prostitute (kafijinī), 
hides his intentions (antarangin) and is not sincere (sadbhāvin) is 
destroyed. The foolish one who, like a pimp (kajijika), is two-faced and 
(whose selfish) intention (constantly changes) this way and that, is 
destroyed.' 

One who, having abandoned a teacher who is blissful and 
Command is radiant, goes to another, is obstructed everywhere, like a 
king who has lost his kingdom. 

He who maintains his body (pure), (guards his) knowledge of (the 
Kaula sacrificial) substances, (looks after the) clothes and vehicles of 
his teacher is worthy of receiving initiation (samskara). 

The teacher should be respected and worshipped. Teachers should 
always to be venerated. Then, if the teacher has been satisfied, all the 
moving and immobile world has been satisfied. There is no one who is 
equal to the teacher in the mortal world, especially in the heavens. What 
(more) should one who saves from the great ocean of suffering do? It is 
the disciple who acts (at the service of his teacher). 

Neither mother, father, brother or relatives help one as the teacher 
does. Having understood this, whether he suffers when there is (cause 
for) suffering or is happy when there is (cause for) happiness, he should 
not, even unwittingly, assume a position contrary to (the one his) 


! Ibid. 3/53-67. 
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teacher has. Sitting next to him (the disciple) should massage him and 
the like. He should offer him the bowl with which he begs and flowers 
constantly. 

One should not behave (with disrespectful) intimacy with (any) 
act of speech, mind or body. Whatever is to be done for the teacher, (the 
disciple) should do it free of doubt. 

Accomplishment is not far and liberation is in the grasp of the 
disciple who, egual in pleasure and pain, behaves in this way. One 
should worship whatever the teacher gives as (his) teaching. Therefore, 
having known (the matter) in this way, the teacher is (realised to be) 
deity and in no other way. One should worship him by prostrating 
before him, with meditation and Yoga at all three times (of the day). 
One cannot perceive the invisible form of the Lord in any other way. 

(None can) see supreme Šambhu by means of mantra, meditation, 
austerity, right conduct and the many kinds of Yogas, as long as he does 
not serve (his) teacher. Even if one meditates constantly on my form as 
(he has been) taught by the teacher, (he does not) really (experience) 
any Sambhava bliss there until he possess the Command and, b is of 
good disposition has (the teacher’s) feet on (his) head. Until (that 
happens) the mark of the qualities of the invisible (supreme being) does 
not arise with any speed. 

If one worships those feet, immobile on (one’s) head, as the form 
of the teacher, the (divine) qualities of realisation (manifest along) with 
the eight yogic powers and Sambhu’s plane. I have explained how the 
three are imperceptible to anyone who does not possess the Command. 
By explaining (the nature) of the Rudras, Bhairavas, and Heroes, Yoga 
arises. When that is accomplished (that reality) whose mark are the 
attributes of direct perception (of the supreme being) is said to have 
been attained. This takes place by (the power of) the Command and that 
Command is known by the teacher. There is said to be knowledge in 
every scripture. I have (put it there) in many ways. The accomplished 
(form of the) Command is visibly present within the mantras in the field 
of (vision) of the Siddhas. Thus, this is the lineage of the Siddhas 
characterized as that of the teacher and the god. The Sambhava 
awakening dawns by the descent of (his) Command (onto his disciple). 

Once the teacher, who is the Lord of Kula directly apparent and 
whose form is knowledge, has been abandoned, how can one worship 
elsewhere? The fool who abandons the blazing fire of Nirvana falls into 
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the other fire (of suffering). One who abandons the teacher who is the 
abode of the gods falls (from the path to liberation). ' 


Just as the teacher can grace those disciples whose conduct and practice 
conform to the prescriptions of the teachings, he is also empowered to punish 
those and others who have erred. Like the deity, he has the power both to assist 
(anugraha) and to restrain (nigraha). He can purify and elevate by an act of grace 
directly or prescribe appropriate penances (prāyašcitta) from his repertoire of 
rituals and mantras. This, the most important function of the teacher, the one 
which makes all the others significant and effective, is intimately connected with 
his metaphysical identity. It is this identity that makes him who he is and gives 
him the power to do what he does. Conversely, this power is his most fundamental 
identity. It is his authority. The same holds good for his disciple. The teacher 
empowers his disciple with the authority to be a disciple, just as he has been 
empowered with the authority to be a teacher. In this perspective, a lineage of 
teachers and disciples is a chain of transmission of empowerment which is 
imparted through the rites of initiation. This chain begins with the deity and leads 
back to it. 

This theory which, in one form or another, is basic for all religions and cults 
to which access is gained by initiation is especially important for the many diverse 
Tantric traditions. In the Kubjika cult it assumes a particularly central role. The 
myths that recount the origin of the Kubjika Tantras invariably focus on the 
transmission of this empowerment. Externally, the substance of the transmission 
is the scripture and its explanation. This is what we can examine and study. 
However, grounded in deity, its source, the actual transmission and what is 
transmitted is the empowering Command. The former is the teaching and the 
latter its transformative power. Accordingly, the myth of the origin of the tradition 
and its transmission is entirely concerned with the Command, rather than the 
Command empowers the deity to be both the deity and the teacher. Scripture is 
the outpouring of the Command that proceeds from it. 

In previous chapters we have tried to fathom some of the depths of the 
Command and its transmission as a metaphysical principle and inner 
transformative power. In this chapter we shall examine the nature of deity, the 
teacher, the scripture and the lineages through which the Command and the 
teachings are transmitted. First, we will see how the Kubjikā Tantras view 
themselves as a Tantric tradition or transmission in general and as a Kaula one in 
particular, by analysing the key terms the texts commonly use to refer to 
themselves, the teachings they transmit and the manner in which it takes place. 


' Ibid. 3/68-88. 


386 INTRODUCTION 


Many of these terms belong to the common terminology of the Tantras of all the 
major traditions whereas some are specific to this one. They all refer in different 
ways to the most essential reguirement for a Tantric transmission to take place, 
namely, the relationship between the teacher who transmits and the disciple who 
receives. 

The teacher gives birth to spiritual offspring generated from the godhead 
through initiation. The relationship between the teacher, deity and disciple is 
essentially familial and so the terms that denote it are genealogical. The analogy is 
so close that it has allowed the Newars to equate the two types of genealogy - 
spiritual and biological. Scriptural authority unanimously sanctions the 
empowerment to worship the goddess for all who are morally fit to receive it. 
Even so, the Newars have chosen to limit the transmission of their Kaula 
traditions only to those who are related by blood and marriage in accord with the 
modalities laid down by local custom. The reasons for this are related to the 
Newars’ autochthonous, pre-Sanskritic traditions as well as social and, no doubt, 
political motivations. Southern Saivasiddhantins approach the matter differently. 
Like the Newars they wish to align the prerogatives and restrictions of caste, that 
is, biological affiliation, with the spiritual one. However, rather than maintain the 
original caste distinctions, the initiation transforms the aspiring teacher into a 
Saiva Brahmin. However, although theoretically possible for teachers to have 
originally been of any caste, in practice this system has generated a parallel caste 
affiliation which one can have only by birth. Both examples illustrate how the 
metaphor allows ample room for application. 

Several terms denote the familial relationship between teacher and disciple. 
All of them also denote, by extension, the tradition transmitted thereby. Some are 
common terms with no particular added resonances. One is sampradaya. Derived 
from the root dā ‘to give’ and the prefix sam- in the sense of ‘properly’ and the 
intensive prefix pra-, sampradaya denotes the tradition that is ‘given (and 
received) correctly’ and those who have received it. One example of the usage of 
this word is the compound sampradayartha - the ‘meaning’ or ‘sense’ and hence 
‘teaching’ of the tradition that is ‘well given’. 

Another common word is parampara. It literally means ‘that which comes 
one after (param) the other (para)’, that is, the series of teachers and disciples and 
what is transmitted through them, which may also be denoted by the possessive 
adjective pāramparya. The first primarily denotes the transmitted teaching and by 
extension the line of teachers, the second primarily the line of teachers and by 
extension the teaching they transmit. 

In the following pages we will examine a number of such words. We shall 
begin with the words santana (and the cognate santati) and anvaya both of which 
literally mean ‘offspring’, ‘lineage’ or *descendence'. Next, we shall examine the 
term gotra which literally means ‘clan’ and so is more specific. 
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Santana 


The word ‘santdna’ is derived from the root tan which means: ‘to stretch 
along or cover, to unite or join one’s self with; to join or connect or keep together, 
make continuous, to add, annex, to effect, accomplish; to exhibit, display, evince.’ 
All these meanings derive from the basic sense of extension or spreading out 
which involves appropriation, accomplishment and manifestation. Relevant literal 
meanings of the noun santana include, according to Monier-Williams: ‘continued 
succession, continuance, continuity, an uninterrupted series, continuous flow, 
ramification, continuous succession, lineage, race, family, offspring, son or 
daughter.’ 

Accordingly, a santana may be an particular spiritual lineage generated by a 
Yogini / goddess or a Siddha / god in conjunction with their partner. ' One notable 
exception is the founder figure Vrksanātha who, identified with the First Natha,” 
was, according to the KRU,* generated by the goddess alone. However, even then, 
the process is conceived to be one of self-insemination and hence an unusual type 
of conjunctio rather than emanation. Possibly because of the exceptional nature of 
this conjunctio, the text does not locate it at a specific site, although the time it 
took place is specified. Otherwise, spiritual progeny - santāna - is normally 
produced in a sacred place.* All the major sacred seats (pītha) are sacred because 
they are locations where a conjunctio takes place that generates lineages of 
spiritual offspring, through which the teachings and empowering grace spreads 
and multiplies. 

All the lineages in a tradition are ramifications of the original spiritual 
offspring of the founders and collectively constitute their descendents. Moreover, 
the lineage is the unified whole and a process in and through which the higher 
more universal and absolute forms of reality progressively manifest as and in the 
lower. From this point of view, the Path along which the teaching is transmitted is 
the lineage which is essentially the deity itself? From the perspective of 
wholeness, the lineage is pervasive and encompassing like space. The outer 
process in the physical world mirrors the inner archetypal process within the 
sacred geographical, mantric and psycho-physical symbolic configurations of the 
deployment of the conjunctio of and within the totality represented in ritual and in 
the subtle, yogic body by the mandala. The goddess and the god unite in the 
centre of the mandala to generate the lineage (santana) which is the stream of the 


! KuKh 6/221 cd-222ab. 

? Cf. KuKh 7/66cd-67ab. 

3 KRU 13/19cd-22ab. See below, p. 478-479. 
* See, for example, KuKh 6/171. 

> KuKh 17/1-2. 

$ See KuKh 19/17. 
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utterance of their conjoined mantras.' Similarly, the lineage (anvaya) is initiated 
by the conjunction of the vital parts of the mandala. Thus, as the lineage of 
Siddhas is both external and within the mandala, it can be projected inwards into 
the living mandala of the body where each Siddha has a place in some limb, organ 
or Wheel in the subtle body. 


Anvaya 


The word anvaya is derived from root ‘i’ and the prefix ‘anu’ in the sense of 
‘to go after or alongside, to follow; to seek; to be guided by; to fall to one’s share." 
The relevant meanings of the noun anvaya according to Monier-Wiliams are: 
‘following, succession; connection, association, being linked to or connected 
with.' By extension, anvaya also means, as does santāna, descendence, race, 
lineage, or family. The greater semantic spread of the word anvaya with more 
implicit meanings than santana, explains why it is more commonly found in the 
Tantras than the latter to denote the lineages of teachers and the teachings. Indeed, 
in some contexts, the word santāna would be inappropriate as, for example, in the 
expression commonly found in the colophons of our text - 'the tradition of 
seventy million (verses)' (saptakotyanvaya). English demands that we translate 
the word anvaya here as ‘tradition’ and so miss the resonance in the original 
Sanskrit that comes from the word’s primary meaning which is ‘connection’ or 
‘association’ and so can also mean ‘the natural order or connection of words in a 
sentence, syntax, . . . logical connection of words’ (Monier-Williams). Anvaya in 
this perspective is the tradition as a whole as exemplified and expressed in the 
coherence and syntactical relationship between the statements which constitute its 
teaching, on the one hand, and the continuity and coherence of its transmission, on 
the other. Thus the expression pārmaparyānvaya, which is defined as 'the 
sequence of masters and disciples’ (gurušisyakrama), is not just the ‘lineage 
(anvaya) of the series’ (paramparya) (of masters and disciples), it is also the 
connection or association between each member in the series. It is this unbroken 
continuity (anvaya) that permits the transmission of the energy of grace which is 
the Command transmitted through the lineage (anvayājūā).* The entire tradition 
and all that it contains is the offspring of the Command of the lineage 
(anvayājūāprasūti) including the triple energy of will, knowledge and action? that 


! See KuKh 7/51cd-52ab. 

? KuKh 39/55-56, intro. vol.3, p. 24 and p. 76 ff.. 
? KuKh 7/87. 

^ KuKh 7/94-95ab. 

* KuKh 38/16d. 

$ KuKh 38/31a. 
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forms the divine triangle through which everything is generated. As the impelling 
force of emanation, the Western Tradition (pašcimānvaya)! is bliss itself.” 

A person who receives the Command through initiation becomes a link in 
this chain - a member of the lineage (anvayika) who forms a part of this 
continuum. He is another addition who may in his turn contribute to, as well as 
receive from, the anvaya which develops cumulatively as ‘the collection of what 
has come before’ (pūrvasarigraha).* Like the English word ‘tradition’ that 
denotes both this vehicle of culture and its content, the term anvaya also denotes 
the teaching that is transmitted," the essence of which is the experience of deity 

The ambiguity between the actual tradition, what is transmitted through it 
(both the teaching® and its power) and the scripture, is maintained when the 
anvaya of the goddess Kubjika is said to be the Srimata.’ The Western Tradition 
(pašcimānvaya) is the Srimata? and the name of the scripture.’ It has come forth 
from the centre of the maņdala.'” This is the Cave Dwelling of the goddess and 
the Sàmbhava plane," which is the teaching transmitted through this Kaula 
tradition (anvaya)," the Pašcimānvaya. A common synonym of the name 
Pascimamnaya,"* it is the ‘root tradition’ (mūlānvaya)'* of which the individual 
lineages (oli) and currents of transmission (ogha) are developments. It is the 
‘lineage of Siddhas’ (siddhünvaya)? which, as the whole tradition, is at once the 
path of the accomplished (siddhamārga) and that of accomplishment 
(siddhimārga).'* The word ‘anvaya’ may also denote a particular line of 
transmission or ‘lineage of Siddhas’ (siddhànvaya)" or ‘the lineage of a sacred 


! KMT 2/47. 

? KuKh 39/32. 

? KuKh 13/106. 

^ Examples of this usage are found in KuKh 8/6 and 18/113. 

? KuKh 17/5. 

$ See, for example, KuKh 8/6. 

7 KuKh 2/17. 

8 See KuKh 2/17 and 4/10a, and cf. 45/64. 

? KuKh 30/104cd-105. 

10 KuKh 3/38. 

" KuKh 3/162-164ab. 

? KuKh 3/170. 

P? See, for example, KuKh 6/42, 8/1, 8/7, 9/68, 27/1, 30/52, 31/2, 32/44, and 32/56. 
14 See KuKh 4/10ab. 

5 See, for example, KuKh 17/2 and 26/35. Also: 

siddhanvayam param kaulam bhuktimuktiphalapradam | CMSS 1/24ab. 
16 KuKh 38/17c. 

" KuKh 6/159cd-160ab and 17/2 also: 
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seat’ (pīthānvaya).' An embodiment of the deity,’ the worship of the lineage 
(anvaya) is an important feature of Kaula ritual in all traditions.’ 


Gotra 


The term gotra, literally means ‘clan’. Although it is sometimes used in the 
same broad sense to mean the whole tradition,’ it more commonly denotes sub- 
lineages within the whole tradition (anvaya)”* Thus belonging to the anvaya 
implies belonging to a gotra also. One belongs to this gotra by virtue of initiation. 
In this context, to be ‘born in a gotra’ (gotraja) means to have received initiation, 
that is, the transmission of the Command. Just as one should pay homage to one’s 
ancestors, it is essential to know and worship the teachers of own’s gotra. 

The word gotra' is first used in the Rgveda where it means a ‘cow-stable’ or 
‘herd of cows’, also ‘cloud’, ‘fort’ and, in a few passages, ‘assemblage’ (samitha). 
The transition from the last sense to a 'group of persons' is easy.’ Although there is 
no positive instance of the term gotra being used in the Rgveda in the sense of 
‘clan’, that is, all the individuals who are said to have descended from a common 
patriarchal ancestor, the notion was already quite familiar. Kane* supplies several 
examples from the Vedas and Brahmanas in which descendents of great sages 
were called after those sages. In the earliest period it appears that, as here in the 


' KuKh 6/173cd-174ab. In this sense the term anvaya replaces the term oli which denotes a 
specific lineage within the whole tradition. Thus, the names Parānvaya, Vakrikānvaya and 
Siddhānvaya stand for the three main lineages namely, those of the Elder, Youth and the Child 
(ibid. 7/80) or the lineage of a group of Siddhas (ibid. 17/13). 

* KuKh 26/33. 

> Cf. KuKh 13/106. 

* The Šrīmata is a name of both the Kubjika cult and its scripture. In the following reference it is 
treated as an offshoot of all the Tantric schools that consider their primary scriptures to be 
Bhairava Tantras. As such, in terms of the transmission (krama) and doctrine (krama), it is said to 
be a particular descendence (santana) within Bhairava's clan (gotra), thus reversing the usual order 
of precedence. 


One should know that the (entire spiritual) lineage (santana) is the Srimata and that the 
clan (gotra) is Bhairava. The field (of ritual action are the Pranavas called) the Five Jewels and 
the transmission (krama) is said to be the Srimata. 


santanam Srimatam jfieyam gotram [k: gotra] bhairavam eva ca | 
gocaram paficaratnam ca kramam šrīmatam ucyate || YKh (1) 4/248. 
* KuKh 5/48cd-49ab. 

5 Concerning gotra see Kane 1974: vol. 2, part 1 p. 479 ff. 

’ For example, see Kaušikasūtra 4/2. 

* Kane 1974: vol. 2, part 1 p. 479-500. 
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Kubjikā Tantras, *descent was traced through teacher and pupil as well as through 
father and son’.' But in those days, these identities often coincided anyway. 

A reversal with respect to earlier practice and conception took place in the 
later Vedic period when the gotra relationship was established by birth not from 
teacher to pupil. Thus according to Panini: ‘the word gotra denotes the progeny 
(of a sage) beginning with the son's son.”” It was considered to be so important 
that the sages of the Upanisads who expounded the knowledge of the Brahman 
addressed their pupils by their gotra names.’ Difference in clan identity was 
marked by diversity in certain ritual practices. Kane points out that: ‘In the 
Brahmana literature there are ample indications that priestly families had come to 
be formed into several groups named after their (real or supposed) founders and 
that such families differed in details of worship according to the group they 
belonged to.'^ The same was true of the prescriptions found in the Grhyasūtra 
literature. First and foremost, it was forbidden to marry a woman who belonged to 
the same gotra. Other differences related to the manner in which offerings are 
made to the ancestors and who is entitled to make them.? Those of the upper three 
caste groups who should make sandhya offerings must maintain a clear sense of 
their identity as members of their lineage. Just as in the Vedic period gotra was 
referred to in connection with the sacrifices or education, the fact that gotra and 
other such markers of lineage and appurtenance should be declared at each of the 
three daily sandhyas indicates that this identity is not just geneological. It was 
related to the transmission of spiritual knowledge and the sense of a spiritual 
identity. The term gotra in this sense often appears in inscriptions from the 5" 
century CE onwards to denote a lineage founded by the namesake of a particular 
gotra. For example, inscriptions refer to the gārgyagotra - a Pāšupata lineage 
founded by Gārgya. He is mentioned in the citraprasasti inscription by 
Šārangadeva, as one of the four disciples of Lākulīša" and in the Gaņakārikā by 
Bhàvasarvajfia. Other Pāšupata gotras recorded in inscriptions are chāpalagotra 
and pranāmagotra.* Abhinavagupta confirms that the term ‘gotra’, like *mathikā” 
and ‘kula’, refers to a lineage of teachers.” This is one of the meanings in our text 
also. The clan is the whole tradition (anvaya) which is ‘path of the clan’ 


' Ibid. 

? apatyam pautraprabhrti gotram Panini 4/1/162. 

? Kane op. cit. p. 480-489. 

^ [bid. 

? [bid. p. 481-482. 

° EL I, p. 282. 

7 Gaņakārikā p. 14. 

* Pathak 1980: 10 ff.. 

? gotram ca gurusantāno mathikakulasabditah | TĀ 4/235cd. 
? KuKh 5/48cd-49ab; santanam gotram - KuKh 38/20a. 
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(gotramārga), that is, the path to liberation.' It is the clan of the goddess Amarikā 
- the Immortal One? or of her transmission (amarikākrama)* and so is called the 
clan of immortality (amaratva).* It is said to teach non-duality, which is the union 
of Šiva and Sakti.° 

Just as one who transgresses the rules of his caste’s clan (gotra) is banned 
from it by fellow members, similarly, one who transgresses the goddess's 
Command is deprived of its power and so is said to be ‘outside the clan’ 
(gotrabāhya).* To fall from the clan or be outside it means that one has lost the 
Command or not received it.’ Moreover, just as a transgression of the clan rules 
requires atonement (prāyašcitta), similarly the repetition of the appropriate mantra 
purifies one who has transgressed the rules of the goddess’s tradition so that he 
can resume active membership of her spiritual clan. The god protests to the 
goddess that he abides by the rules and practices of the clan of the goddess’s 
spiritual tradition.’ Pleased with him, she gives him the Command which makes 
him a unique member of the clan.” 

The first clan of the goddess (devyddigotra) consists of the Five Nathas.'? 
The three lineages (oli) of the Siddhas of the sacred seats are a part of the spiritual 
family of the clan (gotrasantati). Similarly, the Nine Nāthas are also said to 
belong to the circle of the clan (gotramandala) in Šrīdeša, that is, Konkana." 
Affection for the clan is an essential virtue of a good disciple." One should not 
join drinking parties (pdnagosthi) or meetings of those who are not initiates 
(pašugosthī). Instead one should regularly attend meetings of one’s own spiritual 
clan (gotragosthī).'* Normal caste distinctions disappear in such meetings. 
Although they must be maintained in day-to-day life, they are suspended when 
members of the same spiritual clan come together in an assembly (cakra) to 
worship. Then they may eat together freely, even if they cannot do so outside the 
confines of the assembly." One must observe the rules of the clan. These include 


! KuKh 42/60. 

? KuKh 17/4cd. 

? KuKh 62/61. 

^ KuKh 17/36cd. 

> KuKh 53/6. 

$ KuKh 4/16. 

? KuKh 4/14-17ab. 

8 KuKh 5/38-39ab. 

? KuKh 5/48cd-49ab. 

10 KuKh 17/37. Concerning the Five Nāthas see below, p. 401-402. 
! KuKh 29/32 and 30/189cd-190ab. 
? KuKh 7/69. 

5 KuKh 32/39 and 32/64. 

^ KuKh 37/39-40. 

5 KuKh 46/290. 
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avoiding meetings and conversation with the wife of a fellow clan member 
(gotrabhāryā).' While all illicit sex is prohibited, the transgression of this rule is 
particularly bad. 

The underlying concept of gotra in the Kubjikā Tantras has also been 
projected into a ritual and higher metaphysical dimension. The ‘clan’ from this 
perspective is the flow of the goddess’s creative energy of Speech. It consists of 
the letters and their energies, represented by the two alphabetical orders - Malini, 
the goddess, and the Assembly of Sounds (sabdarāši), the god. The original 
divine gotra of the goddess is the Assembly of Sounds (Sabdarāši), that is, the 
series of Bhairavas who preside over the letters of the alphabet. The clan (gotra) 
consists of the Fifty Rudras.* ‘Within the world of transmigration’, they are 
represented as Siddhas and their consorts who, as aspects of their transcendental 
archetypes, generate spiritual clans (gotra). The initiate is considered to be their 
spiritual descendent on the analogy of those who belong to Vedic gotras are 
descendents of Vedic rsis. Thus, Mukundaraja, explains that: '(the identity of) a 
clan accords with the lineage (vamsa) of the preceding Siddhas in one’s own 
(spiritual) family (kula)." 

When the postulant takes initiation he is given a new name. This name 
indicates the spiritual clan to which he belongs. In order to ascertain it, he is 
blind-folded and throws a stick into a triangle divided into fifty compartments 
each of which contains one of the letters of the alphabet. The compartment onto 
which the stick falls establishes his gotra relationship with the Siddha and Yogini 
who reside there. In this way, each letter of the alphabet is a ‘clan’. Accordingly, the 
goddess is said to be divided into 50 clans” and the letters collectively are called 
‘gotrapinda’ lit. ‘the body or aggregate of clans' This aggregate is the entire 
triangle which the text declares is within the goddess as “Bhairava’s most excellent 
City of Speech (bharatipura), which is the clan (gotra) and the teaching." In short, 
Siva, who is the Assembly of Sounds (sabdarāši), and Sakti, who is Malini, pervade 
the aggregate of phonemic energies - the gotra - which brings about the emanation 
and withdrawal of the universe of Speech. 


! KuKh 37/56cd. 

? KuKh 17/37. 

? KuKh 38/19; see also 2/35. 

$ gotram [gotrah] svakulapürvasiddhavamsavrttikam [-kah]. SamP fl. 3b. 
? See KuKh 2/34cd-35ab and note. 

$ See note 27 to KuKh 2/12. 

7 KuKh 38/24b. 
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Other common terms for the tradition are vesman, grha and, occasionally, 
the vernacular forms ghara and geha. All these words literally mean a ‘house’ or 
‘home’ and so, by extension, a household. The term is used in a specific sense to 
denote a particular Kaula tradition, like the more common term āmnāya. This one 
is the ‘Western House’ (pascimagrha), that is, the Western Tradition 
(pašcimāmnāya or pascimanvaya) which is the ‘empowered (sākta) house of the 
teacher’ (gurugrha).* The goddess - Sri - has authority in the Western House* and 
so it is the Srigrha - the Venerable House” of the goddess, the House of her 
tradition, the Srimata,® also known as the Šrīkula.” It is only in this House that 
success (siddhi) can be achieved in this, the Age of Strife (kaliyuga).* It contains 
the goddess’s tradition and it is from there that it emerges. It is the Western 
House? where the Tree of Mantra grows." Within the subtle body, it is the 
mandala on top of Kailāsa above the head," that is, the House of the venerable 
City of the Moon." It is the mandala which is in the ‘west’ or the ‘summit’ 
(pašcimastha), that is, both the actual place called the City of the Moon in the 
west (pascima) and the mandala" which is the Abode of the Moon at the very 
summit or end (pascima) of the sphere of manifestation. Also simply called the 
City (pura), it is the downward facing triangle above the head." In the centre of 
this House resides the teacher who recites the mantras (mantrin).? This is where 
the goddess lives in the form of a Linga.'^ It is the inner dwelling, the Wheel of 
Passion (raticakra) in the womb of the goddess. Yogis reside there in that 


' KuKh 36/107ab. 

? For examples of this usage see KuKh. 3/16, 4/3b, 7/5c, 12/42, 24/37, 30/160, 169b, 36/107 (here 
called varunagrha), and 42/58. 

? KuKh 3/15ab and 3/59. 

^ KuKh 3/16. 

5 YKh (1) 4/236b says of the Pašcimāmnāya that: It is the Srigrha which is the western arising 
(srtgrham pašcimodayam). 

$ KuKh 4/10a, 2/17 cf. 45/64. 

7 This name for Kubjika's tradition is, along with Srikrama, mostly found in the KRU. Examples of 
occurences in our text are in KuKh 27/27b (srikulagama), colophon to chapter 30, 33/19c 
($rīkulasantāna), 39/83b, and 42/52d. 

8 KuKh 5/15. 

? KuKh 7/34 and 30/202. 

10 KuKh 62/57. 

11 KuKh 45/37. 

? KuKh 5/15, 17/4, 22/26, 31/90, 48/91cd-92ab, 53/5, 58/69cd-70ab, and 63/8. 

? KuKh 39/51. 

^ KuKh 3/49. 

5 KuKh 3/59. 

'5 KuKh 3/168-169. 
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consciousness, mentally discerning the supreme reality in order to develop insight 
into the non-existence of phenomenal existence. Thus they play in the Kula 
tradition (kulāmnāya), the imperishable abode of consciousness.' Profound, deep 
and hard to penetrate, it is the House of Bliss? The goddess descends from the 
transcendent first into this House above the head and then from there into the 
mortal world. 

The House above has its counterpart below. The lunar energy of the Full 
Moon in the House of the City of the Full Moon* is above. Below, at the other 
extremity of the subtle body, is the Secret Place (guhyasthāna) of the genitals,‘ the 
House of the New Moon. They are both essentially the one Ocean of the Yoni 
which is the Western (pašcima) House,* that is, the place at the extremities 
(pašcima) of the subtle body. The body is a house as is the cremation ground’ and 
every sacred site (ksetra).* 

As the core of the mandala,’ it is the House of the Yoginī (Yoginigrha),'° 
that is, the goddess Kubjikā, the most excellent of Yoginis. It is the Triangle lined 
with letters.'’ Filled with the fifty phonemic energies of the letters, it is also the 
house of many Yoginis and the city of the Siddhas who are their consorts.'* The 
letters governed by Siddhas and Yoginis each have their own house, that is, 


' bhāvitarh kulakaulakhyam tam grham parikirtitam | 

sthitvā tadbodhamanasā bhavabhavavivarddhaye [k gh: -vivaddaye] || 

kridayanti [k gh: -ynti] kulāmnāye [sarve: -snāye] aviluptacidālaye | CMSS 7/36-37ab. 

? The radiant Western House is pervaded by “pure liberation’. It is the Void that flows with the 
pulsation of the aesthetic flavour (rasa) of the Touch of the Unpenetrated. It is the great waveless 
ocean free of perception (mdna) and its object (meya). Deep and profound it is called the House of 
Bliss (ānandaghara). 


nirāvešasparšarasaspandanisyandakandaram [sarve: niravesah parša-; k: n-isyakarā; 
kh: -rasampandanisyakarā; g: -nispanda-; gh: -sampandakara] || 
kaivalyavimalakrantam [gh : -kramtam] grham pascimasamsphuram [k g: -rah; gh: - 
saspharah] | 

manameyapariksinanistarangamahodadhih [k kh: mānayeya-; gh: -nimtara-] |l 
gddham [sarve: gādha] gambhiragahanam tad anandagrham [sarve: -grha] smrtam [sarve: 
smrtah] | CMSS 3/4cd-6ab. 

? KuKh 7/57, 38/23. 

* KuKh 17/46cd-7cd. 

* KuKh 17/34. 

$ KuKh 59/74. 

7 KuKh 14/50. 

* KuKh 14/75cd-77ab. 

? KuKh 7/14cs-15ab. 

10 KuKh 6/82, 45/39, 62. 

" KuKh 7/14cd-15ab. 

? KuKh 7/28 and 7/50. 
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compartment within this House, the triangular grid of letters (meruprastāra),' 
which is the goddess's Yoni. Thus, it is not only the Triangle that contains all the 
sacred seats where the Yoginis and Siddhas meet, it is also each of the sacred 
seats within it - the places Bhairava, in the form of a Siddha must enter to meet 
the goddess? Similarly, the six sacred seats projected into the hexagram 
surrounding the central Triangle of the maņdala are the Six Houses.* These are 
places, both in the outside world and the maņdala (external and in the body), 
where Siddhas and Yoginis meet (melapasthana) and so bestow immediate 
realisation (pratyaya).* Similarly, the places where the Mothers reside in the form 
of low caste women are houses. They are the Eight Houses? of the Mothers 
projected into the eight petals of the lotus that surrounds the hexagram in the 
mandala. 

According to the KJN, the Kaula teachings are found in the house of every 
Yoginī in Kamarüpa. Similarly, in our text we read’ that the goddess's mandala, 
which is the sacred seat of Yoga, is in every Yoginr' s house. Indeed, wherever the 
goddess resides, in whatever form, is the House of the Mother (avvagrha, 
mātrīgrha), her sacred temple to which the Siddha travels with devotion to 
generate his spiritual lineage in every Age.” 

The outer and the inner world reflect one another in as many ways as they 
are represented. From this perspective what is common to both is that they are 
containers of the sacred which is not an abstract oneness but the concrete, living 
wholeness of one great family. All the members of this family have their own 
identity, which is apparent not only in their specific form, name, temperament, 
power and function but also in their specific location (sthāna), which is their 
house. At the same time, they are all related in as many of the myriad ways in 
which they come together or reside in the same maņdala, wheel (cakra) or sacred 
site (whether pitha, ksetra, $masana or the like) that are their many houses. These 
are the places where the yogi wanders, both within and outside, intent on his 
practice, to meet and unite with the Yoginī - the embodiment of the goddess 
Kubjika, the deity of the House (grhadevata),'° and his divine counterpart.'' Thus 


! KuKh 8/18. 

? KuKh 6/129. 

* KuKh 61/28. 

^ KuKh 42/32cd-33. 

> KuKh 14/92-4ab, 16/3-4, 39/112. 
* KuKh 42/32. 

7 KuKh 58/96cd-97ab. 

* KuKh 45/54. 

? KuKh 43/4, 11, 18, 23. 

? KuKh 42/30. 

1 This wandering is called Nišācāra - the Conduct of the Night, concerning which see KuKh 
15/39cd ff.. 
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the yogi achieves accomplishment (siddhi) and, successful, he attains both the 
joys and benefits of the world (bhoga) and liberation (mukti) by knowing these 
sacred places! of which the highest that contains them all is the House of the 
goddess Kubjika. 


Ovalli and Oli 


The word ‘oli’ denotes a lineage. The term appears in the KuKauM, SM and 
KRU.’ Other forms of the word include olika, uli, ulika and auli? The term ovalli 
is not found in the KuKh even though oli/uli is very frequent." It is found several 
times in the Tīkā” with reference to the Three Lineages. In one place the 
alternation between the two spellings oli and uli is clear as is that between the two 
forms oli/ovalli.* In places we find the spelling ovali instead of ovalli.' It appears 
that the two words have a common derivation: ovalli > ovali > oli (> uli). The 
Prakrta forms appear to confirm this. The Dešīnāmamālā supplies the following 
simple definition: - 'olī is a lineage. We find the forms oļi in Gujarati meaning 
‘row’ or ‘line’ and, with the same meaning, in Marathi ol.’ 

Jayaratha equates oli with ovalli in his commentary on the 
Vamakesvarimata." He uses the term ovalli with reference to the six disciples 
(called 'princes' - rajaputra) generated from Mīnanātha and his consort Konkaņā. 
He was the propagator of Kula doctrine in this Age. Each one of these six 
disciples founded lineages, the members of which affixed various endings to their 
names. The disciples of the first of these six lineages added bodhi to their name." 


! KuKh 39/112. 

> KuKauM 1/27; 1/77; 2/6: sresthovalli; in ŠM at least twice in 10/58 and 25/91; KRU 13/18; 
13/31. 

? For occurrences of the word and its various forms in our text, see note to the Sanskrit text of 
3/11b. 

^ See note to the Sanskrit of KuKh 3/1 la. 

> T fl. 55a and 96a. 

° olibhedam na jānāmi ity ādi aham Srtkanthanatha ulibheda na jānāmi katham devyāvatāritam | 
[...] tathā gurukramovalli kasmin sthānāvadhir yāvat pūjayet | T MS K fl. 137a 

7 e.g. balovalyam bālakrameņa kathyate Ibid. fl. 137b. 

> oli kulaparivātī Destamamálà 1/148cd. 

? Marathi ogal, oghal ohal and fem. ohālī (< ava-/gal *to flow down', *descend'). See J. Bloch: 
The Formation of the Marathi Language pp. 78 and 86. Bloch explains the -h- by contamination 
with ghr 'to moisten' or with ogha 'stream'. The form ovalli corresponds to oālī in Dešīnāmamālā 
(1/164cd): oālī asidos'oli. The Sanskrit commentary explains: "The word oālī has two meanings 
namely, a fault in a sword and a row.' oālī khadgadosah panktis ceti dvyarthā. Cf. ibid. 1/151: 
oggālo tathā oālo alpam srotah. 

? Vāmakešvarīmata 1/10: vande . . . devir . . . paraulijām (-vivarana 14): olir ovallih. 


!! See TĀ 29/33-36. 
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An example is the name Satyabodhi.' Thus Jayaratha says: "There are six ovallis 
beginning with bodhi and the rest. These are the lineages of knowledge divided 
into the elders and the rest.” Elsewhere he defines ovallis as: ‘currents of 
knowledge'.* The term has a general, common usage, as in Kaula texts, meaning a 
tradition, lineage, school and the teachings transmitted thereby. When Sitikantha 
describes how the Kalikrama teachings were transmitted from the goddess to 
Jüananetra the founder of that school, he refers to it as the ‘description of the 
ovalli’ (ovallisūcana).* The South Indian Mahešvarānanda bows to the two ovallis 
of his teacher's feet alluding to Kalr's Northern Tradition (uttarāmnaya) and the 
Upper Tradition (ūrdhvāmnāya) of Srividya that are blended together in his own 
lineage. 


The Currents of Teachers 


The teacher is more than just a mediator or even a means of attainment, he 
is the embodiment of the deity and worshipped along with it. He is the bridge 
between the timeless, ideal world of the scriptures and the actual world of daily 
life. Myth pours out into history in an encounter that transforms them both into a 
living tradition. The tradition is not just that of the deity. It is the Tradition of the 
Masters (gurvamnaya) and that of the Siddhas (siddhamnaya) and their teaching 
(siddhašāsana). It is as much theirs, the human medium in which the ideal is 
actualized, as it is that of Sambhu, the god and the Western Teaching 
(pascimasasana). Thus, Kubjika's teachings are the Tradition of the Masters 
(gurvāmnāya) that begins with Srinatha.° Accordingly, in the Kubjikā Tantras this 
term specifically denotes the teaching and the lineages through which the 
goddess's Command is transmitted.’ 

Other Kaula or proto-Kaula schools refer to themselves as the Tradition of 
the Masters. Thus Bhairava affirms with regards to the teachings of the Kālīkula 
transmitted in the JY that: 


! See comm. on TA 3/296. 

? ovallyo bodhyādayah sat jyesthādibhedabhinnā jfiánasantatayah | Comm. on TA 3/304. 

> ovallyo jūānapravāhāh | Comm. On TĀ 29/28. 

^ MP (1) p. 49. The goddess Mangala is the fire stick of this *ovalli'. (kulasya ovallīvišesasya 
aranih) (MP (1) p. 107) called the Uttaraghorauvalli ibid. p. 42 (read asmin uttaraghorauvalli- 
visesarüpe for asminnuttaraghoravallivišesarūpe of the printed edition). 

* MM v. 5b. 

° Tika quoted in note to KuKh 4/8-10ab. 

7 See note to KuKh 4/8-10ab and 13/108cd-109, 30/143d, and 39/59d. 


THE TEACHERS AND LINEAGES OF THE KUBJIKĀ TANTRAS 399 


All this, the endless essence of the scriptures that saves from 
the world of transmigration and the rest is founded on the teacher.' 


Consequently the tradition is that of the Masters which is the Transmission 
of the Masters.” And so the JY warns: 


Error arises constantly (for those) who are devoid of the 
Tradition of the Masters and they do not achieve success.’ 


The author of the Khacakrapaficakastotra addresses the form of Kali who is 
the goddess of the Kashmiri Kalikrama as: “mistress of all the gods! (you who 
have) come forth from the Tradition of the Masters!’* Just as the teacher is deity, 
so too the deity is the teacher. Ideal representations lead progressively to more 
concrete ones as if trying to break free from the ideal world to which they belong 
to penetrate into history. Viewed from the historian’s perspective this appears to 
be a deception, a way of lending authority to a new cult by placing it further back 
into the past and drawing from the prestige of its powerful and glorious, but 
purely imaginary, votaries. The Indian ethos that values the past, shunning what is 
new because it lacks the imprimatur of tradition, demands such deceits. We may 
discern ulterior motives - selfish aims, personal gains, political manouvers - and 
no doubt they existed. We may, indeed, we should, trace their history but it does 
not explain more than the confines of this perspective allows. Just as the history of 
the Church - however ‘black’ - does not explain Christianity or, for that matter, 
empty it of its authentic spiritual content. From the ‘inner’ perspective of the 
tradition whose development is recorded in its own terms, regardless of the social 
and political conditions of the time that the historian strives to pieces together, 
there is no boundry between the historical and the ideal. The ideal becomes 
historical with the same ease that the historical becomes ideal. The past tapers off 
into the timeless Godhead even as it emerges from it, running its course first 
through myth and then into history. If we pay careful attention to our sources we 
can witness this process taking place step by step. 

The Siddhas presented in the later Kubjika texts as the founders of lineages 
and their succeeding generations first appear as ideal images. They are the 
energies and integral parts of the expanse of deity that progressively defines itself 
initially into its own divine form to then pour out into the differentiated stream of 


! gurvāšritam idam sarvam samsaroddharanadikam | 
šāstrasandoham akhilam anantam * * * * * * || JY 1/45/1. 
? gurvamnayam gurukramam JY 1/45/74b. 

? gurvāmnāyena rahitā bhrantirvai jayate sada | 
prāpnuvanti na te siddhim * * * * * * * * || JY 4/20/71 

* sarvadeveši gurvāmnāyaprasarpite KhCPS 115d 
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principles that mark the stages of the evolution of the emanation of the individual 
soul and the universe he inhabits. Once Bhairava has been empowered to be the 
first teacher he assumes the form of the Five Nathas.' These, the first teachers, are 
the embodiments of the five elements that emanate the universe.” These five 
Bhairavas and the Siddhas of the sacred seats are the first teachers mentioned 
directly by name in the KMT. As the Kubjikā Tantras developed so did the 
lineages and their associations. In the following passage from YKh (1) they are 
equated with the Four Yuganathas: 


Sadakhya is the Principle of Space (vyomatattva). Anantadeva 
is all-pervasive, and is adorned with a pure (amala) mind. Well known 
as the Fire Principle, he is Pinganatha by name who generates many 
kinds of qualities. Šrīkaņtha is the Water Principle. Sankara (also 
called) Bali$a is the lord whose body is nectar. I bow to (these) 
famous Siddhas who create many kinds of Kulas. 

These five Siddhanathas are the lords of the universe. (They 
are) the Siddhas of the agency of emanation. They are the doors to 
heaven and have reached the other side (of the ocean of bondage). 
They have burst apart the limitless worlds of hell and are the only 
ones able to bestow liberation. They came down onto the venerable 
(mount) Kailāsa and, heating (tapan) the lotus of phenomenal 
existence, shine with (their) radiant energy (tejas). I bow before these 
(Siddhas) constantly whose intellect is well versed in the Krama and 
are the descent (into the world) of all knowledge.” 


' KMT 3/89-93, 96cd-100. 

2 The (god) is fivefold because he is the cause of the clatter of (material) emanation. (He is) 
Srikantha, Samkara, Ananta, Sādākhya and Pingala. Srikantha is in the principle of Earth, Sarnkara 
resides in Water. Ananta is said to be Fire and Sadakhya is said to be Air. Space should be known 
to be Pingala. These five are the authors of emanation. In this way, the god who is (these) five 
resides in Earth and the others. This is the god Ciūciņīnātha, Bhairava, the Siddha of the 
Command. The Lord has five forms and can grace and punish. 


sa eva pancadha bhūtah srstyadambarakaranat [k: srsti-] || [kh: (?)] 
Srikanthah Sankaro ‘nantah sādākhyah [k, kh: -khya] pingalas tathā | 
šrīkaņthah prthivitattve Sankaras capasamsthitah || 
tejo 'nantam [kh: * * * *(?)m] iti proktam sādākhyo [k: -khyā; kh: sādāksā] vayur ucyate | 
ākāšah pingalo [k: -lā] jfieyah paficaite srstikārakāļ |l 
evam pañcātmako [k, kh: - kam ] devah [k, kh: deva] prthivyādi; su samsthitah [k, kh: - tam] | 
paiicamürtidharo nātho [i k, hs -tha] nigrahaiiuerdhaksamah n 

YKh (2) 15/22cd-26ab = KuKh 46/30cd-33. 
* sadakhyam vyomatattvam vibhur amalamatih [g: -mati] Sobhitānantadevam [g: 
sdbhitannamtadevam ] 
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The goddess Matsyodarī is Tara, the (energy) Santyatità who 
impels the awakened. Minanatha, who has overcome the impurity of 
the Age of Strife is (the Siddha) Sadakhya in the sacred seat of the 
Moon (i.e. Candrapura). He is the hero who lays hold of the Yoni 
which is the (supreme) plane of all the universe by means of (his) 
insights into many (forms of) knowledge. I always bow to him who 
reveals Kula by means of the various lineages (of initiates). 

In the venerable seat of Omkara, the talented Vijaya, who is (the 
energy) Santi, pulses radiantly within. During the Krta Age (the 
Siddha) is the tranquil Ananta directly apparent. The one called 
Khagendra (is the Siddha) in the Treta Age and (within him) in the 
sacred seat of Jala is the Vidya which is part of the mandala and is 
impelled by the (most) excellent Void (gagana). I bow to Pingala who 
shines with the radiance of the Moon and Sun and is the incarnation 
(called) Kürma (kūrmāvatāra).! 

Mangalāvva is in Kamakhya and, presiding on mount 
Pulimalaya, is well established. Šrīkaņtha is Mesanātha, who is the 
quelling of the fear of phenomenal existence, the yogi who practices 
Yoga in the Dvāpara Age. Descent into the Wheel, the abode of the 
lord of passion (ratipati), (took) place with great speed. (There) 
Konkaņāvvā is (the energy) Nivrtti. Macchagna is this (Siddha) called 
Sankara. Known in the Age of Stife, I always bow to him. 
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tejam tattvam [g: tatva] prasiddham vividhagunakaram pinganāthar hi [g: him] nāmnā 


Srikantham tvapatattvam [g: tyayatetva] prabhur amrtatanuh [g: -tanu] Sankaram và balīšam |1 


siddhān naumi prasiddhān vividhakulakarān vānadevyā pravrddhān || 
paūcaite siddhanāthā jagadadhipatayah srstikartrtvasiddhah [g: -sikta] 
svargadvārā paramgamitapatalabhidà [g: -paramnga- -bhido] muktidānekadaksāh | 


Srikailasavatirnáh [g: -kailāsa- -rnā] kamalabhavatapan tejasā bhrajamānāh [g: pra-] | 


sarvajiānāvatārāh [g: -rā] kramapatumatayo ye sada tan [g: ntā] namāmi || YKh (1) 39/15-16. 


' devi matsyodarī [g: matsodart] ya vibudhajananutā šāntyatītā [g: -ta] ca tara 
sādākhyas candrapithe kalimaladamano [g: kani-] rājate mīnanāthah | 


nānāvijūānabodhaih jagadakhilapadām [g: -pada] yonim [g: yoni] grhnāti [g: -ni] virah 
samjnam [g: sajna] ca [g: na] santanabhedaih prakatayati kulam yah sada tam namāmi || 


šrīmadonkārapīthe guņavativijayā šāntir antahsphurantī [g: sa-] | 
ksāntah [g: ksatah] sāksādanantah krtayugasamaye srikhagendrabhidanam tretāyām | 
jālapīthe gaganavaranuta mandalamsa [g: -sā] ca vidya 


yah kūrmāvatārah sasiraviruciram [g: sa-] pingalam tam namāmi || YKh (1) 39/17-18. 


? The correspondences are as follows: 
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The Siddhas Khagendra and the rest who are the gems (tilaka) 
of those who have made the Kula are the incarnations of Rudras on 
Kanyādvīpa, the sacred site (sutīrtha), the most excellent land of 
Bhārata to which the host of sages bow. From them the initiation 
which makes all things manifest has come into being by (their) 
incomparable austerity. I bow all around to those excellent heroes 
who, free and forbearing (danta), have sanctified (bhavita) all things.’ 


The Currents of the Transmission of the Kubjika Tantras 


In its earliest phase, the Kubjika tradition divides the succession of teachers 
(gurvaugha) simply into two major currents (augha) - Divine (divyaugha) and 
human, variously called the Current of the Siddhas (siddhaugha) or Persons 
(purusaugha). A third phase emerged out of the second one called the Current of 
Men (mānavaugha). This development in the Kubjikā sources reflects Kaula 
practice in general. In the course of his commentary on a description of the 
mandala used for the Kaula rites taught in chapter twenty-nine of the TA, 
Jayaratha says that there are three Currents of teachers worshipped in it. Abhinava 
does not refer to them. As his presentation of this mandala is very concise, it is 
possible that his source mentioned them. It is more likely, however, that this 


13. Table of the Five Siddhas and Yuganathas 


Five Element Kaula Consort Age Seat Cosmic 
Siddhas Teachers Force 
Sādākhya | Space Mīnanātha Matsyodari Kali Candra Santy- 
(Tara) atīta 
Annata (Air) Khagendra Vijayā Krta Omkara Santi 
Pingala Fire Kūrma Tretā Jāla Vidyā 
Srikantha | Water Mesa Mangalavva Dvapara Puli- Pratistha 
malaya 
Sankara (Earth) | Macchagna | Konkanavva Kali Kama- Nivrtti 
rupa 


! kāmākhye mangalāvvā pulimalayagirau rājyamānā pratisthā [g: pratistama] 

Srikantham mesanatham bhavabhayasamanam [g: -samanam] dvāpare yogayogī 

türnam [g: turne] cakre *vataram ratipatinilaye [g: ratipabhivilaye] konkanāvvā nivrtir 
macchaghnam sankaro ‘yam kaliyugaviditam sarvadā tam namāmi || 19 || 

kanyādvipe sutīrthe munigaņanamite [g: munimananamite] bhārate varsamukhye 

rudrāņām [g: rudrānā] ye 'vatārāh [g: yevatah] kulakaratilakah srīkhagendrādisiddhāh [g: - 
siddhas] | 

tebhyo asyāpi (?) jātā [g: jata] nirupamatapasā [g: -so] vyaktasarvārthadīksā [g: -diksā] tan [g: 
ste ?] svacchandān [g: Sacchanda] suvīrān [g: pravīrā] akhilabhavitadantan [g: akhilabhavati-] 
samantannamami || YKh (1) 39/19-20. 
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conception had not yet developed in his time but had become so well known by the 
12" century in Jayaratha’s time that he felt that the three Currents should also be 
accommodated into the mandala.' 

This classification is fully developed by the time we reach the early 
commentators in the Srividya tradition.” Padoux lists the teachers mentioned in the 
sources in the introduction to his work on the Yoginihrdaya. The Divine Current 
(divyaugha) consists of the four Siddhas who govern the main four sacred seats, 
headed by Paramašiva. The Siddhaugha that follows ends with Dīpakācārya, who 
was a historical figure. The Manavaugha ends with one's own teacher. 

Sitikantha in his Mahānayaprakāša also divides the teachers of the Kashmiri 
Kalikrama into three currents, but these are not the same. The first is Mahaugha. 
This is the dynamism of the energies of cognitive consciousness represented by the 
sixty-four Šākinī Yoginis in the five spheres of the flux of the energy of 
consciousness (pafícaváha) that unfolds within the sacred seat (pitha) of its inherent 
Voidness. The sixty-fifth energy is the goddess Mangalā. She received the Krama 
from Siva and so the Siddhaugha begins from her and is her very nature. Sitikantha 
explains: 


The venerable Mangalā herself is the recipient of the descent (of 
the teachings) onto the plane of the sacred seat just as Hara's head is 
that of the heavenly river (Ganges) and her form is the Current of the 
Siddhas. 


The Current of Men - Mānavaugha - begins with J&ananetra, the founder of 
this branch of the Kalikrama, who received the teaching directly from the 
goddess.^ The third is the Sisyaugha, the Current of Disciples. This consists of the 
disciples of Cakrabhanu who was the last teacher of the Mānavaugha” The 
goddess is said to be the fire-stick of this Kula. As such she is the source of the 
three Currents that are compared to three fires, implicitly identified with the three 


' Abhinava refers to the worship of three teachers. Jayaratha offers two explanations as to who 
they are. In the first place, he says, they are one's teacher, grand-teacher and great-grand teacher 
(trn gurün iti guruparamaguruparamesthinah - comm. TĀ 29/27cd-29ab). However, further on 
he says that the 'class of teachers is also of three kinds divided into the Divine, Siddha and Mānava 
Currents' (divyaughasiddhaughamanavaughabhedena trividham api guruvargam iti ibid.). 
Jayaratha may well have added this alternative explanation as an after-thought in the light of the 
traditions of his day. 

? See Sivananda Rjuvimaršinī on NSA 4/19 (pp. 218-223), Vidyānanda's Artharatnāvali (p.223-234), 
Amrtananda's Saubhāgyasudhodaya (6/5-23) and YHrDī pp. 8, 294 and 302. 

? Padoux 1994: 48-49. 

* §rimatmakaradevyah pithavare prāptādešena šrījūānanetranāthena bāhyāntarastham 
adidevisvarüpasatattvam yat sāksāt krtam . .. MP (1) p. 49. 

5 MP (1) p. 107. 
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fires of the Vedic sacrifice. The three Currents are ‘the path of the means free of 
faults - a row of lamps in the dark that illumine themselves and others”.' 

This system of classification is not consistent and so appears to be in a 
phase of development. It is only in the 12" or 13" century, when the 
aforementioned Srividya authors lived, that is was fully formed and accepted as 
common.” Mukunda, the author of the later SarnP, presents the three currents of 
teachers in an unusual way. He reverses the order of the last two currents of 
teachers and ascribes three qualities to them. They are not arranged in a 
succession. Instead they belong to three spheres of existence characterized by the 
three qualities of Nature (guna). They assume the form of the beings who live 
there in order to impart the liberating teachings. They are as follows: 


1)  Divyaugha: One should think of the essential nature of the teachers 
belonging to the Divine Current as the quality of sattva, as the worlds 
of the Sun and Fire etc and as possessing the nature of deity. 

2) Manavaugha: One should contemplate the essential nature of the 
teachers belonging to the Current of Men as the quality of rajas, as 
the Moon and Water etc and as possessing a human nature. 

3) Siddhaugha: One should recollect the essential nature of the teachers 
belonging to the Current of Siddhas as the quality of tamas, as 
darkness, Space and the Air etc and possessing a supernatural being's 
(dānava) nature. 


The best and most excellent current amongst the teachers who 
are the Currents is the one free of the qualities (of Nature). It is said 
that the Current of Siddhas is in the netherworld and (is made of) 
supernatural beings. It is said that the Current of Men is in the sphere 
of mortals and (is made of) human beings. The Divine Current is in 
heaven and (is made of) the hosts of the gods. That (Current) which is 
only one appears to be many.’ 


' MP (1) p. 107-108. 

? Cf. Padoux in Brunner et al 2000: 258. 

> sattvaguņena sūryavahnibhuvanādirūpeņa devatātmakena divyaughaguru-svarūpam cintayet | 
rajogunena candrajalādirūpeņa manusyātmakena mdnavaughagurusvariipam bhāvayet | 
tamoguņenāndhakārākāšapavanādi-rūpeņa dānavātmakena [sthānavātmakena] siddhaughaguru- 
svarupam smaret | gurūņām oghasvarūpāņām oghavaram [adhovaram] srestham [šrestha] 
nirguņasvarūpam | pātāle danavaih siddhaugha iti sampraty ucyate | martyamandale manusyair 
mānvavaugha iti cocyate | svarge devaganair [tadeva-] divyaugha iti ucyate | sa eka evanekatvam 
pratibhāti | SamP fl. 4b. 
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The KMT refers in a general way to the Current of the Krama 
(kramaugha).' This is generated through the goddess and a Siddha and is 
propagated by their spiritual sons and daughters in each of the major sacred seats 
the goddess visits in her tour of the land of Bhārata. The KMT refers to the Divine 
and Mortal Currents of the transmission but does not elaborate on what they are.” 
Similarly, the KMT refers to ‘the lineages of the currents of the line of teachers’ 
that comes from Siva as the ‘transmission (krama) of the Divine Command 
(divyajfiay ^ However, the KMT does not tell us anything about their contents 
only that if the goddess is worshipped with sincere devotion she enters the current 
of the series of teachers and disciples. 

The KMT claims that it belongs to the Divine Current. However, the sense 
of this term when the KMT was redacted was not as extensive as it is in the later 
sources where the same claim is resonant with considerably more significance. It 
is a claim especially dear to the CMSS, which views all the major Kaula schools 
as dimensions of highly elevated mystical experience, crowned by that attained in 
the Western House. Here the adept attains the Divine Current of which the 
teachings of the CMSS are the essence. The CMSS belongs to the tradition of the 
Siddhas (siddhānvaya) and is the supreme Kaula." It claims to be the supreme 
level of the Divine Current (divyaugha) that pours forth from the goddess. Also 
called Divine Kaula (divyakaula), it is the supreme spiritual bliss which is the 
Kaula face of Sadāšiva called Picu from which originate the Kaula scriptures. The 


! KMT 2/48. 
? For example we read: 

(Thus) as long as Caņdāksī, whose power is without limit, desiring the qualities of the 
Divine Current (of the transmission), gazed (at the things) in front (of her), she filled the universe 
with (many kinds of divine) nectar. KMT 2/68. 

Again: Having said this, she went quickly (to the place) where the auspicious river 
Ucchusma (flows). It is within the Mahocchusma forest and transports the Divine and Mortal 
Currents (of the transmission). KMT 2/82cd-84. 
> KMT 11/1-4. 

* siddhānvayam [k, kh, gh: -ya; g: siddhāndhaya] param kaulam [gh: kaula] 
bhuktimuktiphalapradam [gh: -prade] | CMSS 1/24ab. 

? cificinimatasáro ‘yam divyaughaparamam [k g gh: divyogha-] padam |l Ibid. 1/22cd. 

$ The Void that rests in the (one) empowered reality emerges from the waves of the universe. 
The supreme goddess is born there. She is a passionate young woman (kāminī) and is passion 
(kama) itself. The Virgin Goddess (Kumārī) resides in the sacred seat of Kaula and rains down the 
great Divine Current. 


višvorminirgatam [k gh: visvonmi-; kh: visvanma-; g: visvarmi-] Siinyam 
Saktavisrantamandalam | 
tatrotpannā parà devi [sarve: deve] kāminī kāmarūpiņī || 
kumārī kaulapīthasthā [k kh gh: kala-; g: kola-] mahādivyaughavarsiņī [g: -vasini] | 
CMSS 1/25-26ab. 
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Tree of Consciousness, with its extensive roots and branches, grows out of that. It 
is established in the form of the Unmanifest (adrsta) and the Siddhaugha is its 
most excellent fruit.’ 

The CMSS is not amongst the earliest Kubjikā Tantras, even so it appears to 
be oblivious of the later application of the term to the initial, most elevated phase 
of the development of the transmission we shall examine shortly. Instead the 
CMSS maintains the usage of the term we find in the KMT. There, the Divine 
Current is the Current of the Transmission. It is the inner foundation, the supreme 
Kundalini who resounds as pure Divine Sound. She is the river in the form of the 
current of the tradition (ogha) that flows constantly in the ocean of the Void of the 
transcendent.” Bhairava asks the goddess to reveal the Kramaugha once she has 
come down into the world with the words: 


“O Kubjī! I am impelled by you who are the supreme (goddess), 
the mother of the great current (of the tradition). You are Kubja, my 
Supreme Kubjinī. I (am guided by you), then you (are guided) by me. 
You have taught the group of four (Siddhas who teach in the sacred 
seats) the Path of the Krama and their Krama. O sinless one! You who 
possess the Command send forth the supreme Current of the Krama 
(kramaugha) that is within you!” 


The adept should worship the foundation (ādhāra), which is the liturgy of 
the scripture of the Divine Current (divyaugha), with all his being (sarvabhāva), 
as he does the deity. He should hide all the tradition because this Divine Tradition 
(divyamnaya) is worshipped by divine beings wherever it is, if it is kept very 
secret.’ Worshipping the principle (ādya) Circle of the Yoni daily in this way and 
generating its supreme pervasion, the Current of the Transmission (kramaugha) is 
set into operation. This is the divine foundation of the Current.* By worshipping 
the lineage of the current he attains the totality of form, gross, subtle and beyond 
the senses.” 


! CMSS 1/30. 

? KMT 25/82. 

> KMT 25/195. 
*KMT 19/116-120. 
? KMT 19/37. 
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The Divine Current of the Eighteen Siddhas and the Convention of the 
Flowers 


Although the KMT stresses the importance of worshipping the 
Transmission, which is both the current of the teachings and the lineages of the 
teachers, the latter is not discussed at length. The former is worshipped in the 
Kramamandala and the latter in the Gurumandala, which is drawn next to it or 
may also be projected into it. However, as we shall see, the core of the contents of 
the Gurumandala, which is its original form, consists of projections of the seed- 
syllable Navatman, which is the sonic form of Bhairava, the First Teacher 
(ādinātha), not human teachers. As the Kubjika Tantras developed these details 
developed with them. Lineages of human teachers with their own hagiographies 
developed and the Divine Current was understood to be their original source that 
is contained and flows within the Deity as the flux of the energy of the Command. 

We have seen that the myths that recount the founding of the lineages of the 
Kubjikā cult centre on the manner and circumstances in which the goddess 
transmits her empowering Command. This transmission is understood as a 
descent of the goddess herself in the form of her empowering Command (ajfía). 
This takes places through a series of states ranging from Siva’s own state 
(Sambhavavastha) down to the grossest. Thus the pattern of her descent through 
which her empowering and liberating Command is transmitted is also the 
sequence of states that follow one after another from the highest, uncreated 
condition to that of the manifest world. The rungs of this ladder are tirelessly 
presented in the Kubjika Tantras in many forms and modalities because they not 
only mark the stations of her descent, they are also the stages of the adept's ascent 
to the supreme state. In this context, they are marked by the currents and lineages 
of teachers. In this more developed scheme, the Divine Current (divyaugha) 
consists of eighteen Skyfarers who are liberated teachers corresponding to a series 
of eighteen principles that extend from the Transmental (unmanī) down to the 
Srinatha who is the first teacher of the next current of teachers, the Manavaugha. 
These eighteen principles are a series of elevated states which are the precursors 
within consciousness of the transmission that takes place through the lineages of 
Siddhas in the outer world. This the first, supreme, transcendental (para) current 
of teachers, is followed by another immanent (apara) one, namely, that of the 
triple transmission of the Child, the Youth and the Aged represented by the 
corners of the Triangle in the core of the Kramamandala. The transmission 
continues through the succeeding line of teachers, first the Nine Nāthas and then 
the Sixteen Siddhas and their disciples. Their inner counterparts are projected 
systematically in descending order from the top of the body down to the bottom of 
it. 
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We begin here with the Divine Current. The Point (bindu) in the center of 
the mandala is where contact takes place with the Sambhava state. Brilliant like a 
whirling firebrand, the Point’s anticlockwise rotation traces the shape of a flower.' 
The Divine Current (divyaugha) flows through this Point as aspects or levels of 
the goddess’s Command which is the energy of the Transmental (unmanīšakti). 
This energy is the goddess’s vitality, her menstrual flow (rajobhava),” which is 
the red female seed. This too is called the ‘flower’. Thus the Divine Current is 
called the Tradition of the Flower, with reference to the Point and the goddess’s 
seed or Flowers, in the plural, with reference to each of its stages or aspects, 
which are all ‘flowers’ of the Tree of the Divine Current that grows from the seed 
of the Point in the centre. The essence of this stream of divine energy that flows 
through the higher levels of being contained within the Point is the couple 
(yugma), that is, the union of Siva and Šakti.* This couple is two flowers.’ The 
‘nectar of the tradition (sampradaya) is the product of the union of these two 
flowers - the Mother (Amba) and the Lord (Natha),° who fuse together to form the 
one Flower. This one Flower is the Command’ that streams through the centre of 
the Triangle where the first, primordial seat (ādyapītha) of the deity, the first 
teacher, is located. The quintessence of the union of Siva and Sakti, from it flows 
the vitalizing and liberating nectar of the goddess’s fertilized seed as the stream of 
the teachings (gurvogha) and with it that of outer manifestation which exits 
initially out of the transcendent here in the centre. Thus we read in the KRU: 


The Great Seat (mahāpītha) originated, O mistress of the 
heroes, where the Flower originated from our union. It is the middle 
(seat) and is located in the centre. O beloved, accompanied by its own 
energy, it is called the Flower. 

O supreme mistress, it is said to be the pervasive lord of the 
sacred seat who, in the aforementioned First Seat, bears (his) own 
name. O Rudra, O supreme Goddess, one should know that he is (thus) 
endowed with his own power. 


! KuKh 13/116. 

? KuKh 3/33-34. 

> KuKh 1/2b. 

^ KuKh 2/27. 

? KuKh 38/15. 

$ KuKh 38/11. 

7 KuKh 57/44cd-45ab. 

* yat tat sangodbhavam puspam āvayor vīranāyike || 
tatrotpannam [kh: -tpanna] mahapitham [g: -tha] madhyamam madhyasamsthitam [g: 
madhyasamsthitah] | 

puspasamjfiabhidhanena svasaktisahitam priye M 

vyapakam paramesani pithanatham [kh: -natha] prakirtitam | 
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The Flower in the centre of the maņdala is appropriately worshipped by 
offering a flower, which is placed on it and left there in the course of the worship 
of the Krama projected into the surrounding mandala. Thus, by extension, the 
eighteen states or teachers of the Divine Current are also said to be Flowers or 
parts of that one Flower. Inwardly the term Flower denotes the equality of the 
fluctuations of the mind attained by means of these eighteen flowers, the inner 
teachers.’ The word ‘flower’ (puspa) also denotes a girl's first menses, which is 
the female seed and is identified with the Command” which is the goddess's seed. 
In the following passage drawn from the Tīkā the 'flower' of the teachings is 
associated with the goddess's menses but in a negative sense. In order for the 
woman's seed to be fruitful it must mix with the male one, otherwise it flows out 
and is lost and is considered to be impure. In this context the common metaphor 
of the male seed sown in the female field (ksetra) is reversed. The female seed of 
the Command must be sown in fertile male ground to develop: 


(Giving this knowledge) to one who has no initiation, no 
hereafter (paratra), lineage (paramparya), transmission of the teachers 
(gurukrama), no worship of the Kulakrama and is devoid of the 
Convention of the Flower and that of the purification of the teachers is 
like sowing the seeds of wheat (sasya), lentils (muga) and the like on 
barren ground, that is, on stones. It bears no fruit. Or else, it is like the 
flower (of menses). Blood flows in the female genitals (yoni) every 
month. How can living beings who are forms of Nature be born from 
just the semen that comes from the father without that? In the same 
way, one should not reveal this Sequence of Twenty-eight to one who 
is devoid of a line of teachers, initiation, the hereafter, lineage and 
transmission of the teachers.’ 


pürvokte ādipīthe [kh: -pītharn] tu svasamjnanamadharakam [g: svayamjnanamadharakam] || 
svasaktisahitam [k: svasaktisekti-; kh: svasakti-] rudre [k: madre; g: bhadre] jfiatavyam 
paramesvari [kh: -mešvarī] | KRU 2/49cd-52ab. 

' KuKh 57/103cd-104ab. 

? See note to KuKh 3/33-34 and 57/44cd-45ab. 

> yasya dīksā nāsti | tathā paratrayasya nāsti | paramparyo [-paryo] nāsti | yasya gurukramam 
nāsti | yasya kulakramapüjanam nāsti | puspasanketagurusuddhisanketakavarjitah [-tam] | tad 
yathā usare ašmāņaprsthe sasyādimugādibījapatanāt [sadyadimugadi vijayannat] phalotpattirna 
[phalottpatirna] bhavati | athavā yathā puspam [puspa] iti | yonyabhyantare pratimāse rakta- 
sravanam | tena vind naiskevalyena (?) pitrodbhavena šukreņa | mūrtih [mūrti] prakrtih sakara- 
rūpā jantunam kathamutpattirbhavati | tathā gurupanktihinasya tathā diksaparatraparamparya- 
gurukramahinasya | idam astavimsatikramam [-virūša * -] na prakasayed ity arthah | 


T MS K fl. 182a-182b. 
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The ‘Flower’ is the lunar goddess Cificini. Also called Khafiji! and Jyestha 
(literally, the ‘eldest’), she is worshipped within the seventeen energies of the 
Moon starting with the Transmental (unmana) that contains them all. Thus she is 
both at the beginning and the end as the ‘immobile motion’ (acalagati) of the 
oneness of the subtle vibration that travels too and fro from transcendence to 
immanence and back, in and out of manifestation and of which each teacher 
represents one of its phases or energies. As such, she is Kubjika who, as the 
goddess Carcika, is the seventeenth and penultimate of this series of teachers.” 
She is the Sambhava Command who resides in the centre of the City of the Moon 
in the form of the divine Linga. 

The last station of this descent is the first human Siddha who, identified 
with Siva, is called Srīnātha, Cificininatha or Vrksanātha. This is the Convention 
of the Flower otherwise known as the Current of the Teachers (gurvogha). They 
are described in chapter 57 of the KuKh, one by one, as states of consciousness 
that constitute the stations of the descent of the flow of energy, which is the 
essential nature of the transmission of the tradition, from the highest state. The 
adept is connected to this flow of energy through the transmission that he has 
received from his teacher. However, in order to maintain this connection he must 
regularly reinforce it when he performs the worship of the sequence. The worship 
of these eighteen energies is thus an essential part of his practice. To worship this 
sequence correctly is to know it. The adept knows it by passing through these 
stages of descent. Thus, he can also rise back up through them and reach the 
highest state. Our text declares: 


O Sambhu, without having known the Convention of the Flower 
(puspasamketaka) that extends in due order from the Transmental 
(unmanā) up to Srinatha and Cificini, one is not liberated. The Current 
of Teachers (gurvogha), called (the Convention of) the Flower extends 
from the Transmental up to Adinatha (the First Nātha). [. . .] There is 
no initiation, no supreme condition (paratva), no transmission through 
the series (of teachers) and no transmission (kramana) of the teaching 
(krama) in the absence of the Convention of the Flower. Just as no 
crop grows in a field devoid of seed, so too there is no liberation for 
those devoid of the Convention of the Flower.? 


! KuKh 57/49cd-50ab. 
? KuKh 57/74cd-75ab, cf. 3/165cd-169; she is also called Khafiji, see KuKh 57/49cd-50ab. 
? KuKh 7/63cd-66. 
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There are three lists of the eighteen phases of the Divine Current in the 
KuKh.' They are also listed in the KnT and in the $M? as the Convention of the 
Eighteen Flowers or the ‘divine eighteen’. The KuKh refers to it as the ‘eighteen’ 
(dvirastau), the ‘eighteen divisions’, the *eighteenfold sequence’ and the eighteen 
aspects of the Divine Current.’ The Divine Current is not described as a lineage of 
eighteen teachers but as a sequence of energies that operate on higher levels of 
consciousness." This is clear as eighteen Nāthas - the male consorts of the energies 
- who are ‘part of the Sequence beginning with the Transmental’ are listed 
separately.” Thus, the Tīkā, which refers to the Divine Current as the Sequence of 
the Bliss of the Command (ajfíanandakrama), glosses it as the Sequence of the 
Eighteen Nathas (astādašanāthakrama) who are the teachers of the Convention of 
the Flower (puspasamketa). 


Navatman - The First Siddha 


Just as the goddess is Vagbhava (AIM) or Ekaksara (HSKHPHREM), 
Bhairava, her consort, is Navatman. As the First Teacher he is variously called 
Adinatha, Srinatha, Caryanatha, Cificiņīša and by other names we will refer to 
further ahead when we come to explore his human, legendary incarnations. Here 
we note that many associations are generated through the nine letters that 
constitute Navatman. For example, they correspond to nine names of the First 
Teacher.* Each of the nine syllables generate nine aspects to make the 81 
syllables’ that represent the fully expanded energies and aspects of the Teacher 
and his evolutes worshipped in the Gurumandala.* As such he is not only the First 
Teacher, he is every single teacher and all their lineages. Thus, he is embodied in 
the First Siddha of each of the three lineages. As the First Teacher he generates 
the three lineages, each of which have three varieties, thus making nine.” 


' These are: KuKh 2/20-26 (quoted in the SamP), 57/1cd-27 and 57/58-76ab. 
? SM 24/46-50. 
> KuKh 1/2, 2/20, 57/1, 57/37cd-38ab, respectively. 
* KuKh 57/52cd-53ab. 
> See KuKh 57/96-98 and tables on p. 584-585 below. 
° See below, p. 460. 
7 (Navātman) is made to pervade into the eighty-one syllabic mantras (formed from) its parts and 
follows (in accord with them). 
yad rüpam navātmābhidhānam | tatpadapindesu ekāšītisu vyapitam | anuyāyīty arthah | 
T MS K fl. 177a. 
* See appendix 2 at the end of this volume. 
?^ Now Navatman, which pervades the three Lineages each divided into three modalities, is 
extracted in its form as letters. 
idanim ovallitrayasya tribhis tribhir [kh: tribhis tri] bhinnarūpasya vyāpakatvena vartamānah 
navātmā sa eva varnarüpenoddhryate [kh: varnnarüpena-udhrayate] VT MS K fl. 177a. 
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Moreover, he is also manifest in the Nine Nāthas who are the disciples of the First 
Siddha of the present Age and who are the teachers of the Sixteen Siddhas. One's 
own teacher descends from one or other of their numerous disciples. Navātman 
not only develops downwards, as it were, into the embodied state. We shall see 
that he is also intimately related to the phases of the inner Divine Current. Thus, 
Navātmābhairava is the Deity in both abstract (niskala) and concrete (sakala) 
iconic form. He is also the Teacher in sonic form, visual iconic form and 
embodied in the First Teacher and, indeed, all the teachers of the tradition of 
which he is the source and embodiment in all these aspects. YKh (1), like the 
KMT, does not ignore the existence of the human teacher. Indeed, he is examined 
at great length — his qualities and defects are listed as are those of the disciple. 
The perfect Siddha is also described as is the false one. However, here in the first 
part of this exposition of the nature of the First Teacher we examine his more 
purely divine nature. 

Amongst the mantras of all the lineages, the mantras of the god and the 
goddess are the most fundamental ones and so are regularly recited in conjunction 
with the others. Their union generates Srinatha, the first teacher who is both in 
embodied and sonic mantric form: 


How is the root Vidya? (Navatman) is linked with the goddess 
Samaya (and they) form a couple that pervades the lineages of the 
Child and the other (lineages). (This couple is) common to all (of 
them) and is undivided. This is the meaning. “The couple which 
consists of the root Vidya’ .. . etc. And it is that, namely, the form of 
Navatman along with the root Vidya, that is, the goddess Samaya who 
pervade the three lineages as a couple. 

Once (the god) had known himself here in the company of the 
goddess, he assumed a five-fold state, that is, Kula consisting of the 
five gross elements and was (thus) endowed with a body. Again, 
initially (everything) was as if void. Then when the embodied 
condition had arisen and the end of the Vidya (pādukānta) and the end 
of the syllable (Navatman) (pādānta) has been formed, the end of the 
Vidya (pādukānta) and the end of the syllable (Navatman - pādānta) 
were made mutually equal (within that state) with those two, that is, 
the forms of Navatman and the Samaya Vidya. Then the places on the 
sides of the fingers were conjoined (in a ritual gesture). (Once this had 
been done) the universal bliss that arises by union of (their) embrace, 
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that is, by the clasping together of (their) bodies is Srinatha in the form 
of Bhairava, a form which is hard to attain.’ 


In the following passages drawn from the Tīkā, the application of this basic 
principle is explained concretely as the union, that is, coupled recitation of the 
seed-syllable Navatman which is the sonic form of the god and the Samaya Vidya, 
which is that of the goddess.” They unite in the centre of the mandala above the 
head in the End of the Twelve: 


Consisting of forty-two syllables, Samaya Devi along with the 
(Pranavas) that encapsulate (her) is on top of Meru.’ (In other words) 
she should be worshipped in the calyx in the middle of the 
Kramamandala and also in the End of the Twelve. Another (scripture 
says) the same (namely): ‘Meru is said to be the head’. The goddess 
Samayā should not be worshipped alone (but) along with Adyanatha 
who is Navatman. This is the meaning. 

And his desire came into being, (a desire) which is free and 
unobstructed in (all) desires (kama). How is (that energy of desire)? (It 
has) the form of a key (kuñcikā), that is, it is crooked. This is the 
meaning. And when Kubjika was opened, that is, made manifest, by 
means of that (key), the couple (yugma), consisting of Cificini and 
Cificini$a, came into being by the descent of the couple consisting of 
both (brought) about by the union (sannidhāna) of Siva and Sakti. (As 
is written): "Ciūiciņī of the Lord of the Lineage (olinātha) . . .' and so 
on. Then by the excellent union of the two, that is, by the union 


! kīdršī mūlavidyā | samayàüdevyopetam yugmibhiitam yatra balddyovallinam [k: vāmāsyo- 
vallinam; kh: vāmāsyovallīnām] vyapakam sarvasādhāraņam [k kh: -sadharam] abhinnam ity 
arthah | milavidyatmakam yugmam ity ādi | tad eva ca | iti navātmano rüpam mūlavidyayā 
samayādevyā [k: samaya-] saha yugmatayā ovallitrayavyāpakam [k kh: ovallitrayam-] atraiva 
devyā sahitam ātmānam jūātvā paficavasthanagatam [k kh: -sthana * tam] paficabhütatmakam 
kula Sartrasampannam | prāk punah šūnyam ivasit [kh: -sīn] | tataš ca Sartratayam 
sampannayam [k: sampannam] padukantam ca pddantam krtvā [k kh: + tebhyo parasparam] 
tabhyam navatmasamayaruüpabhyam parasparam anyonyam padukantam padantam ca samam 
krtvā parsvangulisthanamilanam [k: -tam; kh: -sthanam-] krtvā ālinganasamayogād [kh: -yogat] 
gātraparisvangāt [k kh: -paristhamgat] | yah [k kh: yo] sarvanandah pravartate sa eva [k kh: iva] 
bhairavakarah durgamākrtih [k: durgāmā-; durgamakrti] šrīnāthah | T MS K fl. 177b. 

? Concerning the Samaya Vidya, see chapters 9 to 12 of the KuKh. 

* Concerning the two forms of the Samaya Vidya in thirty-two syllables and, with the addition of 
the Pranavas, in forty-two, see KuKh 9/67-68. 

^ dvācatvārirnšavarnamayā samayā devi samputasahita meruprsthe [kh: -prste] iti | 
kramamandalamadhye karnikayam [k: -kayā; kh: -kaya] pūjyā tathā dvādašānte | tathānyena siram 
meruh [k kh: meru] samuddistam [kh: samadvistam] || na kevalā [k kh: kevalah] samayā devi pūjyā 
[k kh: püjyah] | ādyanāthena saha navātmanā saha ity arthah | T MS K fl. 53b. 
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(melāpa) of the (two) Voids, the root lineage (mūlānvaya) becomes 
manifest, that is, the first seed-syllable comes into being. What is it 
and how (does this take place)? This takes place by the union of the 
sounds KHA, PHA, RE, that is, by the arising of KHPHREM, the 
Lord of Unstruck Sound. In this way I have explained what cannot be 
talked about. He himself, the First Lord (Ādyanātha) of the three lords 
of the lineages, O (Oddīša), SA (Sastha) and MI (Mitra), (thus begins 
to) act (pravartate). The meaning is that he has become the first 
Siddha.' 


The Gurukramasūtra - The Inner Teacher - Sakta and Sambhava 


The following passage called the Gurukramasitra is drawn from chapter 
three of YKh (1). It begins, presumably, after the Vrksadvādašikasūtra.” If so, the 
two sūtras have been coupled together. The latter deals with the Anava form of 
the teacher and this one with the Sakta and Sambhava forms. However, this may 
well just be a device to link two separate siitras together. Thus, in the introductory 
verses at the very beginning of the next sūtra, we are told that in the Transmission 
the teacher is four-fold, not three-fold. Indeed, the following description of 
Bhairava as the First Teacher appears in many ways to be an expanded version of 
the one presented of Vrksanatha in the sūtra that goes by his name. 

Šrīnātha says that he has heard about the form of teacher in the Anava 
sequence. Now he wants to know about the Sakta and the Sambhava modalities. 
The goddess responds by him about the sakala form of Srinatha - the One 
Teacher: 


Now I will tell (you) the teaching concerning Gurunatha, merely 
by knowing which the tradition of the teachers (gurvamnaya) 
functions. O Šambhu, the teacher is established in the three divisions 
and has emerged as the three lineages. The three-fold Vidyā, Ātman, 


! tasya ca icchà jātā kāmesu [k kh: kamasau] svatantrā apratihatā | kīdršī | kuficika-karà kutilety 
arthah | tayā ca kubjikaya [k: kuvjikayā] udghātane prakatībhāve [kh: prakanī-] sati 
ubhayayugmavatarena | Saktisivasannidhanat olināthasya [kh: aulināthasya] cifcinity [kh: 
cimcinity] adi | cificinisas [k: cificinisa; kh: cimcinisa] tathā cificiniti [kh: cimciniti] yugmajatam | 
tata$ ca tayor dvayor varasarnyogāt [k: -dvayodumvara-; kh: tayorddhayodumvara-] 
šūnyamelāpavašāt mūlānvayo [k kh: mülandhrayo] virājate | adibijam pravartate | kah kutah | 
khaphareravasamghattat [k: khaharārāva-; kh: khaharorāva-] khphrem ity anāhatanāthodayāt | 
ity [kh: iti] anenaiva prakāreņākathyam [kh: prakarena-akathyam] vaktum asakyam mayā 
kathitam | sa eva trayanam olinathanam [k kh: auli-] osamitranam [k: opami -; kh: 
opamintranam] ādyanāthah pravartate | prathamasiddhah sampannah [k: sampannam; kh: 
sampanna] ity arthah | T MS K fl. 177b-178a. 

? This sütra is also found in KuKh 51/1-14ab. 
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and Siva (manifest) as the division of the Moon, Fire and Sun. O god, 
(he is) associated with the eighty-one parts (pada) (of Navatman) and 
has eight lotus-like faces and sixteen arms. (This is the) sakala (form 
of the teacher), which is endowed with energy (kala). Each part of 
(his) body (pinda) is (like a shining) lamp within (his) mandalas. (He 
is) the first teacher (gurvādya) adorned with the Krama and 
(accompanied) by the Siddha couples of the  Transmental 
(unmaniyugma) (that constitutes the Divine Current).' 


The three lineages represent the basic triadic division of the world, as the 
three lights - Moon, Fire and Sun, and the fundamental metaphysical principles - 
Vidya, Atman and Siva. Srīnātha, who is the One Teacher of all, is embodied in 
Navatman. The eighty-one parts of Navatman are divided into nine groups of 
nine. Eight members of each group are arranged in the directions with the ninth in 
the middle. Together these mandalas constitute the Gurumandala which is one 
part of Srinatha’s body. The other part is the Kramamandala. In this way, Srinatha 
is both the deity of the Krama and the One Teacher of the lineages embodied in all 
the Siddhas in his retinue. He is accompanied by the goddess, his consort, who 
together are the ‘couple of the Transmental’ replicated in the Siddhas and their 
consorts who constitute the Divine Current. 


The Niskala Form of Srinatha 


The One Teacher is Deity and so, like all Great Gods and Great Goddesses, 
possesses two aspects. One is differentiated ‘with (manifest) energies’ (sakala) 
and the other is undifferentiated ‘without (manifest) energies’. The ‘differentiated’ 
one is, as we have seen, embodied in the mandala. The ‘undifferentiated’ aspect is 
the Stainless One (nirafijana) in the centre of it who vitalizes it inwardly. The 
following passage describes him there in the centre of the ‘twelve gestures’, that 
is, the twelve ascending series of energies of Speech. These are represented by the 
twelve parts of the mantra called the Twelve Verses which serves as the Teacher’s 
sacred thread. Their essential energies are the Twelve Jewels that energize all 
mantras. Embodied in twelve attendants, they are arranged along the axis of the 


! athatah sampravaksyami gurunāthasya nirnayam | 

yena vijfíanamatrena gurvamnayam [k, gh: -ya] pravartate || 

tribhedastham [gh: stribhedaratham] gurum šambho ulitrayavisarpitam [k, kh: ürni-] | 
candragniravibhedena vidya ātmā Sivas [k, gh: Siva] tridhā || 

ekāšītipadair [k, gh: ekasirtri-] bhinnam vaktrāstau [k, gh: vakrāstau] pankajair yutam | 
sodašaiš ca bhujair deva [k, gh: bhujaideva] sakalam kalayānvitam [k, gh: kalayaranvitam] || 
ekaikam [gh: ekaikham] pindakhandam tu mandalesu pradipakam | 

unmantyugmasiddhais ca [k, gh: unmanya-] gurvadyam kramamanditam | YKh (1) 3/231-234. 
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universe (‘the Egg of Brahma’). This is Sankhinī, the subtle energy that flows 
along the Central Channel of Susumna. This is one aspect of the Centre - the Void 
in which the Teacher moves freely as the Skyfarer. Another is the Triangle — the 
*ocean of nectar' — marked by the three energies of will, knowledge and action 
embodied in the Yoginīs Raktā, Klinnā and Nityā' and all the triads. Around them 
are the Six Yoginis of the Hexagram. There, in the centre, he 'dances' in the 
‘calyx of the Lotus of the Heart’ as Harasa, the Gander, that is, the Self which is 
the vital breath of his divine body of mantra, the mandala, and the universe it 
generates. He plays twelve musical instruments symbolizing the twelve forms of 
Unstruck Sound. 


The niskala (form), beyond the energies, is the one teacher in 
the Western Tradition. Divided into supreme (transcendent) and 
inferior (immanent), he is the means (to attain) the awareness of 
consciousness (citsamvit). Come down through the Transmission 
(krama), with four faces (representing the transmissions of the four 
seats), the teacher is one in the Western (Tradition). He 1s within the 
abode of the twelve gestures and is adorned with the five mandalas (of 
the Elements). (Each) Pranava (karana) (from which the Elements 
originate) is fashioned (mudrita) by him and he is the union (melaka) 
of Siva and Sakti. He resides (in the Sambhava state in the) middle of 
Mahendra's plane (of being) and is adorned with the five insignias 
(paūcakāraņa) (of a yogi representing the Five Pranavas). Energized 
by will, knowledge and action, he is endowed with five forms (as the 
Five Siddhas who govern the Elements), that is, the five beginning 
with Srikantha and is in the middle of Siva, Sakti and the Self (as their 
union). Rakta, Klinna, and Nityā (the three goddesses of the Triangle 
attend on him) and (he is) adorned with the Command of (all the) 
teachers. Conjoined with the three and a half measures 
(adhyustamátra),? (he is) the teacher in the Western Tradition.' 


' Concerning these three Yoginis, see above, p. 243-244. 
? Concerning the three and three and a half measures, see intro. vol. 1, p. 383 ff.. 


There is (the energy which is) one measure (ekamātrā), two measures (dvimātrā) and 
three measures (trimātrā). The (energy which is the) half measure is supreme and subtle. Above it 
is (the one reality which is both) supreme (transcendent) and inferior (immanent). It is the teacher's 
place, the Great Place. The Self, which is endowed with the consciousness of its own 
consciousness, has come from that Place. The pure (beings) who are on their way to the Supreme 
should also be conjoined with that plane, and initiated by Srīnātha. 

The first (pürva) current is one, supreme and stainless (nirafijana), it is conjoined with 
the eighteen (energies of the Transmental). (At the level of the) person (paurusa), the teacher is 
everything and is free of the three types. This is the Kaulikī language (bhāsā). 
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O Lord, come down through the series (of teachers) * * * (?) he 
abides within Sankhini (in Susumņā) * * * Both with form (samūrta) 
and without form (amūrta), he is devoid of (both) being and non- 
being. (He is) where there is both enjoyment and Yoga and he is 
adorned with the three syllables (of the Triangle). (His) body (pinda) 
light red, that teacher is the fire of the sacrifice (homavahni) (that 
burns in the centre of the Triangle). He is threaded through with 
Brahma’s thread beginning with the feet and ending with the sacred 
seat of (his) face. Brahma’s thread is the Sun and Moon and, beautiful, 
it is the devoured morsel of the energy of Space (khakalāgrāsa). (He 
holds) a conch that makes the sound of the creation of the universe 
(brahmāndakalanārāva) and is fearsome with the (Unstruck) Sound 
of Sankhini (the energy within the channel of Susumna). (Navatman), 
the Tree called Kadamba, is the teacher who possesses the three 
abodes (of all the triads). Accompanied by (the Six Yoginis) Da 
(Dakini), Rā (Rakini), Là (Lakini), Kā (Kākinī) Šā (Sakini) and Ha 


ekamātrā dvimātrā ca trimātrā ca tathaiva ca | 

ardhamātrā para sūksmā tasyordhve tu paraparam || 

gurusthanam mahasthanam tasmāt [k, kh, gh: tasmā] sthanad vinirgatam [k, kh: vinirgabham] | 
svabodhabodhayuktātmā ye šuddhāh [all: Suddha] paragaminah || 

te ‘pi te tatpade yojyah [k, kh, gh: yojna] srīnāthena [k, kh, gh: -nathaina] tu diksitah [kh: 
dirksitah; gh: diksatah] | 

pūrvoghostādašair bhinnam [k: -dašaibhinna; kh: gurvoghostādašaibhinna; gh: 
gurvoghostādašaibhica] param hy ekam niramjanam || 

pauruse [k, gh: yo-; kh: po-] tu guror garvam [k, kh, gh: gurumgarvva] trividhena [kh: trividhina] 
tu varjitam | 

na tasya tat padavyaptir [kh: padam] iti bhāsā tu kaulikī || YKh (1) 3/292-295. 


This passage closes with the statement: This is the Sūtra of the Transmission of the 
Teacher. (iti caturvimSatisahasre gurukramasūtram). 
! niskalam tu kalātītarh gurum ekam tu pašcime | 
parāparavibhāgena citsamvitkaranatmakam [k, gh: citsavitkarana-] || 
caturvaktram kramāyātam [gh: -ta] gurum ekam tu pašcime | 
mudrādvādašapūryāntam [k: -siiryantam; gh: -siiryatam] paficamandalamanditam || 
karanam mudritam yena Sivasaktyatmamelakam | 
mahendrapadamadhyastham [k, gh: mahedra-] pafícakaranamanditam [k, kh: - karam ca 
manditam] || 
Srikanthadikramat paūca sivašaktyātmamadhyatah [k: Siva ktyatma-] || 
raktā klinnā tathā nityā gurünams cajnabhisitam [k, gh: gurunasvajnabhisitam] | 
adhyustamatrasambhinnam [k, gh: adhrustamatri-] gurum caiva tu pašcime || Ibid. 3/235-239. 
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(Hākinī) (who surround him in the corners of the Hexagram), he is 
called Srīnātha, the Stainless One (nirafijana).! 

The attendents of the teacher are twelve and are located in the 
middle of the staff of the Egg of Brahmā. Free, he resides in the 
middle of the ocean of nectar (of the Yoni) and he satisfies the 
universe. They too are the energizers of the letters and are adorned 
with the Twelve Jewels. They are on the three planes (pāda) (of the 
triadic universe) and * * * are said to be (both) differentiated (sakala) 
and without (phenomenal) gualities. 

Adorned with a girdle (made of mantras), the venerable teacher 
is Sambhu the Lord of Yoga. In the form of the Gander (Harhsa), he 
dances in the calyx of the Lotus of the Heart. He has twelve arms 
(with which he plays) twelve musical instruments. He is the teacher * 
* in the abode of the Void.” 

The plane of the Stainless One is in the centre. The venerable 
teacher is supreme in the Western (Tradition). He resides in the midst 
of the Moon, Fire and Sun in the middle of the Linga (heladanda).’ 
Merged in the Cavity of the Spine, the teacher is the venerable plane 


! paramparyagatam nātha vikrodhar (?) virakaravam [gh: -va] (?) | 

Sankhinyantasthitam dhāma kramam [gh: kramah] M 

samürtam [k, gh: samurtam] ca amürtam [k, gh: amurtam] ca [gh: tra] bhavabhavavivarjitam | 
bhogam [k, gh: Sobham] yogam tu yatraiva aksaratrayabhüsitam |1 

araktavarnapindam [k, gh: -pim.gam] tu homavahnis ca [k, gh: homavarnisca] tadgurum [gh: - 
ru] | 

pādādivaktrapīthāntam [k, kh: kadyadivaktrampithamta] brahmasitrena [k, gh: -sutrana] 
sūtritam |1 

vicitram [k, gh: nivitrim] khakalagrasam ravīndubrahmasūtrakam | 

brahmandakalanaravam [k, gh: -kalanaravam] ghosasankhinidarunam [gh: ghokha-] M 
ekapddam [gh: -da] kadambakhyam [k, gh: -ksam] tarn gurum tripurānvitam [k: nupuramnvitam; 
gh: nupuranvitam] | 

daralakasahair yuktam [k, kh: yaralavasahairyuktam tam; gh: yaralavasahemryuktam] 
Srinüthakhyam nirafijanam | Ibid. 3/240-244. 

> brahmandadandamadhye [k: taramda-; gh: tararndamda-] tu gurubhrtyas ca dvādaša [k: - 
dasam] | 

muktam amrtamadhyastham [k: uktau amrta-; gh: uktau amrtamadhyasthe] višvasyāpyāya- 
kārakam [k: -dyamyakarakam; gh: višvasyāyāvyāya-] || 

varnanam dīpanās te ‘pi ratnadvādašabhūsitāh [k, gh: -ta] | 

tripadam ca mukatvam ?? ca sakalā [k: -lam] nirguna [gh: niguņā] matah |l 

mekhalamanditam sambhum [gh: sambhu] $rigurum ca yogesvaram [k, gh: yage-] | 
hrtpadmakarnikante [k, gh: -kate] ca nrtyate hamsarüpinam M 

vādyadvādašakenaiva [ gh: -karnnaiva] vidvāpa khe pure [k, gh: khai purara] gurum | 

bhujair dvadasasamyuktam [k: bhurjai- -samyukte; gh: bhujaidvadasasamyuktai] 
sarnkrāntidvādašāvubhau [k, gh: -dašātubho] | Ibid. 3/245-248. 

? Cf. KuKh 66/12. 
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(of realisation) (Sripdda) in the Western (Tradition). (The wise) know 
him to be the Skyfarer in between (the polarities) of knowledge and 
ignorance. The supreme teacher whose nature is the Void and is the 
enjoyer of the Void (khabhojin) abides perpetually. The Lord (nātha) 
who observes the Vow of Knowledge! resides in the End of the 
Sixteen.” 

One should always apply the Vidyā that consists of sixteen 
parts.* The venerable teacher is the aggregate of energies * * *, he is 
the lord of the Western Tradition. He who neither reads nor writes 
(and is free of all thought constructs) should be lead into the Supreme 
within the End of the Twelve. The (sūtra of) Twelve (verses 
concerning the Lord) of the Tree is located there and it 1s divided into 
fifty branches. Vrksanātha, who is the lord (nāyaka) of the Kula in the 
teaching, is its fruit. According to the teacher’s teaching, Srinatha is 
born from the body (pindaja) in the form of emanation. That form 
(rūpa) (which is generated) by the Supreme Lord is the venerable 
teacher in the Kula teachings. All (the teachers) possess the strength 
of the Command. This Tantra belongs to the Deccan (daksināpatha).* 

Authority is the teacher, endowed with the supreme nine-fold 
Command (embodied in Navatman). Therefore, the nine-fold 


! Concerning the Vow of Knowledge, see intro. vol. 1, p. 517 ff. and concerning the End of the 
Sixteen, see ibid. p. 407 ff.. 
? nirafjanapadari madhye [k, gh: madhyai] pascime s$rigurum param | 
candragniravimadhyastham [k, gh: -rivamadhyastham] heladandasya madhyatah [ gh: 
mamdhyatah] || 
kodandakandare [k: kakamdakamdace; gh: kakarndakamdacce] linam gurum šrīpāda pascime | 
vidya caiva avidya ca ubhau [k, gh: ubho; MS Kh is unclear up to here] madhye [k, gh: + ga; kh: 
dhyega] khagam [k, kh, gh: khamgam] vidu || 
khasvariipam sada tisthet [k, kh, gh: tistet] khabhojī paramam gurum | 
vidyāvratadharam [k, kh, gh: -vrattadham] natham sodasante [kh: šo Samte; gh: -šāte] 
vyavasthitam || YKh (1) 3/249-251. 
? When the goddess represents the Moon, the thirty-two syllables of her Vidya are treated as 
sixteen pairs to represent its energies. See KuKh 9/30-36. 
^ yojayet satatam vidyam [k, kh, gh: vidya] padasodašarūpiņīm [k, gh: -rūpiņī; kh: 
padasodadasarüpini] | 
kalagramam carum Sighram Srigurum pascimesvaram |l 
na likhenna [k, kh, gh: likhena] pathed yas tu dvādašānte pare nayet | 
vrksadvadasakam tatra šākhāpaūcāšabheditam || 
vrksanatham [k, kh, gh: -nathe] phalam tasya [k, kh: tasye; gh: tasyam] šāsane kulanayakam | 
gurūpadeše Srindtham [gh: -natha] srstirupena pindajam [gh: pidajam] || 
paramešena [k, kh, gh: paramešema] tadriipam $rigurum kulasasane | 
ajnabaladharah sarve tantredram daksinapathe [k, gh: -yathe] M 

adhikāram gurur [k, kh: guru] caiva [k, kh: tatvam ca] navadhājūāparānvitah [k, kh, gh: -tah] | 

YKh (1) 3/252-256ab. 
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aggregate (pinda) (of Navātman) is the teacher (gurunatha) (and is) 
his body. (He has) six faces and is seven-fold at the end. The teacher 
resides there in the middle of the group of ten (nādīs) beginning with 
Ida.' That is said to be the teacher's place (sthāna). The Five 
Praņavas are at the beginning and the end. The Great Place is in the 
middle.” The gross, subtle, supreme, short, and prolated (energies of 
all things represented by the letters) go to Kramešvara. 

In the middle of that is the abode of the venerable teacher who 
bestows the fruit of liberation and worldly benefits. And (there also 
are) those divisions of the Current of the Teacher (i.e the Divine 
Current) (which flows out through the lineages of) the Aged, the 
Youth and the Child.’ [. . .] 

(This is the Teacher's Mouth). The Transmission (krama) is 
fruitless, like a tree whose root has been cut, for one who worships the 
Sequence of Teachers without (worshipping) the Teacher's Mouth. He 
certainly falls! This is the Command in the Western House!" 

O god, the teacher in the Western House is of three kinds - 
gross, subtle and supreme. O Sambhu, he who does not know (this) in 
the Age of Strife has no (hope of) liberation and worldly enjoyment is 
far from him. The gross one is the body (pinda) (of Navatman) The 
subtle form is endless. The supreme (one) is beyond form (rūpātīta). It 
is directly apparent (unmediated by the senses). The fourth is Srīpāda 
(that is, Srinatha himself). 


' Concerning the ten nddis, see KuKh 40/31cd-34ab and notes. 

? Concerning the Great Place, see intro. vol. 1, p. 382 and intro. vol. 2, 335. 

? tenaiva navadhapindam gurunatham svakam tanu [k, kh: tanum] |1 

sadvaktram [k, gh: satvaktram; kh: sadvaktram] saptadhā cante idadyam ca [k, kh, gh: -dyasca] 
dvipaficakam | 

tatra madhye [gh: madhya] gurum tisthed [k, gh: tisted] gurusthanam tad ucyate [k, kh, gh: sa 
ucyate] |l 

adyante pranavāh pafíca mahasthanam ca madhyatah | 

sthülam sūksmam param hrasvam plutam yānti [k, kh, gh: yanti] kramešvaram || 

tanmadhye Srigurusthanam [k, kh: šrīgurum-; gh: $rigumrum-] bhuktimuktiphalapradam [k, gh: 
bhuktiphalaphalapradam] | 

gurvoghasya [gh: gurvau-] ca ye bhedāh vrddhakaumārabālakāh [gh: -kā] | Ibid. 3/256cd-259. 

* guruvaktravinirmuktam [k, kh, gh: -ktraramavinimuktam] pūjayed yo gurukramam [gh: -ma] | 
nisphalam [k, kh, gh: nihphalam] tu kramam tasya mülachinnam drumam [kh: dumarn] yathā || 
patate nātra sandeha ityājītā pašcime grhe | Ibid. 3/267-268ab. 

> trividham [k, kh, gh: trividham] ca gurum [gh: guru] deva sthülam [k, kh, gh: sthūla] suksmam 
param tathā || 

pascime tu grhe sambho yo na vetti [k, kh, gh: veti] kalau yuge [k, kh, gh: yugo] | 

na tasya bhavate muktir [k, kh, gh: mukti] bhuktis tasyaiva diratah [k, kh, gh: -ta] |I 

sthiilam pindasvaripam [k, kh, gh: pindamsva-] tu sukmarüpam anantakam [k: ma-] | 
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Requested by Srinatha, the goddess goes on to describe Sripada who is in the 
‘threefold’ House of the three lineages as the supreme form of the teacher, the 
First Lord (adinatha) who descends from the Divine Current: 


Listen to the supreme and main secret in the Srisasana, that is, 
the teacher. There is no liberation without a teacher. (Without him) 
how can the (bondage of the) world of transmigration be severed? The 
gross form is the god Navātman, who has come down through the 
sequence of eighteen (stages of the Divine Current). He is the cause, 
conjoined with the group of six (parts of the Krama), in accord with 
the division of emanation and withdrawal. If one desires eternal 
liberation, one should know (him) to be beside (one's own) venerable 
teacher. 

Thus, undivided within oneness (samarasa) is the sixteenth 
(energy of the Moon) above (the End of the Twelve which is) the 
location of the (triangular) womb (garbhasthana) (that contains all the 
energies of emanation). Free of the plane of the three abodes, (that) 
subtle (state) is called Šrīpāda. It is the essential nature (svarūpa) 
within the supreme, that is, the Sun of the energy of the Void (kha). It 
is the Void (kha) and the foundation (āšraya). Free of ‘coming and 
going’, Sripada is the teacher within the Transmission. He who 
understands (this) otherwise is said to be one who has fallen in the 
Transmission (krama).' 


Navatman 


The sonic identity of the First Natha, is Navatman. The seed-syllable called 
Navatman is the sonic form of Bhairava who is Kubjikā's consort worshipped 
along with her in the center of the mandala as the First Teacher. He is the emperor 


rūpātītam param [kh: pamram] sāksāt [k, kh, gh: saksa] Sripadam [kh: cchri-] tu caturthakam || 
Ibid. 3/268cd-270. 

! srnu [k: Srna] guhyam ca paramam mukhyam šrīšāsane gurum | 

na vinā gurunà moksam katham samsarachedanam [k, kh, gh: Samsadrachadakam] M 

sthülam [k, kh, gh: -la] navatmadevam tu astādašakramāgatam | 

srstisamharabhedena karanar satkasamyutam || 

bodhavyam šrīguroh paršve [k, kh, gh: pāršvīd] yadicchen muktih sasvatt | 

atah samarase ‘bhinnam [k, kh, gh: sā-] garbhasthānordhvasodašaņ || 

tridhamapadanirmuktam [k, kh, gh: -nimuktam] sūksmam $ripadasamjfiakam | 

khakalarkaparantastham svariipam khamāšrayam [kh: khasvariipam khama- ] || 

gamagamavinirmuktam srīpādari cakrame [k, kh: cakreme] gurum | 

anyathā caiva [k, kh, gh: arnnyathā naiva] buddhyate [k, kh, gh: -nte] krame bhrastah sa ucyate || 
YKh (1) 3/272-216 . 
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(cakravartin) of the nine emperors (cakrešvara) who are the Bhairavas 
corresponding to the letters of Navatman' and so is called Navacakrešvara.” 
Navatmabhairava is in the centre of five important Wheels (cakra) described in 
the KMT and studied in detail by Heilijgers-Seelen.* Tvaritā is the form of the 
goddess in the centre of Khecaricakra who is the consort of Navatman.* As Lord 
of the Group of Nine (Navakešvara),” Bhairava is also called Navatattvesvara® 
because he governs the nine principles of Prakrti, Purusa, Niyati, Kala, Maya, 
Suddhavidya, ĪSvara, Sadāšiva and Siva that encompass the others.' 

The fifth and final cakra is named after the Khecaris (Skyfarers) who reside 
there. Their name suggests the association of this Wheel with Space, the fifth 
element, and its location above the head. The Khecaris are seated on a lotus made 
of three concentric rings of petals. These are the mandalas of the Sun, Moon and 
Fire. The mandala of the Sun is the outermost one and consists of twelve petals. 
The mandala of the Moon, which consists of sixteen petals, comes next. It is 
followed by the mandala of Fire, which consists of eight petals, and is the 
innermost ring. These three mandalas are the seats of twenty-four, thirty-two and 
eight Khecarīs, respectively. The central part of the Khecaricakra is the 
Ādimaņdala - the ‘original’ mandala - which contains the Adiyoni, the primeval 
source of creation. The centre is occupied by Siva in his manifestation as 
Asitanga, who is identified with Navatman. He is accompanied by the goddess, 
who manifests in different forms. The supreme form of the goddess, which can 
only be realized by means of Navatman, is at a still higher level above the 
Khecaricakra. By intense and persistent meditation that brings about the ascent of 
the fire of the internal Sakti (vadavānala), the yogi attains the supreme state in 
which he is identified with the supreme reality and absorbed into it.* 

According to the SM, the Teacher's basic form there is the Vadava Fire 
that burns upwards from the centre of the Wheel of Skyfaring Goddesses 
(khecaricakra) and down through the centre of the other Wheels below. The 
following visualized form of Navatman Bhairava, described in the SM, echoes the 
association of Navatman with the goddess who is the energy of the Vadava Fire. 


! GS 16/362cd-363. 

? KMT 14/45. 

? See Heilijgers-Seelen 1992: 28. 

^ See above, p. 84 ff.. 

> KMT 14/93a. 

* KMT 14/45, 59 and 15/31. 

7 SvT 5/4-7. Cf. Ksemaraja comm.. on VB verses 2 to 4: kiń và prakrtyadisivanta- 
navatattvāvamaršayuktyā vimrstasadadhvanavātmamantrarājasvabhāvatayā riipam syāt | See 
note to KuKh 2/29-30ab concerning the nine energies of Navātman. 

* See Heilijgers-Seelen 1994: 150. 

? ŠM 23/118 ff see note to KuKh19/76 where this passage is given in full. 
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Navātman is visualized while depositing the letters of the syllable onto the body. 
This process is called the Yoga of the Vadava Fire with which Navātman is 
identified. He burns as the Fire of Time in the core of the Triangle in the Wheel of 
the Foundation at the base of the body, just as he does at the summit of the body as 
the Vadava Fire within the Transmental in the Circle of Brahma at the End of the 
Twelve. Burning upwards he consumes the lower immanent levels and states until 
they are all absorbed into the transcendental Void of perfect Stillness attained by the 
Yoga of Stillness, which is the Yoga of the Inner Fire he embodies. He has nine 


faces corresponding, no doubt, to the letters of his sonic form: 


One should attain the plane of the Vadava (Fire) by means of 
the Yoga of the Vadava Fire. It is in the middle of the abode of the 
foundation in the centre of the triangle. It is within the Vadava Fire 
and is energized by the Vadava Fire. Navatman, who possesses 
Bhairava’s form, is there. His mind is blissful with his own energy and 
he is delighted by the bliss of (spiritual) wine. He has nine faces (each 
of which) has three eyes, a crown and earrings. On his ears is a sacred 
snake and a garland of gems hangs down (from his neck). 

He has eighteen arms and is adorned with many ornaments. A 
skull, conch, noose, gaud, (a threatening gesture with the) index 
finger, bow, shield and a club studded with iron (parigha) are on the 
left hand side. O dear one, a trident, double-headed drum, sword, 
ascetic’s staff, pestle, bell, thread, arrow and boon-bestowing gesture 
are on the right.’ 

One should think that the weapon (astra), which is the terrible 
Fire of Time, is licking up and destroying (all things with its flames) 


' adharapuramadhyastham [g: pūra-] šrngātodaramadhyagam | 
vadavanalamadhyastham vadavānaladīpitam || 

vadavānalayogena vādavīyam [kh: vādavīya] padam labhet | 

tatrastham ca navātmānam bhairavākārarūpiņam [kh: -ravananda-] || 
svašaktyānandacetaskam [g: -namta-] madiranandananditam [g: mahi-] | 


navananam [g: navatmanam] trinetrādhyam [k: -ksam; kh g: -khyam] kirttakundalanvitam [kh: 


kīrītī- g: kirifikundalojvalam] || 


divyagonasa karnastham [k kh: kanthastham] maņimālāvalambitam [k: -pralambitam; g: mani-] | 


bhujastadasakopetam [k g: -stakasamo-] nanalamkaramanditam || 


kadyam kambus tathā [k: kambu-; kh: kumbum-; g: kambum-] pasamamkusam [g: pāśarnma-] 


tarjanī [k: kartarim] dhanuh [g: dhanu] | 

khetakam parigham caiva [kh: parighamabhayam; g: cordhvād] vamamarge virājate || 
tristlam damarum [kh g: damarukam; g: + caiva] khadgam [g: khadga] khatvangam [g: 
khatvamga] mudgaram tathā | 

ghantha sūtram tathā banam varadam daksine priye [k: kare] IISM 22/120-125. 
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(lelihana). (Powerful) like a blue lightning flash, it is energized by the 
fire of (universal) destruction. 

(He is) adorned with a garland of skulls and is beautiful in all 
(his) limbs. Replete with all (the good) characteristics, he is in the 
midst of the host of Yoginīs. He has a large chest and a big belly and 
is very strong. A corpse is placed (under) the soles of (his) feet and, 
burning intensely, he is very powerful. 

The first face is white. A red face is above it. Above that is a 

yellow face. (The face) on the right is dark blue. Above it is a grey 
face and above that a blue face. (The face) on the left is yellow and 
red. (The face) above it is brown and red. (The face) after that (above 
it) is white and red. The colour of mercury (pdrada), it is very 
brilliant. The brown face is fierce with jagged teeth and (its) eyes are 
red. 
(He has) a garland made of sacred gems that hangs down (from his 
neck) to the soles of (his) feet. In the midst of the Vadava Fire, he is 
delighted by the bliss of his own energy. Within the womb of the 
Vadava Fire in the Transmental within the Circle of Brahma, he is 
successful by means of the Yoga of the Vadava (Fire) which is 
Stillness (nirācāra).' 


! astra kālānalam ghoram lelihanam vicintayet | 

nilajimiittasamkasam [kh: -jīmut-] pralayanaladipitam [g: pralaya-] M 

kapalamalabharanam sarvāvayavašobhitam | 

sarvalaksanasampürnam yoginiganamadhyagam || 

brhadvaksasthalabhogam lambodaram mahābalam | 

Savam pādatale nyastam dipyamanam mahaujasam [g: mahojvalar] |1 

Svetam [kh: svetam] tu prathamam vaktram raktavaktram tatopari | 

tadūrdhve pitavaktram [kh: -varnam] tu daksine [k kh: daksinam] krsnavarnakam | 
tasyordhve dhūmravaktrar [k: -varnam] tu nīlavaktram tatordhvagam [k: tatoddha *] | [Reading 
missing from here in MS K.] 

pitarunam tu vāme ca [kh: na; g: -nam] tasyordhve [kh: tatorddhe] lohitarunam |l 
Svetarunam [kh: sveta-] tatah pascat paradabham sudīpitam | 

damstrakaralaraudram [kh g: damstra-] ca pingasyam [g: -ksam] raktalocanam [g: ratna-] || 
divyaratnaih [kh: -ratnai] krtà mālā āpādatalalambitā | 

vadavanalamadhyastham svasaktyanandananditam || 

vadavānalayonyante unmane brahmamamdale | 

vādavena tu yogena nirācāreņa siddhyati || $M 22/126-133. 
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Navatmabhairava 
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He who practices the Navātmānanda Bhairava, in this way 
guickly attains success (siddhi). O fair lady, it is the means to attain all 
the things (one) desires. He who has Navātman in (his) heart holds 
success in (his) hand. O fair lady, the Krama of one who does not 
deposit the Vadava Fire of Navātman is empty; (his) effort, O 
goddess, is useless. He is not liberated (and is like) those who are sunk 
in sinful action. O mistress of the God of the gods, he sinks into the 
ocean of transmigration which is hard to cross. 

The Vadava Fire is energized by the Yoga of Stillness. It 1s 
delighted by the bliss of Navātman and is rich with the juice of the 
bliss of (its own) energy. The Vadava Fire is energized by the Yoga of 
the Supreme Nectar. One who is free of the bondage of phenomenal 
existence has crossed the ocean of phenomenal existence. Therefore, 
one should practice Stillness with all effort.' 


As each of the letters is uttered along with the syllable Navātman, another 
iconic form of Navātman is associated with the Assembly of Sounds called 
Sabdarāšinavātman. It is described in the KRU.’ Navatman’s subtle form is the 
Assembly of Sounds (sabdarāši),” which consists of the fifty letters of the 
alphabet“ present in the inner movement of the sonic energy of Kundalini. His 
gross form, called Šabdarāšinavātman is described there as follows: 


(Navatman) has a big body and burns intensely, illumining the 
sky with (his) radiant energy. (He has) five faces (with) large eyes and 
is adorned with ten arms and the moon. He has a large chest and, 
auspicious, has a serene face (prasannavadana). He has long arms 


! evam abhyasyamānasya [g: ava-] navātmānandabhairavam | 

acirāj [g: acira] jayate siddhih khapathasya [g: khepathastha] prasadhanam || 
sadhanam sarvavastunam [g: -vastunam] kāminīnām [g: kaminam] varanane | 
siddhis tasya kare baddhā navātmā yasya hrtsthitah [g: hr-] M 

yo na nyased [kh: yonyante ca] varārohe navātmāvadavānalam | 

tasya Siinyam kramar devi [g: * vi] vrtha jfianaparisramah [kh: jfianara-] |l 
pāpakarmanimagnānām [kh: -karddamamagnanam] nottaram tasya vidyate | 
majjate [g: majate] devadeveši dustare [kh g: -rarn] bhavasagare [kh g: -ram] || 
nirācāreņa [g: nirācārena] yogena vadavānaladīpitam | 
Saktyanandarasaladhyam [g: -rasaradhyam] navatmanandananditam || 
parāmrtena yogena vadavanaladipitam | 

bhavabandhavinirmukto [g: -kta] uttirno [g: -nà] bhavasāgarāt || 

tasmāt sarvaprayatnena [kh: satvam-] niracaram [g: niracara] samabhyaset || $M 22/134-138ab. 
? KRU 8/70cd-79. See note to KuKh 19/76. 

> KRU 8/69ab. 

* See chapter 18 of the KuKh. 
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(that extend up to) the knees, (large) thighs and shanks (like a) palm 
tree. (His) stomach is thin. He has beautiful hands and feet and thin 
fingers (like tender) shouts. The lustre of (his) nails is like the moon 
and his face shines with (his) radiant teeth. The middle (part of his 
body) is marked by a deep navel and the lotus of the navel is a 
clockwise spiral.' 

He resides in the midst of hidden (nigūdha) jewels and (his) 
penis (pindika) (is long and) sticks to (his) shanks. (His) hips are (like 
large) planks and he is adorned with beautiful cheeks. He wears divine 
earrings (kundala) and the Great Gesture is (his) ornament. He has 
made the Great Ghost (who lies) on the lotus of the head of the Great 
Corpse, (his) seat. He has made (the hood of) a great serpent his hat 
(ātopa). (He wears) a divine garland and is naked (ambaracchada). 
He holds a skull and an ascetic’s staff. (Another) hand shines (as it 
were) with a trident. (He also holds) a bow, an arrow, vina, bell and 
double-headed drum. He makes boon-bestowing and fear-dispelling 
gestures and is adorned with a garland of mantras. Possessing supreme 
bliss, he is in the middle of a circle of Yoginīs. O goddess, Sabdarāši- 
navatman will be the object of meditation in this form, O mistress of 
the gods, both internally and externally. O fair faced one, the mantras 
should be visualized in conjunction with this visualization (dhyāna).” 


! brhatkāyo [kh: vrhacchāyo] mahādīptas tejasābhāsayan [g: -bhācayan] nabhah [k: nabha; kh: 


naca] || 

paficavaktro [kh: -vaktra] visalakso dašabāhvendubhūsitah [kh: -vāhvendrabhūsitah ] | 
brhadvaksasthalabhogah [g: -stharobhogah] prasannavadanah šubhah |1 
bāhupralambajānūrutālajanghas tanūdarah [k kh: -jamgho 

tanūdarah; g: -jarnghā tanūdarah] | 

suhastapddasamyuktah [g: -yuktam] taralangulipallavah [g: kalalanguli-] || 
candrakalpanakhābhāsah [g: -khakasah] sphuraddantojjvalananah [k: 
-dantoksalananah; kh: sphüraddambhjvalananam; g: -dantojvala-] | 
gambhiranabhimadhyankah [g: gabhiranabhimadhyanka] nabhyabjam [kh: nabhyam *; g: 
nàásvavajam] daksavartanam [k kh: -nāt; g: -rtanā] || KRU 8/70cd-73. 

* nigūdhamaņimadhyastho [k kh g: -stharn] janghavabaddhapindikah [k kh: 
jamghavavaddhapimdikau; g: jaghovavarddhapimdikau] | 

brhannitambaphalakah sukapolopasobhitah [k kh: -tara] || 

divyakuņdaladhārī ca mahāmudrāvibhūsaņah [kh: mahamudra-] | 
mahāšavaširāmbhojamahāpretakrtāsanah [kh: mahāšave-; g: -mahapratakrta- ] || 
mahāphanikrtātopo [kh: -krtāyo; g: -tākyesa] divyamalyambaracchadah [g: 
divyamalambaracchadah] | 

kapālakhatvāngadharah trisilakarabhasurah |l 

dhanur bāņas tathā vīņā [kh: vīnā] ghanthā [g: ghanta] damarukam tathā | 
varadābhayahastah [k kh: -hastam] ca mantramalavibhüsitah [k kh: -tara] M 
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The mantra form of Navatman is a very important seed-syllable in the 
Kubjikā Tantras, as it is in the Tantras of other schools. It appears, perhaps for the 
first time, in the Svacchandatantra as a seed-syllable of Svacchandabhairava. 
According to the SvT, its independent form is HSKSMLVRYUM,' which is the 
most common form in the Kubjikā Tantras also. Another form of Navatman — 
OMYVLMKSRHAŪM, is projected into the Navanabhamandala, which is used 
for the rites of initiation.” A sign of the influence of the cult of Svacchanda on the 
Siddhantagamas is the use in Siddhānta rites of the syllable Navatman and the 
special power that is attributed to it. Somašambhu prescribes the recitation of a 
nine syllable mantra he calls Navatman when offering oblations to the fire in 
order to remove the impurities of the postulant and prepare him to receive the 
Special Initiation (visesadīksā) that gives him access to the Initiation of Nirvana 
by means of which he is conjoined to Siva? Not all Siddhāntins agree that the 
form of the nine syllable mantra is the one to which we are referring. Aghora$iva 
does. According to him the full formula for this mantra that “consumes sin’ 
(papabhaksana) (just as ^ Aghora ‘consumes disease’) is: OM 
HASAKSAMALAVARAYUM NAVATMANE SIVAYA NAMAH.* 
Nirmalamani endorses Aghora$iva's view and quotes the Pūrvakāranāgama 
where the nine letters of Navātman are given in code.” 

Navatman appears in the Trika system expounded by Abhinavagupta as the 
consort of the goddess Apara. The form of his seed-syllable according to the MvT 
is RHRKSMLVYŪM In his commentary on the Vijūānabhairava Ksemaraja 
refers to the navatmabheda which he tells us is taught in the important (now lost) 
Trika Tantra, the Trisirobhairava.! Navātman continues to be used in the Srividya 


paramdanandasamyuktah [k kh g: -yuktari] yoginīcakramadhyagah [k kh: -gam] | 

rūpeņānena deveši sabahyabhyantarena [kh: savācyātyantarena; g: -hyatyantarena] vā || 
sabdarāšinavātmā tu [k: rāsi navatmanam, kh: 

Sabdarasim navatmàánam; g: -rasirnavatmanam] dhyeyo [k g: dhyeyam; kh: dhyeya] devi bhavisyati | 
anena dhyānayogena dhyeyā mantrā varānane || Ibid. 8/74-79. 

! SvT 5/4-8ab. 

? See appendix 1 of KuKh vol. 4 for an exposition of the Sixteen-fold Consecration of the 
Command according to the Tika. 

3 SSP, vol. 2, 2/11 p. 128. 

* AP. p. 255; SSP 2, p. 129. 

5 Pūrvakāraņāgama 2/10-11a; Np. 257; SSP 2, p. 129. 

$ MVT 8/21cd-23ab paraphrased in TĀ 30/llab-12cd. See also PTv p. 150. Navātman is the 
Bhairava of Aparā. Rati$ekhara, whose syllable is RYLVŪM, is the Bhairava of Parāparā (MVT 
9/35, TA 30/10cd-11ab). Bhairavasadbhava, whose syllable is JHKSŪM, is the consort of Parā 
(MVT 8/33-34, TĀ 30/16cd-17). 

7 Comm. on VB verses 2 to 4. According to Jaideva Singh (Vijūānabhairava p. 7) the form of 
Navātman is HRKSMLVYNUM, but he does not tell us the source on which his affirmation is 
based. See also Laksmanjoo 2002: 4. 
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tradition that developed after the Kubjikā Tantras. The YHr' enjoins that 
Navātman should be used to worship Amrtešī in the argha vessel charged with the 
energies of the sun. It is also used to offer libations to the goddesses who preside 
over the vital constituents of the body (dhātu), namely, Dakini and the rest.” In his 
commentary on the YHr  Amrtananda quotes a passage from the 
Svacchandasamgraha in which the letters of Navatman are given in the Sabdarasi 
code. The form appears to be HSKS(M)LVRYUM. In his commentary 
Bhàskararüya? quotes the Jūānārnavatantra in which, extracted in a different 
code, it is SHKSMLVRYUM. 

We notice that the position of the first two letters in the second version has 
been reversed with respect to the first one, which is the earlier form we find in the 
SvT. The same is often the case with the versions of Navatman we find in the 
Kubjikā sources. A form of Navātman in the KMT is SHRKSMLVYŪM.' The 
same basic form with a double final vowel - SHRKSMLVYU-AUM is also found 
in the KMT and the SSS.° The first of these is known to the Tīkā which presents it 
in one place.^ Conscious that this is not the only form of Navatman, once the Tīkā 


' YHr 3/102-103ab. 

> See KuKh 63/1 note 1. 

? Setubandha p. 254. 

^ Extracted in SSS 39/141-145. See Heilijgers-Seelen 1994: 26. 

> KMT 16/58-61 = SSS 25/98cd-102ab and GS 20/288-291. 

5 The Moon Yoni (candrayoni) — Sa, Siva — Ha, the Fire of Time (kalagni) — Ra, the Vowel 
(svara) - Ū, the Last One (antaga) - KSa. Time (kāla) — Ma, the Support of the Lotus Yoni 
(padmayonidhara) — La, the Lord of the Wind (māruteša) - Ya and the Womb of Knowledge 
(jūānayoni) Va. The form of (these) letters, extracted according to (their essential) condition and 
fused together into one syllabic mantra (pinda), is called Navatman. How else is it? It is covered 
with Sound (nada). Sound is Unstruck Sound (anacka) [it is drawn like this: S]. The Self at the 
End of Sound delights, that is, is uttered along with the (vital) Wind, which is the Obstructress 
(nirodhinī). How is the Obstructress? [it is drawn like this: olo] What is that Peak (syllable)? (It is) 
Navātman described previously. How else is it? It is pure, free of impurity and brilliant white like 
snow, a white lotus and the moon. How else is it? It is full in all respects (āsamāntāt). And as such 
what does (that) venerable Srinatha do? He burns brightly up to (the level of) Uddi$a. Who is that 
Srinatha? Ciūiciņīkula, the nature of which is Caryanatha. This is one extraction (of Navatman). 


yathā candrayonih sa | sivah ha [kh: hah] | kālāgnih [kh: -gni] ra | svarah ü | antagah ksa [kh: 
ksah] | kālah [kh: kala] ma | padmayonidharah la [k kh: nāsti] | mārutešah ya [k: ya] | 
jfianayonih va levam vyavasthārūpeņoddhrtānār [kh: vyavastariipena-uddhrtanam] varnanam 
[kh: varnnanam] ekapindikrtanam [kh: ekakapindi-] yad rūparn navatmabhidhanam | anyac ca 
kīdršam | nādenācchāditam [k: nadeva-] | nadam iti anackam | [citram - S] | ātmā nādānte tatha 
vāyunā nirodhinyā saha modati | ucārayati | nirodhinī yathā kim | olo | kim tat kütam | prag 
varnitam navātmā [k kh: navātmam] | anayac ca kīdršam | Suddham nirmalam tathā 
himakundendusamaprabham tusārasitotpalacandra-sadršam [kh: tušāra-] | anyac ca kidrsam | 
āsamāntāt [k kh: asanamtat] pürnam [k kh: pürna] tatha kim kurvantam [kh: kurvvamtam] | 
šrīsrīnāthar prajvalyamānam | uddisaparyantam [kh: uddi*paryamtam] | kim [k: kan; kh: kar] 
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has extracted the syllable in the first of these two forms, it goes on to extract it 
again using another code in which the letters correspond to sacred sites.' The form 
of Navatman in that case is SHKSMLVRYUM. Drawn in the mandala, it is seen 
in its written form (aksaradaršana), as well as heard.” 

We notice another difference between this form and the two variants in the 
KMT and the SSS, namely, the position of the letter R, which is critical in other 
earlier versions of Navātman also, such as those of the Trika we have noted.* 
Another is the order of the first two letters. The letters of Navatman are extracted in 
one place in the KuKh' using the code names for the letters of the Aggregate of 
Sounds (sabdarüsi). There it is SHKSMLVRYUM. This is also the form of 
Navatman that is projected onto the body according to the ŚM and is the one 
presented in the second extraction of this syllable in the Tīkā, which affirms that 
this is its basic form in all the Kubjikā tradition. Indeed, the form 
SHKSMLVRYUM became the dominant one in the later Kubjika Tantras 
although remnants of the form HSKSMLVRYUM are also attested. This is 


tam šrīnātham | cificinikulam [kh: cimcinikulam] | caryānātharūpam ity ekah samuddharah | T 
MS K fl. 177a. 

! See KuKh 6/212cd-219ab and notes. 

: Now one should extract (Navatman) again from the grid of Meru. (The text says): "The one 
beginning with (the letter) Ma’ and so on. Once extracted ‘the one beginning with (the letter) Ma’, 
that is Mahālaksmī, the letter Sa. Then (comes) Odyana (which is the letter) Ha. "The one 
beginning with Cha' is Chayachatra, the letter KSa. Then (comes) the one beginning with AU, that 
is, Aurusa, (the letter) Ma. The one beginning with E is Erudi, (the letter) La. The one beginning 
with Ma is Mahendra, (the letter) Va. The one beginning with SRI is Srīšaila (the letter) Ra. The 
one beginning with Ma is Malaya, the letter Ya. The one beginning with Ka is Kanyākubja, the 
letter Ü adorned with anusvāra. Thus (we get) SAHAKSAMALAVARAYA-UM. Such is the 
basic form (vyavasthā) in the entire tradition (ovalli) (and so) the extraction of Navatman is 
complete. Having (distributed the letters of) that (Navatman) equally according to the teacher's 
oral instruction, it is (now) presented (complete) as follows: SHKSMLVRYUM. This is the 
extraction of the parts of Navatman and the presentation of its written form (aksaradarsana) which 
is transmitted orally. This teaching has come down through the line of teachers. 


idanim meruprastārāt punar eva uddharet | mapürvam ity ādi | mapürvam [k, kh: -pūrvva] 
mahalaksmim [k kh: -laksmī] sakāram uddhrtya | tatah odyanam ha | chāpūrvam iti chayachatrarm 
ksakāram | tatah aupūrvam [k kh: opūrvve] aurusam [k kh: orupam] ma | epürvam erudi la | 
mapürvam [k kh: -pürvva] māhendram va | šrīpūrvam šrīšailar ra | mapurvam malayam yakaram 
| kapürvam kanyakubjam ūkāram [kh: -ram] bindubhüsitam | evam sa ha ksa ma la va ra ya im [k 
kh: a] | evar vyavasthā samastovallyam [k: samastāvalyān; kh: samastāvalyāt] navatmoddharam 
krtam | tad eva gurumukhopadesavasat samikrtya pradaršyate yathà iti navātmānah padoddharam 
[kh: + a] aksaradarsanam vaktrād vaktre evam pratisthitam | sa [k kh: na] šāsanah [k: -na; kh: 
šāsna] paramparāyātah | Ibid. fl. 177a-177b. 

> Cf. Heilijgers-Seelen 1992: 26-27. 

^ KuKh 19/77-78. 

? See notes to KuKh 19/88-89 where the places in the body where the nine letters of Navatman 
should be projected are listed. 
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probably because the sequence Ha Sa made more sense than Sa Ha, as Ha is the 
letter of the male deity and Sa that of the female. Navātman is worshipped along 
with the Samayā Vidya’ in the centre of the mandala. In addition to this couple, to 
reinforce it, as it were, the male and female forms of Navatman may also be 
worshipped. The Tīkā explains: 'the First Nātha is HSKSMLVRYUM. This is 
Navatman. Navatmani is SHKSMLVRYIM. This is Navatmi. They should be 
worshipped in this way in the calyx in the centre of the Kramamandala.” The SSS 
similarly teaches two versions of Navatman. One is Sakti and is used to grace 
others (anugraha). It is ‘HSRKSMLVRYUM, the Peak syllable which is Sakti 
established as (a form of) Navatman’.* The other is Siva used to restrain others 
(nigraha). This is SHRKSMLVRYIM.^ Apart from the difference in the location 
of the letter Ra, to which we have already referred, we observe that the two 
presentations are the same. The ‘male’ form of Navatman begins with Ha Sa and 
the ‘female’ one with Sa Ha thus confirming our supposition that the male 
Navatman should begin with Ha Sa rather than Sa Ha. 

Navātman is presented in the SM in the Šabdarāši code in four lines that are 
reproduced in the KuKh.* Navātman there is SHKSMLVRYUM which is the form 
of Navatman used to generate the Gurumandala. It is the seed-syllable form of 
Kulešvara.* The Supreme Void, which is realised at the End of the Sixteen, is at 
the summit of the resonance of Navatman, known as the End of the Nine. This is 
both the summit of immanence and the summit of the Peak syllable (kiita).’ There 


' See note to KuKh 2/27. 

* ādyanāthan yathā hsksmlvryam iti navātmā || navātmanī yathā shksmlvryīm iti navātmī || evan 

kramamangalamadhye [kh: kramamandamadhye] karnikayam püjyau [k kh: pūjyā] | T MS K fl. 53b. 
> §aktyatmakam ha sa ra ksa ma la ya it [kh: arn] am ardhacandranādāntam iti navatmakatvena 

Saktyātmakatı kūtam siddham yathā hsrksmlvryiim || comm on SSS 40/4-9ab. 

Again, the second one is Šiva in the form of the living being (jīvabhūta) who, in terms of 
letters, is as follows: Sa Ha Ra KSa Ma La Va Ra Ya Ī AM along with the Half Moon and the End 
of Sound. Both Peak (syllables) are in the form of living beings. (This one) consists (along with 
the previous one) of fourteen (letters). 

(Each one of these two Peak syllables) is the living being (jīva) of what? (They are the 
living being i.e. soul’) of the Western House. The first is Kubjikā and the second is Adinatha. 
Without these two all (ritual) is fruitless. 

tathā dvittyam aksaragatyā Sivatmakam jivabhütam yathā sa ha ra ksa ma la va ra ya t 
am ardhacandro [k: -candrah; kh: arddhacandrah] nadantam caturdašātmakatvena sthitam yathā 
shrksmlvryin iti kūtadvayau jivabhütau || comm. SSS 40/9cd-13. 
etat pindam vararohe adinathasamudbhavam | 
svāminyā [k kh: -minyo] sahita bhadre bhuktimuktipradayakam || SSS 40/14. 

5 $M 24/38cd-40ab = KKh 48/12cd-14ab. 
5 kütarüpam kulešvaram KMT 16/63b. 
7 See KuKh 3/112 and note. 
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the deity who is the teacher of all teachers resides with his consort, the goddess. In 
this aspect Navātman is worshipped in the Gurumandala.' 

As the First Teacher he is Vrksanatha, ‘the lord of the gods’ who is the bliss 
of Navatman endowed with nine powers.’ It has not been possible to trace a direct 
reference to the nine energies (fakti) of Navatman. One would suppose that they 
are the energies of the Bhairavas who govern the nine letters of which it is 
composed and of the nine principles to which they correspond.’ However, the 
texts supply more complex answers. A sequence of nine is described in the KuKh. 
They are said to be nine places in which the Supreme Energy has arisen and from 
which the nine-fold body of Navātman is generated within which it resides.’ 
Elsewhere these nine components are called ‘the nine energies beginning with 
Vāmā' (vāmādinavašakti) * and may well be the nine energies of Navātman. The 
sequence appears to be: 1) Vama 2) Jyestha 3) Raudri 4) Half Moon 
(ardhacandra) 5) Drop (bindu) 6) Light (jyotirūpā) 7) the Teacher’s Mouth which 
is called Unborn (aja) 8) I$vara and 9) Siva. Normally, the Teacher's Mouth, also 
called the Wheel of the Unborn, is in the End of the Twelve. Perhaps Siva is in the 
End of the Sixteen, which in the following reference is said to be the place where 
the teacher in the form of Navatman is located. 

Another way in which the nine energies of Navātman may be understood are 
as nine aspects of the Command that generates the Bhairavas corresponding to its 
nine letters. These nine are nine out of the eighteen members of the Divine 
Current. At the same time, they are also their consorts. In this case the male does 
not generate the female. On the contrary, the female generates the male. The 
number in bold after the entry is the number in the serial order of the eighteen. 
The letter in brackets is the one corresponding to the particular Bhairava. In this 
case Navatman is SHKSMLVRYŪ(M): 


Bhrgu (Sa) has been generated by the Transmental (unmanā) 
(1), Lakule$vara (Ha) by the Equal One (samana) (3), Samvartaka 
(KSa) by the Pervasive One (vyāpinī) (4) (while) Mahākāla (Ma) is 
born of Energy (sakti) (5). Pinakin (La) originated in Heruka (8) and 
Khadgisa (Va) is the son of Jambhala (10). The one called Bhujanga 
(Ra) is (generated by) Sarhkarsaņī (11). Bālīša (Ya) is the son of 
Caņdikā (12) while Ārghīša (U) is (generated) by Aghorī (13). (This) 


' This form of the Gurumandala is described chapter 24 of the ŠM. 

* KuKh 2/29-30ab. 

? Listed in SvT 5/4-7. 

^ KuKh 35/64-68. 

? KuKh 51/24-25ab but here the names of these nine energies are not listed. 
* See KuKh 2/21cd-26. and below table on p. 582-583. 
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1s the excellent teacher within the tradition. He who knows the teacher 
here is the delight of Kula.’ 


From what is said next it appears that the Divyaugha is divided into parts. 
One is Navatman, which is as described. The other is the nine-fold 
Khecarakrama, although it is commonly identified with the whole of the 
Divyaugha. Moreover, there are some repetitions and not all the eighteen are 
mentioned. The numerical order in the Divyaugha is noted in bold after the 
number of the serial order here. 


Above that emerges the Transmission of the Skyfarers 
(khecarakrama) that is adorned with the group of six. (1) The Half 
Moon is (generated by) Mind beyond Mind (manonmani) (2) while (2) 
the Circle of the Sun is the Unmanifest (5). (3) (Sambhavi) Sakti is 
born from Mathana (7). (4) The Pervasive One (4) is born from the 
Unborn Face (ajavaktra). (5) (3) The Equal One is within the 
expanding energy (vibhava) of the Sun. The Transmental (unmanā) is 
born from the Teacher's Mouth. (6) (15) Vijaya is the family (santana) 
of the teacher. (7) (16) The supreme energy is called Kamala. (8) (17) 
Carcika, born of the letters of consciousness (caitanyaksara), has 
arisen from this. (9) (18) Srikantha, the lord who possesses your 
Command (ajfiadhara), is born within her. He gives enjoyment and 
liberation. Auspicious, he is the best teacher in the Western Tradition. 

He who knows the teacher here is the beloved of Kula. The 
Krama is fruitless, like a tree whose root has been cut, for one who 
worships the Sequence of Teachers without (worshipping) the 
Teacher's Mouth. He will certainly fall! This is the Command of the 
Western House! 


The Unborn Face is the Teachers Mouth. This is the Supreme Void, the 
Sàmbhava state. The Transmental originates from here. The Transmental is the 
goddess who is the unfolding of the energy of the Void within its own 
unconditioned expanse. The Pervasive One at the summit of the bliss of the Equal 
One also comes from here. Above all things and self-generated (sahajā), it is the 
energy that imparts knowledge (fiapayanti) to the Lord of Kula.* The Circle of 
the Sun is the Unmanifest (5), which is the energy of the Sāmbhava state 
(Sambhavisakti). The Equal One (3) is within its expanding energy. Presumably, 


! YKh (1) 3/261-263. This passage is drawn from the Gurukramasūtra. 
? Nandinī (6), Bhāsā (9), and Trailokyā (14) are missing. 
? KuKh 57/8-9. 
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Sakti is the Unmanifest which, along with the Equal One, is generated from 
Mathana (also called Manthana), the seventh energy of the Divine Current. She is 
the energy of the dynamism - ‘churning’ - of Siva and Sakti and is both of them. 
She is also all the seven stages, represented by the Wheels (cakra) of energy 
produced by their dynamism. In particular, this energy is that of the liberated state 
beyond the Six Wheels symbolized by the Yoni in the Void of pure 
consciousness.’ Mathanā produces the Unmanifest which is eternal bliss? and the 
Equal One. The Equal One is the energy of consciousness which *shines (prior to 
all things) as the rays of the consciousness of bliss’.* 

Most commonly the letters of Navatman are identified with the Bhairavas 
who govern the corresponding letters in the sequence of the Assembly of Sounds.’ 
These are listed in the second column of the following table. The nine teachers are 
grounded in the flow of the energy of the Transmental of the Divine Current and 
so are also identified with Skyfarers within it.” These are entered in column three. 
At the immanent level, the nine parts that constitute Navatman's sonic form are all 
the First Teacher in each of the Ages, sacred seats and of each lineage and 
transmission." He is also the Nine Nathas who were the first disciples we will turn 
our attention to later.’ These are entered in columns four and five. 


14. Table of Navatman 


Letter Bhairava Divyaugha- First Teacher Siddha 
Energy 
Sa Bhrgu Transmental Kucandrasekhara Kulanatha 
(Unmana) 
Ha Lakula Equal One (Samana) Ajfiadhara Ananta 
KSa Sarnvartaka Pervasive One Mahābala Kandarpa 
(Vyāpinī) 
Ma Mahākāla Energy (Sakti) Srinatha Vimala 
La Pinakin Heruka Mitranatha Advaita 
Va Khagisa Jambhala Srikantha Tusninatha 
Ra Bhujanga Samkarsani Tusninatha Samaya 
Ya Balisa Candika Sasthanatha Sirašekhara 
ŪM Arghīša Aghorī Odisacarya Sambhavajfiavara 


! KuKh 57/14cd-15ab. 

* KuKh 57/10-1 Lab. 

* KuKh 57/7. 

* KuKh 19/77-78. The Assembly of Sound — Sabdarāši — is the subject of chapter 19 of the KuKh. 
> YKh (1) 3/261-263. 

$ KuKh 31/91-93ab. 

7 KuKh 52/1-3ab. 
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The Three Lineages 


What follows is taken from the 77kd. It is probably a commentary on what is 
now the first chapter of the Kulakaulinīmata.' It is a clear and systematic 
exposition of one of the most basic and essential conceptions of the lineages of 
Siddhas. Indeed, this account of the First Teacher and his disciples and lineages 
can be said to be the classic formulation. We find verses from it throughout the 
later sources, especially the references to the Divine Current.’ 

We have seen how Navatman, the sacred sonic form of the First Teacher, 
contains the Divine Current (divyaugha). It also contains and generates the 
Current of Men (mānavaugha).* From the First Teacher come the three lineages, 


' A large part of the beginning of the KuKauM has been lost. All the most complete MSs begin 
abruptly in the same place in the middle of chapter 74 which deals with the teachers and lineages 
of the Kubjikā school. It is likely that the Tīkā was commenting on this text as the verses 
commented further ahead (from fl. 181a of MS K) appear at the beginning of what remains of that 
chapter in the KuKauM. 

* For example, KuKh 7/65cd-67ab, which correspond to KuKauM 1/14-15. 

> How is he (the First Lord)? He abides along with the Lord of all. Where? In his own line in the 
sequence of teachers, that is, in the lineage of Srinatha. This is how the Siddha came into being in 
the Krta Age. After this he will explain (how the Siddhas arose) in the Treta and other (Ages). 
Odisa has authority in the Treta Age, Sasthisa in the Dvapara Age, and Mitrīša in the Age of 
Strife. He will explain all the Current of Men (mānavaugha) (in that Age). “Listen to the Current 
of Men . . . etc.’ Listen and hear how the Current of Men will be in the future. It was said before: 
'Beginning with the Transmental and ending with Ādinātha . . . etc'. The Current of Teachers 
(gurvogha), called the (Convention of the) Flower, (extends) from the Transmental up to the sons 
of Šrīnātha, that is, up to the end of the Eighteen Nāthas. 'Flower' is the name of a branch (šākhā) 
(of the tree of the lineages). 

Thus by referring to the eighteen Nāthas the sense of the sūtra mentioned previously, 
namely, 'beginning with five and pervaded by the nine . . .' is completed and so (the explanation of 
the previous) reference to the five (elemental Siddhas), the nine (letters of Navatman), the eighty- 
one (parts of Navatman), the three (Siddhas of the seats) and the eighteen teachers (of the Divine 
Current) is complete. Thus the Current of Teachers (gurvogha), which has as its convention the 
Flower beginning with the five and progressing down in accord with the lines (of teachers) and 
ending with Srinatha, has been explained. 


kīdršah | nikhilīšena [k kh: nikhilasi] saha vartmanah | kutra [k kh: kotra] | svapanktau 
gurukrame Ššrīnāthasantāne iti krtayuge [kh: -yuga] siddhotpattih | tadanantaram tretādisu 
vyākhyāsyati | tatra tretayam odisadhikarah dvapare sasthīšasya kalau tu mitrisasya nikhilam 
manavaugham [kh: manavogham] vyakhyasyati | manavaugham [kh: manavogham] srnusva ity 
adi | bhavisyatkāle manavaugham [kh: manavogham] yad bhavisyati tac chrņus.vākarņaya | 
unmanādy ādināthāntam ity adi [k kh: unmanadinadi-nathantam] pürvoktam [k kh: pürvvokta] | 
unmanādi šrīnāthaputraparyantam | astádasa-nathantam [k kh: -paryantastadasanathantam] 
gurvogham puspasamjnakam [k kh: -samjfükam] | puspam [k kh: puspa] iti Sakhabhidhanam [k 
kh: sakhya-] | ity astādašanāthagrahaņāt piirvoktam paficadyam navabhir vyāptam iti sutrartham 
siddham | tasmat paficanavaikasititryastadasanam [k: -trirasta-; kh: -trrasta-] grahanam [k kh: 
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the olis. Accordingly, the tradition is called the teaching of the three lineages 
(olitritayasasana). According to this exposition, the First Teacher is called 
Srinatha or Caryanatha who, specifically identified as Cificiņīnātha, is the source 
of the three lineages that emerge from his three eyes. According to the KuKh, 
Vrksanatha is the First Natha of the three lineages and the teacher of the Nine 
Nāthas. This version, which is probably an earlier one, retains the original figure 
of Mitranatha and so agrees with the KMT. As each of the Siddhas is said to have 
been the first in one of the four ages, Mitra is the First Teacher in this Kali Age. 
As the KMT does not make this distinction, the two versions formally agree. 

The goddess begins by asking Srikantha who should be worshipped first in 
the Krama rite. He responds by explaining that it begins with the worship of the 
teachers and their lineages. Concretely, this is the worship of the Circle of 
Teachers (gurumandala). This may be drawn separately above the Kramamandala 
or projected into it. By the time this account was written the lineages and teachers 
are all related to the House of Candrapūrņa that is identified with the Western 
House (pašcimagrha) and their worship is a part of Kula practice (kulācāra).” We 
read in the Tīkā: 


The line of teachers is the series (of teachers) related to one 
another as the sustainer is to the sustained and are the cause and reason 
of all the transmissions (krama). The meaning is that, this being so, 
Sambhu’s nature, which is the Heart and the Supreme Self, pervades 
the (line of teachers) as the division of the lineages (ovallibheda). The 
venerable one called Cificinisa is that Sambhu by nature and is born 
from his own body as a subtle exertion (īsadyatana). And what else is 
there? He should be worshipped along with the Kukara Vidya. This is 
the connection (between the words) with what was said before. 

The venerable Cificinisa, who will be described presently, is the 
First Lord (Adinatha). The aforementioned three lineages are born 
from his right and left eyes and the one on (his) forehead, in that 
order. [. . .] One should worship, in accord with the division of the 
three lineages, the three lines of teachers out of which (tatra) (one 


grahaņa] siddham iti paficadi adho 'dhahkramena [kh: adhadhakramena] nihšreņyākāragatyā 
[kh: nisr$ya-] $rinathantavadhih puspasanketakam gurvogham [kh: gurvvogham] kathitam | 

T MS K fl. 178a. 
! YKh (2) 6/26b. 
2 samketanity [k kh: samkseta -] adi | he devi me mama sanketani [k: -tad; kh: samketat] brühi | 
abhijfianani kathaya | kathar | yathā yena prakāreņa kulācārah [k kh: -ra] sthitah [k kh: -tà] | 
asmin daršane vartate [k: carati; kh: varttati] | kasya sambandhinah 'candrapürnasya vesmanah’ 
pašcimagrhasyety arthah | kidrsani [k kh: kidrsam] lekhyasamketani | ekavimsatibhih anvaye 
Ssambhavatrikonmana-dyastadasanathadyaih | tasyety [kh: tasyaity] adi | T MS K fl. 173b. 
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should worship) one’s own (lineage) as the line of teachers beginning 
with the (teachers of) the lineage (ovalli) (taught in the scriptures) up 
to one’s own teacher. Thus the purpose has been explained. What is 
the nature of these lineages? It is said here (that they are the three 
times with the words) ‘the future’ etc.' 

The three-fold transmission (krama) is said to be these three 
lineages. How is the three-fold transmission? (It is) the product of the 
essence of knowledge because it is the product of consciousness which 
is the essence of true knowledge. This is the meaning. How is it that it 
is called the cause of the cause of the differentiation of the (three) 
times, namely, the future, the present and the past? Thus - the future, 
the present and the past are said to be born from the right (eye), the 
forehead and the left (eye), respectively. Once these lineages (ovalli) 
have been learnt with effort, that is, (fully) understood and (one is) 
certain (of their nature), then one should perform the consecration.” 


The Lineage of the Eldest 


Then who and how is the teacher and by whom and where is he 
worshipped? It is said: *(His) nature is the future’. The lord of the 
Lineage of the Eldest is Odīšanātha. He should be worshipped in the 


! nikhilānām eva kramanam gurupanktir ādhārādheya-pararhparā kāraņam [k kh: kāraņa] hetuh 
[k kh: hetu] iti krtvā ovallibhedenaiva [k kh: auvalli-] paramatmakam hrdayam tatra vyāpakar ca 
Sambhuripam ity arthah | tasya Sambhor atmakam [k kh: sambhura-] svasarirasambhütam [kh: 
SvaSartram-] Sricificinisabhidhanam īšadyatanarūpam [k: yatanā-; kh: yatata-] | anyac ca 
kidrsam | kukārākhyayā vidyayā [k kh: vidya] samanvitam [kh: sa*nvitam] pūjayet | iti 
pūrvoktena sambandhah | iti samanantara-varnitasya sricificintsasya adinathasya daksinottara- 
netrabhyam [k: daksino-] tathā lalatanetram ca [k kh: -netra$ ca] yathā - kramena 
pūrvasūcitauvallitrayam [k: -sūcita-valli-; kh: -sucitovallitrayam] jatam iti sambandhah | evam 
ovallinam [k kh: auvallinam] trayāņām utpattisthānam uktam | idanim kim tabhih ovallibhih [k 
kh: auvallibhih] prayojanam ity asankyaha [k kh: -Saktya-] | siddhabheda iti pūrvaiva [kh: 
pürvva] vyakhyatam [k kh: -tum] | ovallitrayabhedānusāreņa [k: auvalli-; kh: auvallitrayā-] yad 
gurupanktitrayam tatra svakam svakam ovalliprabhrtigurupanktya gatam [k kh: gata] nijaguru- 
paryantam svakam svakam atmiyam püjantyam iti yāvat | evam prayojanam vyākhyātam | tasam 
ovalinam [kh: o*linam] kim rūpam | atrocyate | bhavisyam ity adi | T MS K fl. 174a-174b. 

? yat kramam tridhā tà eva [k kh: iva] ovallyas tisrah [k: auvalyas-; kh: auvalyah tisrah] ity 
ucyate | kidrsam tridhakramam | jfianasya sadbhāvotpattih [k kh: sadbhavah - utpattih] yasmāt 
sadjfianasadbhavacitprasütir ity arthah [k: -sadbhāvah citprasūtīty arthah; kh: sa jūānasad- 
bhavah citprasūti ityarthah] | tasya katham abhidhanah [kh: kathan ābhidhānah] bhavisya- 
vartamānānāgatavibhinnakāla-kalanāhetuh [kh: -varttamāņāgatavibhinnakālakalanā-tuhetu] | 
evam daksiņalalātajavāmodbhūtā [k kh: -ta] yathasamkhya bhavisyad-vartamānabhūtarūpā [kh: 
havisyadvarttamānabhūtarūpā] uktah [k kh: ukta] | yas ta [k: yada; kh: yasta] ovallīh [k kh: 
auvallayah + tamahamta] yatnena jfiatvà nišcayenopalabhya [kh: -bhyah] tatah abhisecanam 
kuryāt | T MS K fl. 174b. 
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lineage of the family (santānavallī) of the Eldest. What is attained 
there? The supreme state, that is, (ultimate) reality (tattva). He who 
possesses the supreme state is one (whose condition) is that of the 
supreme state of reality. And (he whose condition) is that of the 
supreme state of reality is a Siddha, that is, one who is in the supreme 
state of reality that has been accomplished. That accomplished 
supreme state of reality is the state of reality that has been achieved 
(nispanna). How else is it? It bestows liberation and should be 
worshipped. This is the connection (between the words). Where 
(should the one who is in that state be worshipped)? With this question 
(in mind he says that) one should think that he is in the Place of Wrath. 
The Place of Wrath is the centre between the eyebrows.' 

Moreover, within what (should he be worshipped)? There itself, 
within Ātmatattva. If this is so, who (should do it)? Some wise man 
who has a ‘divine body’, that is, a body which is not that of a (mortal) 
man. One who, by the teacher’s grace, is a part of the Lineage of the 
Eldest. That goddess Parapara is the Vidya. Once one has laid hold of 
and taken possession of (that reality whose) nature is the act of 
worship, the worshipper and (the deity who is) worshipped on that 
path by means of (the true nature of) the rite of adoration (pūjārūpa) 
of the aforementioned sort, he explains, that is, tells, the desired (true) 
nature (of the deity and all things). [. . .] and he explains (all that) is 
meritorious, beautiful or that causes sin and is of many forms, 
auspicious and inauspicious, and has come forth from the sacred seats. 
ls 
In this way, the goddess (bhagavati) indicates by the path of the 
object of worship, the worshipper and the act of worship, what is 
beneficial and what is not and the place of the arising (of the teaching) 
which is, essentially, the arising of the Lineage of the Eldest explained 
before. This is the meaning. Thus, in this way, the conventions 
associated with the Lineage of the Eldest, which is the main line (of 
teachers), are those of the Parapara Vidyā which is the main one there. 


! dešikas [k kh: desikah] tatas ca kena kasmin sthāne kah kidrsah pūjyate [k kh: püjyati] | ucyate | 
bhavisyatkālarūpiņam | jyesthovallinatham [k kh: jyesthavalli -] odīšan [k kh: audisam] 
Jyesthasamtanavallyam [k: -vallī; kh: -vatrī] pūjayet | kidrsam siddham [k kh: siddha] tatra [kh: 
tatram] | paravastham tattvam | para avasthā yasya sa tattvaparavasthah [k: sah tatva-] | siddhaš 
cāsau [kh: siddhascasau] tattvaparavasthah | siddhatattvaparavasthah | [kh: sitatatva-] tam 
siddhatattvaparavastham nis.pannavastvavasthā-rūpam | anyac ca kīdršam | muktidayakam 
moksadam püjantyam iti sambandhah | kutra [k kh: kotra] sthana ity āšankya [k: asaktya] 
krodhasthāne cintayet [k kh: cintat] | krodha-sthanam [k: -stham] bhrūmadhya iti | Ibid. 
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The conventions are also those of Krodhamuni Durvāsas, (who is also) 
called Odīša.' 


The Middle Lineage 


Now what concerns the Middle (Lineage) will be discussed. 
"The present time . .' and so forth. Where, in which place, should the 
Vidyā of the present time, that is, Aparā, which is knowledge the 
nature of which is divine light, be worshipped? This is the connection 
with what has come before. Who is the wise, intelligent man? One 
who has obtained grace. How else is he? ‘He who has entered the city 
of the intellect.’ He has entered here into his own intellect and is said 
to have six faces (sanmukha). Why? 

He who is such, that is, the seventh with respect to the mind 
(manas) which is the sixth (sastha) of the group of five (senses) 
whose nature is the intellect and is the main (component of those six) 
is said to be Sasthanātha. Once he, Sasthanātha had known his own 
Vidya, that is the Vidya of the goddess called Apara, he emerged and 
was known correctly. By whom? By that worshipper. With whom? 
Along with the Self. Who is Sasthanatha? What does he do? He 
visibly reveals what is meritorious, sinful and the rest, that is, what is 
to be abandoned and what is to be adopted taught in the Lineage of the 
Eldest and contained in the sacred seats. Thus this is the descent 
(avatāra) of the Middle Lineage. (It) begins with Kuleša, that is, it 
starts with the venerable Cificininatha. Thus it has been explained 
clearly, that is, proclaimed completely.’ 


! anyac ca kasmin | tatraivātmatattve | evam cet [k, kh: cit] kah kašcid [kh: kašcit] buddhiman 
tathā divyadehah [k kh: -deha] amanusyah [k: amanusyam; kh: amanusya] šarīrah 
guruprasādavašājjyestho-vallyāntargatah [k, kh: -jyesthāvalyā -] | sā parāparā devī vidyā | etena 
pūjyarūpam [k kh: -rüpa] grhītvā samālambya istam riipam vadati [kh: vadani] kathayati | 
kīdršam istam vadati | vimalam nirmalam | anyac ca kīdršam | kaulavarjitam [k kh: kola-] | 
dehotkacastahinam (?) | tathā sarvapunyam ramaniyam pdpakarmakam và tathā bahurūpam 
anekākāram | kim tac chubhāšubham | pithasambhitam | pīthodbhūtam | pīthasthānokta- 
hitāhitakrtyākrtya ity arthah [k: -krtyakrtyetyarthah] | vadatīti [kh: vadanīni] sambandhah | 
trividham ukta bhavati | tathā prāgvyākhyātajyesthauvallisarnbhavasvarūpam utpattisthanam 
bhagavatī hitāhitam daršayatīty arthah | tasmāt parāparāyāh tatra prādhānāyāh [k kh: 
pradhanyah] ity anena prakāreņa jyesthauvallyāh pradhānapankter [k: -panktir; kh: -pamktih] 
vrddhakramasambandhinah [kh: vrddhakramam-] sanketāh | odīšābhidhānasya [k kh: audisa-] 
krodhamunidurvasasah ity api Sanketah [kh: sarnketah] | Ibid. 174b-175a. 

? idanim madhyamasyocyate [k kh: madhyamasyocyante] | vartamdna ity [k kh: varttamānety] adi 
| vartamānakāle ya sā [k kh: sva] vidya aparā [k kh: apara] tam [k kh: ta] divyajyotīrūpar yad 
[kh: yat] jāānam tannirau và (?) kutra [k kh: kotra] sthāne pūjayed iti [kh: pūjaditi] pürvena 
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The Lineage of the Youngest 


Now the Lineage of the Youngest will be explained. As (it is 
said) ‘the past... etc’. "The past’ is said to be the knowledge which is 
cogitation (manana) and that is said to be (Unstruck) Sound (nada). It 
has past thus. Where is (that form of) time? It is said that it is there in 
the non-dual reality, that is, in the Abode of Birth which is devoid of 
duality, that is, in the place where the Bulb is located (kandasthāna) 
(at the base of the spine). I bring about the great arising (of the 
transmission there) along with the previous four Ages. Siva, that is, 
Šrīnātha has entered the (four sacred seats) Oddiyana, Jalandhara, 
Pūrņagiri and Kāmarūpa along with Uma, the goddess. The circle of 
sacred seats, that is, the group of four sacred seats emerges when the 
principle called Siva is known. From where and why? From 
Kāmarūpa, that is, from the will (icchātah) . . . Thus that Siddha has 
attained repose in knowledge. He has acquired knowledge and is 
famous in the world. His body has come down into the Lineage of the 
Youngest. Who is he? He is said to be the sun, the husband of the 
dawn. The other name he has assumed is Mitra and so (this Siddha) is 
called Mitrisa. In this way, the adept (sādhaka) should worship the 
lineage (santati) which is the past time of the Lineage of the Child 
within the Siva principle, in the Foundation of Birth (in the genitals), 
which is the place (sthāna) called Kundali. (It is the lineage of) 
Mitrisanatha who has been empowered by the Vidya of the goddess 
Para. (This is) the relationship with (the Siddha) who belongs to the 
Lineage of the Child. Thus the conventions of the Lineage of the Child 
have been declared and the three lineages have been explained.' 


sambandhah | ko [k: ka; kh: kah] dhīmān buddhiman | labdha-prasādah [k kh: -sadaih] | anyac ca 
kīdršah | dhīpure [k: dī-] pravistah | nijabuddhyantargatah atraiva sanmukhah ity ucyate | kuto 
hetuh [kh: hetu] | idrsah [k: idr$am; kh: īdrša] paficakasya manasaš ca sasthasya buddhirūpī 
pradhānarūpah vyapakah saptamah sasthanātha ity ucyate | asau sasthanathah svakam [k kh: 
svakā] vidyam nijām aparabhidhanam devividyam [k kh: -vidyā] jfíatva nirgatah samyag jūātah | 
kena | tena pūjakena | katham sārdhatah [kh: sadhatah] | atmana saha | kah sasthanathah [kh: - 
nātha] | kim karotīti [kh: kagetīti] | jyesthauvallyoktam pithasambhrtam puņyapāpādikam 
heyopádeyarüpam pratyaksena daršayatīti sambandhah | iti madhyamauvallyavataro ‘yam [k: 
madhyamavallyā-; kh: madhyamavalya-] | kulešādi šrīciūciņīnāthaprabhrtih [k kh: -ti] | sphutam 
vyākhyātarh niravasesam uktam | Ibid. fl. 175a-175b. 

! idanim kanisthauvallyāh [k: kanisthovallā -; kh: kaņisthovalyā-] svariipam bhanyate | yathā 
atītam ity adi | atitam [k kh: atīta] mananam jfianam ity ucyate tad eva ca nada ity ucyate | tathā 
atitam iti | kutah kala [kh: kalah] ity ucyate | yathā tatra advaite dvaitarahite janmanapure 
kandasthāne aham pūrvacaturyugena mahantam eva [kh: pūrvvacātur-; k kh: - 
yugenahamahaveva] (?) udayam karomīti | ojāpūkāmarūpe pravistah [kh: pravista] šrīnāthah 
Sivah umaya saha [k kh: umasakha] devyā saha [k: devi sahayah; kh: devi sahāya] | tattvarn [k 
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The data supplied by the Tīkā is summarized in the following table: 
15. Table of the Lineages and Siddhas 


Lineage Siddha Principle | Location Triple Time Vidyā Pītha 
Purity 

Eldest Odisa Atman Between Bindu Future Para- Om- 
(Krodhamuni) Eyebrows parā kāra 

Middle Sastha Vidyā Intellect Susumnà Present Aparā Pūrņa- 
and giri 

Kundalini 

Child Mitrisa Siva Abode of | Manonmanī | Past Parā Kāma- 

Birth rūpa 


The Three Sacred Seats and the Fourth 


In order to accommodate four seats into three, Caryānātha who resides in 
Jālandhara is treated as Odīša, the first Siddha in the first seat, that is, Oddiyāna. 
Thus the Tīkā continues: 


The venerable Cificininatha, who is (also) called Caryā(nātha), 
is the authority in (Jalandhara), the southern seat. (When) his name is 
Odi, he is (the Siddha) called Odisa. For this reason this lineage 
(ovallikā) is the eldest one and also because the lord (nātha) of this 
lineage, in (this) the first of the seats (ādyapītha), is the first. Thus, the 
first Siddha is in the (sacred seat of) OM, which is the first seat, and is 
that of the family of the Lineage of the Eldest (jyesthauvallisantāna) 
that bears (dhrta) the Divine Transmission.' (Thus) worship begins 
from Odinatha onwards, that is, worship starts (with him)... 

"The second one and so forth’. And at the end of that, that is, 
after the (the sacred seat of the) syllable OM, the second one has 
arisen, namely, the sacred seat of Pūrņagiri. And the six-faced one 
(sanmukha) has arisen there and within the body. Having done so, it 


kh: tatva] Sivakhyam jūātvā tatah pithamandalam pithacatuskam nirgatam | kuto [kh: kutah] 
hetuh | kāmarūpāt icchātah atita ity [atītety] adi | ato [k kh: atah] jūānavišrāntilabdho [k kh: - 
lavdha] jūāna-prāptah [k: -prāptih] sa siddhah jagati višrutah khyātah kanīyasauvallyā- 
vatāritadehah [k: kanyasovallya-] | ko ‘sau [k: kosyai; kh: kausyau] | usapatir [k: tüsnapatir -; 
kh: tusāpatih] dinakara ucyate | tasya paryāyanāma [k kh: -namam] grhītar mitra iti [k kh: 
mitreti] | tena mitrīšah | evam bālauvallyāh [k kh: vālovalyāh] bhūtakālarūpī janmādhāre 
kuņdalyābhidhāna-sthāne Sivatattve parādevīvidyāprabhāvitamitrīšanāthasya santatih sadhakena 
[k kh: sadhake] pūjyā | bālauvalligatena sambandhah | iti bālauvallisanketāh [k kh: vālovalli-] 
kathitah | iti ovallitrayam [k kh: auvallitrayam] kathitam | Ibid. fl. 175b. 

! See below, 453-458, concerning the way in which the basic triad evovles into a quaternity. 
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should be explained because it is what is called the Middle Lineage. 
One should always contemplate for oneself the Transmission of the 
Youth which is that of (the Siddha) who is in the sacred seat of 
Purnagiri. In the same way one contemplates the first sacred seat and 
the Lord (nātha) (who is there) in the lineage of the transmission. 
Sastha, the name of the Siddha of that (transmission) his been 
explained previously. Where? In the (place where) the Middle Lineage 
(was discussed). This is (the explanation of) the Middle Lineage. ' 

‘By means of the nature of desire (kāmarūpa) and so forth’. The 
venerable Srinatha has arisen by his own will. How is he? He is called 
Mitreša. The Transmission of the Child has arisen there in Kāmarūpa. 
How is it? It has arisen from the eastern quarter at the command of the 
First Lord (ādinātha). That is said to be the Lineage of the Youngest. 

At the end of that, that is, after the Lineage of the Child, (the 
lord has) added his own sacred seat, called Matanga,” here in the 
sacred seat of the lineages. It is within the First Lord (ādinātha), that 
is, it is presided over by the First Lord. The one who has been referred 
to successively with various names such as Tusninatha and the rest, 
resides here. Thus, the lineage of teachers which is of three kinds, has 
been explained.” 


im ee = 


samjfiahsamanvitah] sthitah odisabhidhano vartate [k kh: audīšā-] | yatastena [kh: yatah tena] 
kāraņena iyam ovallikā [k kh: auvallika] jyesthā yata$ cāyamovallināthah [kh: yatah šcā-] 
ādyapīthe [k kh: -pītha] ca ādyah tasmād dhrtadivyakramasya [k: dhrtahdva-?] [k: dva-?] 
jyesthovallisantānasyādyapīthah [k kh: -tha] .okāragatah ādisiddhah [k kh: -ddha] | odināthāt 
prabhrtih [k kh: -ti] puja pravartate | arca prarabhyate | dvitryam ity adi | tasya cānte [k kh: cate] 
omkarat [k kh: aukarat] tadanantaram dvittyam pirnagiripitham [kh: pürnna-] sambhütam | tatra 
ca sanmukhah uditah tatha dehe udita [k kh: uditam] iti krtvā madhyamauvalliriti nirdešāt 
kathayet | tasyāpi pürnapithagatasya [kh: piirnna-] kaumarakramam [kh: kaumaram-] nityam eva 
svayam cintayet | tatha kramasya santatau adyam pitham [k: -tha] tathā natham [k kh: -tha] 
cintayec ceti yāvat | tasya ca siddhasya sasthasamjfia pura prān nirnītā [kh: prākanirņnītā] | 
kutra [k kh: kotra] madhyamovallyam [k: -valyam] | iti madhyamauvallih | Ibid. fl. 175b-176a. 

? Concerning this seat see intro. vol. 1, p. 100 ff.. 

> kamarüpenety ādi | kamarüpena svecchayā samjatah [k kh: samjfiatah] šrīšrīnāthah [k kh: - 
nathah] | kid.$ah [k kh: kīdršāh] | mitresamjfiakah | tatra kamarupe balakramam jatam | kidrsam | 
pūrvadigbhāgāt [kh: pürvvadigbhagat] samudbhavam  adinathajfiatah [k kh: -jūātam] | sā tu 
kanisthauvallih [k: -valli; kh: kanasthovalli] smrtā | tasyānte balauvallya anantarah ovallipīthe 
‘tra [k kh: auvalli-] yojitam svapitham mātangābhidhānam [kh: mātamgā-] adinathantam | 
adinathadhisthitam | atra kramāt samjfiabhedena ca yah [k kh: ye] tūsnīnāthādinā [kh: 
tūsnīšanāthādinā] upaksiptah vartata iti yāvat | evam trividhaguruparamparyam [kh: trividha-] 
ākhyātam | T MS K fl. 176a. 
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The Three Lineages and the Triple Purity 


The Triple Purity consists of the three inner states within the subtle 
consciousness to which the three lineages correspond. According to the Tīkā, they 
are experienced in the upper, that is, the most internal part of the subtle body as 
the Point (bindu) between the eyebrows, which is the seat of the Command, 
Mangala (also called Nasa)' within Susumna and Manonmani in the supreme 
state: 


Now in order to explain the external purification (suddhi) of the 
sacred seats, their lords and the rest in accord with the three lineages 
(ovallitraya), the condition of their (counterparts) within the (subtle) 
body is described next. “The shape of a Kadamba bud . . .’ (The Point) 
between the eyebrows, in the location of the Command, round and full 
of energy (sakala), is shaped like a Kadamba bud. (It is perceived) in 
concentration. Most lovely, it is beautiful. It is the auspicious sacred 
seat called the sacred seat of the syllable OM and is governed by 
Odīšanātha. In what is it? (It is) in the upper circle. It is round like a 
wheel. The Lineage of the Eldest is located there. Who is the Lineage 
of the Eldest related to? It is (associated with) the venerable 
Vrksanātha, the lineage (santana) of Cificininatha and the Western 
House. This is the meaning.” 

The consort (Sakti) of the Great Tree, that is, the incarnation 
(avatara) Sasthanatha is (the goddess) Mangala. She is crooked and 
(resides) in the place of the six-faced Siddha namely, in Susumņā, the 
middle channel. How is she? She is a beautiful, young virgin 
(kaumārī). What is meant by this is that she is skillful in doing all 
things (sakalakarmakarana). It is for this reason that it is said that 
(she is) Kundalini (nasa) as the Middle Lineage between that of the 
Eldest and the Youngest and is associated with both. 


' Concerning Kundalini as *nāsā' or *nāsikāšakti” lit. ‘the nasal energy’. See intro. vol. 1, p. 24 and 
Dyczkowski 1992: 175 ff.. 

> ovallitrayanusarinim [k kh: -ni] pīthatannāthādišuddhim bāhye samākhyāya [kh: -khyāyā] 
idanim tesārn šarīrāvasthitānām _sthitir akhyate  kadambagolakākāram ity ādi 
kadambagolakakaram sakalam [k kh: sakala] vartulam ājiāsthāne bhruvor antare | ekāgre 
sundaram [k kh: sundaro] ramaņīyataratah omkarabhidhanam [k: -nah; kh: [kalabhidhanah] 
pitham [k kh: pitha] sivam [k kh: šive] odisanathadhisthitam [k kh: -dhistha] tu [k: tur] vartate 
[kh: varttata] | iti yavat | kīdrše | ūrdhva-maņdale | cakravartulākārī [k: vakra- -kāri; kh: 
vaktravattalakari] tatra jyesthovallir [k kh: -valli] vartate | kasya sarnbandhinī jyesthovallih [k kh: 
Jyesthau-] Srimadvrksanathasya cificininathasantanasya pašcimagrhasyety arthah | 1 | 


Ibid. fl. 176a-176b. 
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‘The youngest relates to Kamarüpa'. The youngest is the 
Lineage of the Child. And how else is it? The meaning is that (with 
the Lineage of the) Child the Triple Purity (is complete) and (it is) the 
Transmental (beyond) Mind (manonmani) that is within the supreme 
state.' 


The following passage, drawn from the AS, is one of several we find in the 
texts that draw these various strands together in their own way. In the AS the 
paradigm is regenerated and applied to form more complex permutations with 
additional symbolic associations. Kulešvarī is speaking. 


Šrīnātha and the goddess Cificint (reside in) Candrapura in 
Konkana. Three forms (mūrti) (of Šrīnātha) have arisen in the three 
sacred seats in due order. Mitranatha is in Kāmarūpa under the rule 
(šāsana) of Vrksanātha. He emanated the Transmission of the Child. It 
is the first product of the Divine (current) (divyasamudbhava). The 
Lineage of the Youngest One (kanistholi) is along with me. Mind 
Beyond Mind (manonmani), the first (energy), belongs to it. (There) 
Vrksanātha is called Mitra and (he resides in) Kāmaru, the first sacred 
seat.” 

Sasthanatha promulgated his own practice (vidhdna) in 
Purnagiri. Along with him I am worshipped in the Kramamandala as 
that certain (inscrutable energy), the Equal One (samanā). And in this 
way the Transmission of the Youth (kramam kaumdram), that is, the 
family (santana) of the Middle Lineage (came into being). 

Once the first worship of the Krama has been performed, the 
First Lord (ādyanātha) and (his) sacred seat abide initially in the 


mangalajnety ādi | tasya mahāvrksasya [kh: -vrksamasya] | sasthanathavatarasya 
sanmukhasiddhavasthane [k kh: -sthanam] madhyamanadyam susumnayam [kh: susumnayam] 
mangalā kutilakara šaktir ity arthah | kīdršī | kaumārī taruņī yuvà cety anena sakalakarmakarane 
kušalety ucyate | tena karanena nāsā madhyamauvallih [k: madhyovallih] jyesthakanisthāntargatā 
[k: -ntargata] ubhayanusarinity ucyate | 2 | 

kanīyasā [k kh: kanyasa] kāmarūpetyādi | kanīyasā [k kh: kanyaso] bālauvallih [k kh: 

vālovalli] | anyac ca kīdršī | trisuddhih bālety arthah | tatha manonmani [k kh: manmani] 
paramāvasthāgatā | iti yavat | 3 | Ibid. 
* $rinütharn cificini devi konkane candrapuryake |I 
tasya mürtitrayam jatam tripīthesu anukramāt | 
mitranütham kāmarūpe vrksanāthasya šāsane || 
srstam balakramam tena pürvam divyasamudbhavam | 
mayā sardham kanistholī tasya ādyā [madyam] manonmanī [-nīm] || 
vrksanatham mitrasamjnam [-jūā] adyapitham ca kamaru [kamarum] | AS 8/63cd-66ab. 
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body. One should know that this is the Yoga which is both supreme 
(transcendent) and inferior (immanent).' 

The goddess (called) the Pervasive One (vyāpinī) (resides in 
the sacred seat of) OM. The great Lord (mahāprabhu) who has arisen 
(jāta) in the Wheel of the Command is Caryānātha who has emanated 
the third (lineage). O lord of the universe, it is the Transmission of the 
Aged and (I am) Kālikā within (the lineage of) the Eldest Ones. O 
lord, that also is my knowledge and that is said to be the first sacred 


seat.” 
16. Table of Lineages according to the Ambamatasamhita 
Lineage Seat Siddha State 
Child Kamaru Mitra Mind Beyond Mind 
Middle Pūrņagiri Sastha Egual One 
Eldest Omkara Caryà Pervasive One 


Further ahead we read: 


And the Transmental at the end of (Mind Beyond Mind) 
(manonmanī) (the energy that begins with) the letter Ma is the mother 
(avva) Kubjika in the triple universe. O Lord of Uma, she is the 
Command of Vrksanatha who is Cifica (the Tamarind). Again, he is 
with you as (Navatman) the great divine Peak syllable. And (so) 
Šrīnātha, (also called) Cificinin, and Tusnin arises at the end of the 
Transmental (paduka). 

And the secret teaching which is the practice (sadhana) of the 
three lineages has arisen (in this way). By means of the teaching of 
contemplative absorption (samadhi), the bliss of the Tree (Navatman) 
is active. 

Šrīnātha has the form of Bhairava and his will is freedom. That 
(freedom) is Sakti (the Transmental) in the form of a key (kuficikà)" 


! sasthanātharh pürnagiryam vidhanam prastutam [-tah] svayam |I 

tenaham samanā kācid arcitā kramamandale | 

tathā kramam ca kaumāram santanam madhyamolikam || 

ādyanātham ca pitham ca ādyam krtvā kramārcanam | 

vartate ‘smin purā dehe yogo [yoga] jfieyah [jiieyo] paraparah || Ibid. 8/66cd-68. 

caryānāthas tv ayam jātas tena [jatam-] srstam [yasta] trttyakam || 

vrddhakramam jagannātha jyesthante nama kālikā | 

tan [ta] me jūānari punar nātha tam pitham ādyam ucyate | Ibid. 8/69-70. 

> Acording to YKh (1) (MS G fl. 192b) ‘the Transmental has the form of a key’ (unmanā 
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which opens the lock (of the door of the Cavity of Brahmā). Once 
Cificini has broken through (the lower planes), she reaches the City of 
Brahma at the End of the Twelve. (Then) the teaching, which is the 
Command of the (goddess), the Aged One (vrddhā), comes from the 
teacher’s mouth by the supreme Command and the universe is 
pervaded by Bhairava’s form.' 


The Three Lineages of the Three Lineages 


In the first Age (krta), Šrīnātha in the form of Tusninatha, founded the three 
lineages of the Eldest, Middling and the Child that were governed by 
Oddīšanātha, Sasthanātha and Mitranātha, respectively.” Then each of these, in 
this order, re-established the three lineages in the corresponding three Ages. Each 
group of three lineages thus constitutes three sub-divisions of the lineage 
corresponding to that Age. These correlations can be tabulated as follows: 


17. Table of the Siddhas, Seats, Lineages and Ages 


Siddhanatha Sacred Seat Age Lineage 
Tusninatha Omkara Krta Independent 
Oddīšanātha Oddiyāna Tretā Eldest 
Sasthanātha Pūrņagiri Dvāpara Middling 
Mitranātha Kāmarūpa Kali Child 


! unmaná ca makārānte kubjikāvvā jagattraye | 
divyakūtena mahatā tvayā sārdhar ca tara punah | 
Srinatham ciūcinī tüsni pādukānte ca [na] sambhavam || 
uditar ca trayolinam sadhanam guhyanirnayam [gulma-] | 
samādher upadesena vrksanandah [vrksamananda] pravartate [varttate] || 
Srinathara bhairavākāram tasya icchà svatantratā | 
sā šaktih kuicikākārā kuficikodghātanāya ca || 
bhittvā brahmapuram [-re] yāti dvadasante tu ciūicinī | 
vyāptir bhairavarūpena ca [a] višvasya pravartate | AS 8/80-85ab. 
? According to the KnT (Schoterman 1982: 36) 
1) The Lineage of the Eldest: Odiyana — Oddisanatha 
2) The Lineage of the Middle Ones: Pürnagiri - Sasthanatha 
3) The Lineage of the Child: Kamarüpa — Caryanandanatha 
Although the lineages correspond to the usual seats, there is a discrepancy with respect to 
the usual set up in the case of Kamarüpa. The founder of the Lineage of the Child is in most, if not 
all other cases, Mitranatha. 


448 INTRODUCTION 


The Tīkā continues: 


Then again, (in what follows) will be explained how (the 
lineage) has come (down) threefold during the Age of Strife from 
Šrīnātha into the land of Konkaņa in the town of Candrapura. (It is 
written): ‘and the nine sons of Caryānātha (cakāra) . . . etc.’ (The 
Siddha) who has authority in the Krta Age is called Tūsņīnātha. He 
practiced very severe spiritual discipline (mahogracarya) (and so 
from) then on his name was Caryanatha. In this way, that Caryanatha 
founded the three lineages in the Krta Age, namely, (that of) 
Odīšanātha, which is the Eldest, (that of) Sasthanatha which is the 
Middling One and (that of) Mitranatha which is that of the Child. In 
this way Srinatha, called Caryānātha, made the three lineages in the 
Krta Age.' 

Then, out of these three, the eldest, called Odisanatha, founded 
the three lineages in (the Lord's) descent (into the world that took 
place) in the Treta Age. These are the three lineages of the Eldest 
within the lineage of the Eldest, namely, those of the Eldest, the 
Middle One, and the Child. When he had done this he assumed the 
name Caryanatha in order to induce (others to practice) discipline 
(caryā). Thus the three lineages in the lineage of the Eldest at the time 
of the descent in the Tretà Age have been explained.” 

Now the three lineages will be explained according to the 
sequence of the Middle Lineage. Out of the aforementioned three, the 
middle Natha, called Sastha, made three lineages, namely, those of the 
Eldest, the Middle One and the Child, in the Middle Lineage. When he 
had done this, Sasthanatha assumed the name Caryanatha in order to 
induce (others to practice) discipline (carya). Thus the three lineages, 
namely, those of the Eldest, the Middle One and Child in the Middle 


! tatah punah šrīnāthasya sakāšāt [k: sakasāt] srikonkanadese [k kh: -kunkanadesam] candrapure 
pattane kaliyuge tridhāgatam [k: tridhagatam] yathā tat kathyate | cakaranavaputras ca [k kh: 
cikāranavapatrāšca] ity adi krtayugadhikarinam tüsnmathabhidhanakam [kh: tüsmisanatha-] | 
tena yada mahogracaryā krtā tadā caryanathabhidhanam [kh: -nathabhidhanam] | evam krtayuge 
tena caryānāthena olitrayam krtam yathā odisanatham jyestham sasthanatham madhyamam 
mitranatham bālam | evam srinathena caryānāthābhidhānena krtayuge ovallitrayam krtam | T MS 
K fl. 178a-178b. 

* tatah atra. trayanam madhyāj [kh: madhyāt] jyesthena odīšābhidhānena tretāyugāvatāre 
ovallitrayam jyesthauvallitrayam jyesthauvallyam [k kh: -valyam] jyesthamadhyamabālā [k kh: - 
la] yada krtās [k kh: krta] tadāsau odisanathasya caryanathabhidhanam caryakaranahetvartham 
dharitam | iti tretāyugāvatāre jyesthauvallyam ovallitrayam kathitam | Ibid. 
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Lineage at the time of the descent (of the teaching) in the Dvapara Age 
has been explained.' 

In this way, Srīnātha, the Nātha who is the eighteenth (of the 
series) beginning with the Transmental, called Caryānātha, the 
incarnation in the Krta Age fashioned the three lineages. Then in the 
Tretā Age, the three lineages, namely, those of the Eldest, the Middle 
One and the Child where established in the (lineage of the) Eldest by 
Odīšanātha. In the same way, in the Dvāpara Age, Sasthanātha, the 
middle (Nātha) called Caryānātha, established three lineages, namely, 
those of the Eldest, the Middle One and the Child, in due order, in the 
Middle Lineage. In the same way, in the Age of Strife Mitranātha, 
called Caryānātha, established the three lineages of the Eldest, Middle 
One and Child, in due order, in the Lineage of the Child. [. . .] 


The Four Siddhas and the Three Lineages 


This account of how nine lineages were founded by three Siddhas in four 
Ages is an example of a solution of a general problem that besets the ordering of 
the symbolic ciphers in this system. This is the transition from a triadic model 
(perhaps originally adopted from an earlier system) to one based on a set of four 
(catuska).’ One could say that the latter model is a more appropriate one for this 
system as it takes into account the sacred seats (pītha), which are a fundamental 
and specific feature of it. As these are projected into the corners of the goddess's 
Triangle and the centre cannot be left empty, the sacred seats must necessarily be 
at least four. The adaptation in the previous reference to the four Ages by placing 
the First Siddha from whom the Three Siddhas originate in the first Age has 
shifted down, as it were, the correspondences. Normally, Oddīšanātha is the 


! idānīm madhyamovallikrameņa | ovallitrayam kathyate yathà | pūrvoktatrayāņāru madhyāt 


madhyamanāthena sasthābhidhānena madhyamauvallyam [k kh: -valyam] ovallitrayam jyestha- 
madhyamabālam [k kh: -la] yadā tadāsau sasthanāthasya caryānāthābhidhānam caryākaraņa- 
hetvartham tasyaivabhidhanam krtam | iti dvāparayugāvatāre madhyamauvallyam [k: vālo- 
valyam; kh: vālovalyā] jyesthamadhyamabalauvallitrayam [kh: -vala-auvallitrayam] kathitam | 
Ibid. 

? evam unmanādyādināthena | evarn unmanādyastādašamanāthena [k kh: unmanāstā-] šrīnāthena 
[k kh: -the] caryānāthābhidhānena krtayugāvatāreņa ovallitrayam krtam | tato ‘to [k kh: tatah 
ato] jyesthe [k: madhye; kh: madhya] tretāyuge odisanathena [k: audīša-; kh: audašanāthena] 
Jyesthamadhyamabdlauvallitrayam [k kh: -vàla-auvallitrayam] krtam | tathā dvāpare [k: 
dvāpara] yuge [k kh: yugena] sasthanāthena caryābhidhānena madhyamena madhyamauvallyam 
[kh: -movalyam] krameņa jyesthamadhyamabdlauvallitrayam [kh: -vala-ovallitrayam] krtam | 
tatha [kh: + tathā] kaliyuge mitranāthena caryābhidhānena [kh: -nana] bdlauvallyam [k: - 
lovallyā; kh: -lovalya] kramena jyesthamadhyamabalauvallitrayam krtam | Ibid. 178b-179a. 

? KuKh 2/45. 
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founder of the Transmission of the Aged (vrddhakrama, jyesthakrama), which 
originates in Oddiyāna. Sasthanatha, who is linked with Pūrņagiri is the founder 
of the Transmission of the Youth, which is the Middle One (yauvanakrama, 
madhyamakrama). Mitranatha revealed the teachings of the Transmission of the 
Child in Kāmarūpa. We have seen' that this triad is converted into a quaternary by 
identifying the First Siddha - Caryanatha - who gives rise to the other three with 
the extra one in Jālandhara.” 

The addition of an extra Siddha requires an extra transmission to complete 
the set of correspondences. This is the Transmission of the Skyfarers 
(khecarakrama). However, it does not always appear along with the other three, 
whereas they invariably appear together. Indeed, in one place, the worship of this 
transmission (krama) is said to be optional” thus confirming that it is an addition 
to the basic, original three.” Some Kubjikā mantras associate the Khecarakrama 
with Jalandhara® but generally, the Khecarakrama is associated with the first 
sacred seat, that is, Ornkara or Oddiyāna' in the centre. The four transmissions 
correspond to the four Ages. The Transmission of the Skyfarers belongs to the 
Krta Age” and those of the Aged, Youth and Child to the following three Ages, 
respectively. However, this implies that, in terms of the four seats, the 
Transmission of the Aged is that of Jalandhara, but because it is the first lineage, 
it is usually related to Oddiyana, the first seat. 

At the end of chapter 57 of the KuKu where the eighteen members of the 
Divine Current (divyaugha)'? are described, it is said to be the teaching (nirnaya) 
concerning the Khecarakrama.'' Elsewhere the Khecarakrama is said to be that of 
the Skyfarers (khecara) who move in the Void (kha)." It is said to consist of 
eighteen units? as does the Divine Current," thus confirming their identity. The 
excellence of the Transmission of the Skyfarers is further illustrated by its 


! See above, p. 445. 

? See note to KuKh 16/91. 

> See, for example, KuKh 3/11, 11/67, 19/13, 28/109, 39/75cd-77ab, 45/47, 57/28, 105cd-106ab. The 
Khecarakrama figures clearly as the fourth Krama in KuKh 28/109, 39/75cd-77ab and 45/46cd- 
47. 

^ KuKh 28/109. 

> See notes to KuKh 2/28 and 46/47cd-49ab. 

$ SKh MS G, fl. 49b; also KuKh 6/190cd-191ab. 

7 See KuKh 6/224-225ab. 

8 khecaram cādhikāram tu pītham orhkāranirņayam Y Kh (1) 14/31cd. 

? KuKh 28/135. 

? See KuKh 2/20-26. 

1! KuKh 57/28 = YKh (1) 36/29. 

? KuKh 19/13cd-14ab. 

5 KuKh 39/75cd-77ab and note. 

^ See 2/20-21ab and note. 
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association with the goddess Para who is the highest of Kubjika’s six faces.! 
Indeed, it is said that the entire scripture of the goddess in its most extensive form 
speaks essentially of this, the ultimate state.” It is the Command in its highest 
form. When it is attained, liberation is achieved.’ Indeed, it is the liberated state 
itself." 

Accordingly, the KMT posits a fourth, higher transmission which is 
Sàmbhava. The three transmissions correspond to the entire range of metaphysical 
principles, starting with Earth up to Siva, divided into three principles (tritattva) 
represented by three states called the "Triple Purity’ (trisuddhi) mentioned above.^ 
According to the KMT, the Sambhava Transmission pervades these three’ just as 
the Sambhava state pervades the sacred seats.? This, the fourth transmission, came 
to be identified with the Transmission of the Skyfarers (khecarakrama)’ and the 
Divine Current (divyaugha)'” worshipped in the Point (bindu) in the centre of the 
mandala. 

The three lineages appear in the KMT as abstract streams of energy related 
to the Sāmbhavakrama;'' there is no reference to concrete Kramas associated with 
them. Instead we find, as we have noted already in a different context, that the 
three transmissions (krama) to which the visualized forms of Kubjika are related 
are understood to be elevated Yogic states that correspond to the highest stages of 
Sound." The fourth and highest state (rūpātīta), which corresponds to the 


! See note to 29/45 below. 

? Ibid. 

> 57/105cd-106ab = YKh (1) 36/108. 

^ nirvànam khecarakramam KuKh 11/67d. 

? See intro. vol. 1, p. 594-5. 

5 See above, p. 446. 

7 The Sambhava Transmission is omniscient and is in the supreme place within (immanent) Kula and 
(transcendent) Akula. . . . It is present in (the transmissions of) the Child, the Youth and the Aged, in 
the triple purity and in the three principles. KMT 17/10ab, 11ab. 

* One should know the Sambhava (state) by means of the instruction (that comes) from the teacher's 
mouth. (It is present) in accord with the sequence (of the sacred seats) O (Oddiyāna), JĀ (Jalandhara), 
PŪ (Pürnagiri) and KA (Kamarüpa) in the heart (that is, in the centre), in the beginning of the right, in 
the left and in the navel (in the lower corner). KMT 17/8. 

? There are numerous references to this Transmission in the KuKh. See, for example, KuKh 3/11, 
11/67, 19/13, 28/109, 39/75cd-77ab, 45/47, 57/28, and 57/105cd-106ab. 

10 KuKh 2/20-26. 

!! The KMT states that the Sambhava Transmission is 'established in (the Transmission of) the 
Child, the Youth and the Aged'. See KMT 17/10-11. 

? They are: 1) Balakrama — Nagnakubjika — Ripa — Samana 2) Kaumārakrama — Mahantarika — 
Pada — Vyāpinī 3) Vrddhakrama — Kubjikā — Pinda — Sakti. The exposition of the Sambhavakrama 
extends from verse ten to the end of chapter seventeen of the KMT which is dedicated to a 
description of the four states Rūpātīta and the rest in relation to the goddess Kubjikā who resides 
in them in four aspects as 1) Rüpatita — Kubjini called Kamalanana (she is ‘in the Cavity’) 2) Ripa 
— Barbara (she is ‘in the Point’) 3) Pada - Mahantari and 4) Pinda — Kubješī (KMT 17/51-52). 
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Transmental, is Kubjika herself who, as the goddess Para, is ‘in the middle’.' This 
is the Sambhava state. Together, these four are said to be the ‘tradition of the 
transmission of the four Siddhas’ (catuhsiddhakramāmnāya).” This is worshipped 
with ‘mental flowers’ and is, clearly, purely ideal.’ We shall see in due course 
that, in differing ways, the succeeding lines of disciples (the Nine Nathas and 
Sixteen Siddhas) also initially had a purely ideal existence but came to acquire a 


! madhyasthā parariipint KMT 17/12d. 
* KMT 17/32. 
à According to the KMT (17/7-14): 

The four O JĀ PŪ KĀ are on the left, right, in front and above, respectively. All of them 
abide in a pervasive state below the navel and are associated with the Siddhas. Similarly, (these 
four are also located in the head) in the ear, mouth, nose and above the nose. These should be 
worshipped here as before along with the aforementioned Flames (arci), the Siddhas and 
protectors. This group is in the three Transmissions and in the triple purity. This is the Sambhava 
Transmission of the omniscient one. One offers sacrifice to it with the Yoga of the Doomsday Fire 
from the Abyss in the supreme place, Kulakula. Endowed with universal pervasion, one should 
worship it with the flowers of the Command by means of the Yoga of Rūpātīta and the rest. The 
supreme goddess is there, her body made of mandalas. She is on the head of Time. Tranquil she is 
the energy of (all) the energies (kalākalā), (even as she is) beyond the energies. She is Kambalī, 
who destroys time. Beyond the Doomsday Fire she shines brightly like a thousand suns and is 
Beyond Form. 


The KMT continues with a description of the forms of Kubjika in the three lineages. The 
commentary on these verses, reproduced in the SSS (26/13cd-16ab), explains that the four sacred 
seats are arranged on the four extremities of a cross. They are worshipped as a group in three 
places in the body in the three Transmissions (krama). The sacred seats are worshipped according 
to the Transmission of the Child (bālakrama) below the navel in the genitals. They are worshipped 
according to the Middle Transmission (madhyakrama) in the heart. They are worshipped in the 
four places of the head indicated in the text according to the Transmission of the Aged 
(vrddhakrama). The SSS prefaces these verses with: 


O dear one, Piņdakubjī who has arisen in the first Wheel is established in the Body 
(pindasthà), she is called Samaya and she bestows the fruit of the Yoga of the Body (pindayoga). 
Siddhakubjī is in the second (Wheel) in the middle of the Sequence of the Parts (padasthakrama). 
Vajrakubjī is in the third (Wheel). She is the Great Mother who is Established in Form (rūpasthā). 
Guhyakubjī is in the fourth (Wheel), established on the plane Beyond Form (rūpātīta). These 
(forms of the goddess) are said to reside in (the states) beginning with the Body and ending with 
Beyond Form. Each one (consists) of all the many (forms of) consciousness (vijfidna) and bestows 
(all the) fruits (of Yoga). 


pindakubji samutpannā cakre ca prathame priye | 

pindasthā samayā khyātā piņdayogaphalapradā || 

siddhakubjī dvitīye tu padasthakramamadhyatah | 

trtīye vajrakubjī tu rūpasthā sā mahāmbikā || 

caturthe guhyakubjī tu rūpātītapade sthitā | 

pindadau [k: pimgadau] kirtità hy eta rūpātītāvasānagāh || 
vijūānānekanihšesā ekaikā phaladāyikā [k, kh: -kāh] | SSS 26/10-13ab. 
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concrete ‘historical’ form. In this case the ideal, inner form of the stream of the 
transmission with its three aspects developed into the Divine Current from which 
issue the three lineages and their transmissions. Located in the centre, it is the 
source of the other three thus maintaining the original triad within a guaternary. 

The Šrīvidyā tradition adopted the Triangle with its sacred seats and 
Siddhas from the Kubjikā tradition and so the same problem arose of adjusting the 
three Siddhas who founded the lineages into four sacred seats. The 
Samketapaddhati, quoted by Vidyānanda in the Artharatnāvali, his commentary 
on the NSA,’ resolves the problem by placing Caryanatha in the centre. This is 
where the Ājiāpītha - the Seat of the Command - is located. Also called Srī- or 
Omkara- pītha, it is a modality (bheda) of Udupitha, that is, Oddiyana. The 
original couple (adyamithuna) resides there. The Siddha is Caryanatha and his 
consort is Ānandašakti. This couple reveals Mantra, Vidya and Mudra in each of 
the three seats. Mantrapitha is related to the other modality of Oddiyana which is 
the seat of Oddīša, the first Siddha of the Lineage of the Eldest (jyesthauli). 
Purnagiri, the seat of Sasthanatha, the Siddha who founded the Middle Lineage, is 
the Vidyapitha. Kāmarūpa, the seat of Mitranātha of the Lineage of the Child, is 
Mudrapitha. The seat in the centre, reserved for the Command in its purest inner 
form, was revealed in the first Age (krtayuga). The remaining three established 
their lineages in the three successive Ages (yuga).” Vidyananda himself, who 
refers to these teachers as the Divine Current, arranges the Siddhas in their seats 
in a different, unusual manner. Wishing to maintain Caryanatha in Uddiyana, the 
First Seat in the centre, Uddīšanātha is shifted to Pūrņagiri. Sasthišanātha, who is 
normally the Siddha there, is moved to Jalandhara, which in the other account is 
an empty slot. The contents of the Divine Current presented in Vidyananda’s 
Artharatnāvali can be tabulated as follows: 


18. Table of the Divine Current of the Srividya Tradition 
according to Vidyananda 


Sacred Seat Siddha Goddess 
Oddiyana Caryanatha Tripura 
Kāmarūpa Mitrisanatha Kāmešvari 
Jālandhara Sasthisanatha Vajresvari 
Pūrnagīri Uddīšanātha Bhagamālini 


The three lineages (olis) of the Srīvidyā school are also described in the last 
chapter of the Saubhāgyasudhodaya by Amrtānanda, well known as an early 


! Unfortunately no manuscripts of the Sariketapaddhati have been found. The following 
presentation is based on a passage from it quoted by Vidyananda in his commentary on the NSA 
(p. 219 ff.). 

* See NSA p. 220. 
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commentator of the YHr.' There the Divine Current (divyaugha) of the goddess 
Vāmakešvarī begins with Caryānātha, an incarnation of Supreme Šiva, and his 
consort (Sakti), who is the goddess Tripurāsundarī herself? He resided in the 
sacred seat of Odyāņa during the Krta Age.’ Odīša is the elder (jyestha) who 
founded the Lineage of the Elders (jyesthauli). He is Krodhamuni who is the 
leader in the Treta Age.* The founder of the Middle Lineage (madhyamauli) is 
Sasthisa, who is Skanda (Subrahmanya). His body is made of sattva and his 
consort is Bhagamālā. He resides in the sacred seat of Srīpūrņašaila.” Vajrīša is 
the lord of the Dvapara Age. His nature is rajas and he resides in Jalandhara.° It 
seems that no lineage is attributed to him. Mitresa, who is Šrīkaņtha and the 
consort of Kāmešvarī resides in Kāmarūpa and is the founder of the Lineage of 
the Child (bālauli). He is the lord of the Kali Age and his form is tamas.” The 
account continues with Lopamudra who received the Vidya from Mitranatha. She 
initiates the Current of the Siddhas. The fifth of these six Siddhas is Dipakanatha 
and the last in line is Amrtānanda who completes the Current of Men 
(mānavaugha) up to his time.* This data can be tabulated as follows. 


19. Table of the Divine Current of the Srividya Tradition 
According to Amrtānanda 


Sacred Seat Age Siddha Consort Quality Lineage 
Odyana Krta Caryanatha Tripura - - 
Treta Odisa ? - Jyesthauli 
(Krodhamuni) 
Pūrņašaila Sasthīša Bhagamālā sattva (Madhyamauli) 
(Subrahmanya) 
Jalandhara Dvapara Vajrīša ? (rajas) None 
Kāmarūpa Kali Mitreša Kāmešvarī tamas Bālauli 
(Stikantha) 


Many features are common with this system and that of the Kubjika 
Tantras. Indeed, there seems to be little reason to doubt that the triad of lineages 
(olitraya), and all that is associated with it, is drawn from the Kubjikā Tantras 
and, modified to fit the Srividya system, is incorporated into it. The Siddhas who 
founded the three lineages are the same. They reside in the triangle in the centre of 


' Saubhāgyasudhodaya 6/7-12; see also NSA p. 40, 220 and 222. 

? NSA p. 218a-219. 

> Ibid. 6/51. 

* Ibid. 7/7-8. Cf. Tīkā MS K folio 175a. where Krodhamuni appears in this role. 
? Ibid. 6/8-9ab. 

° Ibid. 6/9cd-10ab. 

7 Ibid. 6/10cd-11. 

* For further details, see also Vidyānanda’s commentary, NSA p. 218 ff.. 
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Sricakra, the mandala of the Srividya school, just as they do in the centre of the 
mandala of the Kubjikā Tantras. Indeed, the Srividya tradition appears to 
acknowledge its debt to the Kubjika Tantras and their priority by identifying their 
founding figures and lineages with the Divine Current with which the Kubjikā 
tradition is already identified in the KMT. Their derivative character in the 
Srividya system is evidenced by fact that comparatively little attention is paid to 
them, whereas they are very prominent in the Kubjika Tantras. 

It appears that this assimilation took place in the course of the early 
development of the Kubjika Tantras. In the passages we have examined from the 
Tika, Caryanatha is portrayed in the role of the first Siddha from whom the others 
are derived. In the KuKh and other later sources he is the Siddha who teaches in 
Jalandhara, a seat that in the original triadic setup remained empty. The later 
Kubjikā Tantras resolved the difficulty, not without some incoherence, by 
attributing the three lineages to the Siddhas of the seats in the corners of the 
Triangle reserving the centre for the Divine Current. This arrangement was not 
possible in the Šrīvidyā system that chose instead in various ways to maintain 
Caryanatha’s status as the original Siddha, as we find in the Tīkā and the text on 
which it comments but not in other Kubjika sources, where the first Siddha 
appears in several forms and with various other names. It is to this original 
founder figure to which we now turn our attention. 


The First Siddha: The Creation of the World and the Birth of Mitranatha 


All Saiva Agamic traditions claim that their teachings were originally 
imparted by the deity directly to a human founder figure who transmitted them to 
his human disciples or indirectly, through a series of divine and legendary beings. 
The Kubjikā Tantras represent this founder figure as a direct incarnation of the 
deity, that aspect or ‘part’ (amsa) of it that assumes human form or, at least, a 
mythical identity. He is portrayed as a solitary, liberated renouncer.' More 
specifically the Tantras present him as a fully accomplished — Siddha - Yogi, 
magician and ritual expert at one with the Deity. Moreover, several sources 
emphasis that he is a Brahmin. He and the founders of the various lineages as well 
as their developments are portrayed as periodically roaming around and traveling on 
pilgrimage to the sacred sites, meditating in caves and cremation grounds and 


! Dumont points out that this is generally true in India: 


Practically all the sects have been founded by sannyāsīs and the greater part include, apart from 
worldly adherents, a sannyāsī order which constitutes the nucleus of a sect. The link between both 
sides is provided by the ancient institution of the spiritual master or guru. Instead of the renouncer 
alone having his guru, he serves in his turn as guru to whoever he wishes. The institution is thus most 
remarkably enlarged or democratised. Dumont 1965: 58, quoted by Tambiah (1982: 302). 


456 INTRODUCTION 


performing rituals on mountain peaks and in other solitary places. They are also 
engaged in spreading the teachings by debate and, when reguired, by the display of 
their spiritual powers, which makes them attractive to kings and potentates. 

In accord with the method commonly applied in these texts of identifying 
people and places with metaphysical entities, the teacher’s pre-eminent status is 
emphasized by identifying him in various ways with ultimate reality itself, which 
is presented both abstractly and as the deity. Such transpositions and 
identifications also serve to link the myths and metaphysical conceptions of the 
various traditions of the Kubjikā Tantras and other schools. In this way the 
teachings receive support not only from their ontological and soteriological 
ground but also from the prestige and authority of earlier traditions. Moreover, in 
this way historical events serve as the nucleus of mythological ones and as 
symbolic models for the activity of absolute reality. Thus the texts change their 
perspective with ease from mythical history, couched in cosmological 
conceptions, to a quasi-historical, temporal narrative. 

The figure of the First Teacher - Adinatha - is no less fundamental than that 
of the god. In the course of the unfolding of the Kubjikā tradition, he has assumed 
several names. Behind these names we discern the influence of several traditions, 
each with their own legends and myths echoing in their own way one another and 
taking over in varying degrees and in various ways strands from one another, 
which are woven together to make a larger, richer pattern. As we go through the 
legends of the origins of the First Teacher and the founding of the lineages of the 
Kubjikā Tantras, we will see that he is an aggregate of a number of personas. At 
times, this multiplicity of identities is confusing. However, this is so only if we 
forget that whatever be the names of the First Teacher, even if diverse hagiographies 
are associated with them, they are all essentially names and forms of Bhairava. 
Siddhanatha - the Accomplished Lord - is the generic name for all accomplished 
teachers of the Kubjika school! especially the founders who are most directly 
identified with Bhairava, the First Natha. Thus the Tantra enjoins that: 


(Bhairava) is the First Lord, the southern, northern and the 
middle one, of the three lineages. This is the descent (into the world) 
of Siddhanatha. One should worship one’s own (Siddhanatha 
according to one's lineage).” 


! Cf. SSS 3/90. 

* ādinātham trayolinam daksiņottaramadhyamam || 

siddhanāthāvatāro ‘yam püjantyam svakam svakam | YKh (2) 17/5cd-6a. Concerning the generic 
name ‘Siddhanatha’ for all the founders of lineages and the First Teacher, see note 38 to KuKh 
6/34. 


THE TEACHERS AND LINEAGES OF THE KUBJIKA TANTRAS 457 


The CMSS opens with the following verse praising Siddhanatha. He is 
portrayed in his deepest metaphysical identity as the original propagator of the 
teachings on the Island of the Moon. According to the KMT, this is where the 
goddess received the grace that comes from the Sambhava state! and with it the 
teachings. The CMSS implies that the goddess received this from Siddhanatha. 
Awakened by him, the goddess, who is inwardly Kundalini, pierces through all 
the world systems above and below. Thus although Siddhanātha is said to be the 
first propagator of the teachings, the goddess remains the original source of the 
teachings. It is her presence within the god as Kundalini that makes him 
Siddhanatha: 


The supremely pure Siddhanatha, who is all things, resides in 
the womb in the calyx of the lotus of the consciousness of the divine 
Sun. He brought down onto the Island of the Moon in the middle of 
the great ocean the supreme light of the consciousness of Ciūciņī. I 
salute the venerable Kubjika (kukārā) of the tradition of the Western 
Transmission (pascimakrama) who has emerged from the midst of 
that, piercing through the great Kula, within the worlds in the sky of 
the divine firmament, devouring (all things from) within the cavity of 
the circle of the lower worlds.’ 


Several names are given to the First Natha. Although some of these names 
are freely interchangeable, they are not all simply names. Each is the name of a 
First Siddha, who has his own specific identity, although he may possess more 
than one. The Tantra orders them into a set of nine by identifying them with the 
letters of Navatman, the sonic form of Bhairava, the one Teacher. We read: 


The one called Kucandrasekhara who, very powerful, is the 
bearer of the Command, is Srinatha, (he is also the) one called 
Mitranātha, Srikantha, Tūsņī(nātha), Sastha(nātha), Odisacarya, the 
one called Sadā(šiva) (Sadākhya) and the great Pingala. The Lord 
(natha) assumed (these) nine names by gazing on (Navatman), the 
Tamarind Tree. (Thus) the nine-fold principle, which is the house of 
the world and the abode of the gods, has been explained. The gods he 


! KuKh 3/162-4ab. 

*divyarkabodhakamalodaragarbhasamstham visvatmakam paramanirmala-siddhanātham | 
yenāvatāritamahārņavamadhyacandradvīpāntare [k, kh: -candrahdvīpāntara; g: 
candradvīpāntara] paramacificinicitprakasam || taamadhyanirgatamahakulavedhayantim [k, kh, 
g: -vedhayanti] divyantariksagaganantarabhütalesu | 

pātālacakravivarāntaragrāhayantīm [k, kh: graha * ntim; g: -grahanti] namami [k, kh, g: 
namāpamišcima ] pašcimakramānvayašrīkukārām [g: -kujaram] || CMSS 1/1-2. 
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commands by name and by their causal terms (karanasamjna) will 
come into being in the phenomenal world. They will come into being 
in the Deccan.' 


These nine are all the First Nātha. Each is an emanation of one of the units 
of Navātman and is, at the same time, the whole of it. Thus though they are all 
essentially the same, each has his own identity and character. Kucandrašekhara 
sits next to the goddess as her consort. Srinatha is Bhairava who, engaged in the 
dialogue with the goddess, generates the Tantra that records it. As Srikantha and 
Sadāšiva, he is identified with Siva from whom originate the Šaiva scriptures and 
all the others. Pingala is one of the Five Siddhas whose form Bhairava assumes 
initially. Mitranātha, Sastha and Odīsācārya, each the First Teacher in their own 
right, are also the Siddhas of the three seats and lineages who are the disciples of 
the First Teacher. Some names are derived from the associations and the deeds of 
the god incarnate as the first teacher. As the first Siddha, he is also called 
Tūsņīnātha” - the Silent Lord - or by the synonym Mauninatha’ because he 
observed a vow of silence. Similarly, he was called Caryanatha because he 
applied himself to Kaula practice (carya). He is Vrksanatha or Cificininatha 
(Cificinisa) because of his association with the Tamarind Tree. Finally we notice 
once again the constant reference to the Deccan or Konkana whenever the First 
Teacher and his immediate disciples are mentioned in some way in the MBT, 
which we shall discuss further ahead. 

The first of these First Teachers to be mentioned in the Kubjika Tantras is 
Mitranatha, otherwise called Mitradeva or just Mitra. This is how he appears in 
the KMT. Bhairava looks for the goddess in his quest for the Command. He 
comes in friendship (mitratva)' and it is for the sake of this friendship that he 
petitions the goddess to give it to him? when she emerges from the Linga.* The 
vision of the goddess appearing out of the Linga imparts the empowerment he 
seeks by virtue of which Bhairava becomes fully accomplished." Thus the goddess 
accepts him as a friend? and so, as the KuKh says: *this Siddhanatha is known by 
the name Mitra’ - which means ‘friend’. Upon receiving the goddess's grace: ‘he 
acquired the name (samketa) ‘Mitra’ and was then Bhairava of the divine 
Command. He was freed from the fetters of Karma and the Kaula Command was 


! KuKh 31/93cd-94ab. 

? See below and KuKh 3/1. 

> See KuKh chapter 46. 

4 KuKh 3/21; 4/50cd-1ab. 

5 KMT 2/17-19. 

$ KuKh 4/48cd-50ab; ŠM 2/139cd-141ab; 147cd-8ab; YKh (2) 16/197, 231. 
7 See, for example, KuKh 5/30ff.. 

8 KuKh 4/50cd-1ab, 5/37. 
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set into operation.’! This is how the goddess calls the god? and he is known by this 
name in the world.’ It is to Mitra - her friend - that the goddess consigns the 
scripture along with Command." 

Although Bhairava says of himself, after receiving the goddess's initiation, 
that he is the first Siddha (ādyasiddha) and that his name is Mitra” he previously 
declared that he had transmitted the teachings to the goddess in the past just as she 
had transmitted them to him. Bhairava is initiated by the emergence of the 
goddess out of the Linga - the formless god - followed by her penetration into him 
- the god with form. Thus when she is present within Bhairava he is empowered to 
be Mitranatha the First Teacher: 


She who, having contracted (her limbs), has entered into (the 
body) is thus said to be Kubjika (kukārā). O mistress of the God of the 
gods! She whose form is Sound abides (thus) patiently. She is said to 
be the supreme goddess of Mitranatha when quitting (the Linga). The 
god always (feels) friendship (maitrībhāva) (for the goddess) and she 
is in (his) body. Then he is called Mitra, the great manifestation 
(mahodaya) of the Siddhas.* 


The goddess is not just within the god, he is also inside her. In this modality 
she is, in a way, his mother who generates him as the First Siddha and teacher. 
The KRU presents an extensive and complex account of how the First Siddha, as 
Mitranatha and then Vrksanatha, was born from her. The next few pages are 
dedicated to this rich and interesting myth. 


! labhate mitrasamketam [k, kh: -ta] divyājūābhairavas tadā | 

muktas tu karmapāšais tu kaulàjfia ca pravartitā || YKh (2) 16/229. 

* KuKh 5/57cd-58ab, 61cd-62. 

? KuKh 5/37. 

^ The goddess promises the god in the $M: O sinless one, I will give you the Command on the 
very beautiful Island of the Moon. On this path (traced by) the lineage of Siddhas, you will be 
Mitranātha. 


siddhasantānamārge 'smin mitranātho bhavisyasi | SM 2/147cd-148ab. 

* KuKh 5/37. 

5 akuficya [g: argam ca] pravised [k: pravise] yà tu kukārā tena [k: kukārāstena; kh, g, n: 
kukarantena] sā smrta [g: srta] M 

sthitā sā devadevesi [kh: deve devesi; n: caiva deveši] nādarūpā ksamasrita | 

niskāse [g: nikāša] paramā [gh: paramam] devi [kh g n: devi] mitranāthasya ucyate || 
maitribhavam [k: -bhave; kh: svairibhave; n: ?m] sada deve [g: devi] dehe [kh g: dvehe; n: 
dvede] sā hi [k, kh, g, n: saha] samāšritā [k, n: samasrtam] | 

tadāsau mitranamakhyam [gh: ?m; ù: mitranārthasyakhyar( ?)] siddhanam ca mahodayam || 


KuKauM 2/161cd-163. 
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The teachings descend into the world along the same ladder by which the 
creative energy that emanates from the highest levels of godhead descends into 
manifestation. The interface between the two extremities of this process, the 
transcendental and the immanent, is man. Created by the flow of energy that 
moves between these polarities, the psycho-physical and vital complex which 
constitutes man’s being in the world, serves to mediate between the two. Man’s 
knowledge of this process is therefore knowledge of himself as the dynamic 
matrix through which transcendental Being manifests as the world. In its outer 
form this matrix is the vital and psycho-physical complex of the body. Its inner 
aspect is the network of mantras. The configuration of mantras is the archetype 
and template of the former and its immediate cause. Both together constitute the 
mandala. The outer aspect is the configuration of the mandala. The inner consists 
of the mantras that vivify it and actualize it as the body and the world within 
which embodied consciousness resides. Knowledge of the sequence of mantras 
and their configuration is thus knowledge of all that is manifested through them. 
This knowledge is not that of an abstract absolute Being. It is knowledge of the 
oneness of the processes and their phases that interact as a dynamic complex 
system that extends down from its source and spreads out through all of 
manifestation. The descent and spread of the teachings takes place in parallel with 
this process as the accompanying recognition of its essential nature and 
application in practice. The attainment of this knowledge is the accomplishment 
that fulfils the ultimate reason for this descent into manifestation on the part of 
transcendental being which thus comes to know itself in its immanent 
manifestation. 

Situated at the supreme apex of this process of descent into manifestation, 
transcendental being is, in a sense, sustained by its manifestation. The perspective 
of this concrete holistic view of oneness thus reverses that of the abstract monism 
of those schools like Advaita Vedanta that understand absolute oneness to be the 
real foundation of an illusory multiplicity. This is because reality is viewed as the 
conjunction and interrelation of opposites. This amounts to the theological 
proposition, which is shared in one form or another by all theistic schools of 
Hinduism, namely, that there is a unity in distinction between the deity and its 
power. 

The energy of this personal absolute is its free will which is the subtle 
exertion (isadyatana) it applies to impel manifestation. As long as this remains 
within Deity, no creation takes place. It remains hidden, as it were, in its 
transcendence. The goddess who embodies the god’s Divine Will is Mahamaya. 
She emerges from inner union within the god and unites with him externally to 
generate the world. The urge that impells this exteriorization is the desire that 
develops within the god to know himself. The urge to self-realisation in this case 
does not bring about an end of the world of appearances, on the contrary, it 
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impells creation. The same process by which the world is created generates the 
mantras and mandalas through which the deity is worshipped and hence known 
by the worshipper who, one with the deity, thus comes to know itself. Thus, the 
goddess, who is the model of the perfect devotee, is engaged in worship and union 
with the god she worships, and the teacher and the taught become one. 

The two aspects of this process - cosmogonic and soteriological - are 
intimately related. The First Siddha, and with him the teachings, are born from the 
same seed from which the universe is generated, as we shall see in the following 
two passages from the Kularatnoddyota. Significantly, the first, which narrates 
the origin of the world, is near the beginning of the Kularatnoddyota, setting the 
stage for the teachings. When the goddess issues out of the Linga or the god’s 
body the world is created by the union that takes place between the god and the 
goddess in the act of adoration. Then, even though Kubjikā is the main deity of 
the Kubjika Tantras, she is the god’s attendant as befits a pious Hindu wife. 
However, although she assumes the role of a wife, the universe is generated from 
them by means of a union that is necessarily incestuous:! 


The Will, inherent in the essential nature of the transcendent, the 
imperceptible, supreme and supremely blissful Lord, shone forth 
(babhau). God, aroused by his own will, fashioned a supreme body 
(vapu) (for himself). That (body) possessed every limb and was 
endowed with the previously (stated) attributes (of deity). Shining like 
billions of moons, it (was) an immense and marvellous mass of 
energy. The great lord, the venerable Kubje$a, accompanied by the 
encompassing attendants (avarana) of the Srikrama (the tradition of 
the goddess Kubjika), sat on the seat of the Wheel of Knowledge, 
adorned with the garland of Principles of Existence (tattva). The Lord 
of the gods, whose nature is beyond conception contemplated his own 
imperishable, and sacred (bhavita) nature, (the Self) of the venerable 
Wheel of Bliss. 


! The god declares in the Hymn to Māyā: 
O you who are within me! Supreme One! Māyā! My Šivā! My Sarasvati! O innermost 
recess of my soul! You are my mother and you are my wife! KuKh 26/79. 

Compare this relationship with the one Kali - the goddess of Time - has with her consort, 
Bhairava Mahakala (the Great Time). Bhairava represents the vital breath (prāņa). Its movement 
impels the motion of the mind and, with it, the flux of time. Kālī is the divine consciousness who, 
intent on consuming the energies of manifestation that arise out of her own nature, absorbs the 
vital breath and with it time into her eternal nature (MP (1) p. 7). Thus, far from being the god's 
pious bashful attendant, she devours him! When we couple this perception of the goddess with 
Ramakrsna's vision of the divine mother Kali devouring the children to whom she has just given 
birth, the reversal of perspective is complete. 
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Free of objectivity and residing in his own foundation (ādhāra), 
(he contemplated himself) in order to fashion the wheel called (the 
Wheel of) Bliss. Thus, O fair lady, as he contemplated himself, 
billions of aeons passed for (the god who) abides in the aloof reality 
(kaivalyartha) (of transcendence). Then, the benefactor of the 
universe, for the benefit of (his) attendants (praticaraka) conceived the 
thought which is supreme Nirvana, namely: “Who is our attendant?”’ 

Abiding thus for a moment, he applied (his) mind (manas) to his 
own foundation (svādhisthāna).” (Thus) he aroused (his) supreme 
power whose form was coiled. Fire came forth by the left hand path in 
the Sky, which is both supreme (transcendent) and inferior 
(immanent). (Thus) the Supreme Lord, who is the supreme (reality), 
emanated the supreme goddess. O beloved, that goddess was 


' atītasyāprameyasya [k: atītasya-] parasya paramesthinah | 
paramānandayuktasya icchā svābhāvakī babhau || 
svecchayā ksubhito [kh: kurnbhito] devah [k kh: deva] sa 
cakāra [k: sa cakārā; kh: sarnkānā] param vapuh | 
tac ca pūrvaguņair [kh: pürvasturnair] yuktam] 
samagravayavanvitam [k: samamrā-; kh: samamravayavanvitamh] || 
candrakotyarbudabhasam [kh: candrakopya-] tejorasi [kh: tejosamsi-] mahadbhutam | 
jūānacakrāsanāsīnar [kh: -sanasina] tattvamalavibhüsitam || 
Srikramavaranopetam [k: -caranopetam; kh: -caranopeta] Srikujesam mahaprabhum | 
šrīmadānandacakrasya bhavitatmanamavyayam [kh: savitatmanamavyayam] || 
acintyātmā sa [k: acintayatsa; kh: acintayatma] devesah [k: devesa; kh: devesau] cakram 
Gnandasamjnakam | 
kartum [k: kartam; kh: karta] devo 'prameyātmā [k kh: devya prameyātmā] svakīyādhāra- 
samsthitah || 
evam acintayat svayam [k kh: evar cintaya tastasye] kalpakotyarbudani [kh: asya kalpakotya-] 
ca | 
atitani varārohe kaivalyarthasthitasya [kh: kaivalyarthai-] ca |1 
athākaroj jagaddhātā praticarakahetave [kh: -hetava] | 
cintam [k kh: cinta] paramanirvāņam [k kh: -nirvanah] ko 'smakam praticarakah || KRU 1/53-59. 
One of the major contributions that the Kubjika cult has made to Sakta Tantrism as a whole 
is the well know system of Six Wheels (satcakra) visualized in the body as stations of the ascent 
of Kundalint. Kubjika is Kundalini bent over in the form of a sleeping snake coiled in the first of 
these Wheels called mulādhāra - the Root Foundation. In this case, the energy within the body of 
Kuješa is not in this Wheel, which is located in the base of the genitals, but in the second Wheel 
along, namely, Svādhisthāna - the Wheel of the Self-supported. In this context, the collocation of 
this energy here is appropriate. The Wheel of the Self-supported is the place where the penis 
makes contact with the cervix at the base of the womb during sexual intercourse. Thus, this Wheel 
is the centre of the first point of contact in the union of Siva and Sakti from which the emission 
(visarga) that generates the universe originates. 

But although this makes sense, given the prestige of the Six Wheel system in the Kubjika 
Tantras, which is at the very core of the cult, one wonders at the anomalous role of this Wheel 
here. Is it a hangover from an earlier formulation of the Six Wheels when there were only five? 
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Mahāmāyā, endowed with his (own divine) attributes. Endowed with 
the attributes of the Supreme Lord, she was delighted with supreme 
bliss. 

“My Wheel called Bliss,” (said the Lord) “is fashioned by 
means of both of them.” (Thus) created, the supremely divine 
(goddess) was endowed with the twenty-five qualities (of the 
principles of existence) and, residing in the twenty-five principles of 
existence, the Supreme Goddess was beautiful. 

Energized by the (mantras called the) Five Jewels, enveloped by 
the seven bodily constituents (dhātu), her nature the wine (sudha) (that 
inebriates her consort) and divine, she is coloured with the colour of 
the principles of existence (tattva). That goddess is (the god's) own 
will, Bhairavi, (who is in the company) of the God of the gods.' 


The text goes on to say that the god fashioned a sacrificial vessel 
(arghapatra) in the form of a skull bowl filled with the energy of the goddess in 
the form of wine (sura) with which he offered libations to himself and his 
attendants. The goddess is surprised by how the god can worship himself in this 
way through his own blissful power represented by the wine. She wants to know 
more about this internal rite of adoration through which the universe is created. 
Thus Bhairava, here called Srinatha, continues: 


The goddess was established with devotion in the worship of the 
Beginningless Liturgy (anddikrama). Both of them were seated there 
and, in the union (melaka) of supreme bliss, the venerable Lord of 
Kula instituted (their) marriage (panigrahana). 


‘iti sthitvā muhürtam [k: -rtham; kh: mudruttam] vai [k: se; kh: me] svādhisthāne [kh: -sthāne] 
mano dadhau | 

ksobhayet [k kh: -yat] paramam [kh: paramā] Sakti kuņdalākāravigrahām [k kh: - 
kalavigraham] || 

niskrāmya vamamargena bahirvyomni [kh: vahi-] parapare [kh: -para] | 

srstavān [k: -vat] paramam devim [kh: devi] sa parah [k kh: param] paramesvarah M 

sā ca devi mahāmāyā priye taddharmadharmiņī | 

paramešaguņair yuktā paramānandananditā |1 

tabhyam tam tu mamārabdari cakram anandasamjfiakam | 

nirmitā paramā divyā paficavimsagunairyutà || 

paficavimsatitattvastha [kh: -tatvaisca] Sobhita [k kh: Sobhitam] paramešvarī [k kh: -rim] | 
paūcaratnakrrtātopā saptadhatuparicchada [k kh: -dām] |l 

sudhāsvarūpinī [k kh: sudhāturūpinī] divyā [k kh: divyam] tattvarāgānuratijitā [k kh: -tam] | 
svakīyecchā ca [k kh: svakīyašira] sā [k kh: so] devi [k kh: devi] devadevena [kh: 
bhedavadevana] bhairavī [k kh: bhairavi] | KRU 1/60-65. 
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Now the goddess was troubled (āšankitā) and her body was bent 
with shyness (/ajja).' (Thus her) form as the ‘crooked one’ (kubjikā) 
came into being with (its) subtle, crooked limp (kificitkhajija- 
gatiryaga) but even then, the lord, blooming with joy, took the hand 
of the goddess and sat her on his lap. 

That is said to be the union of Siva and Sakti. There, O goddess, 
they are also churned together as befits (samparipadyatah) (the act of 
union). There, O dear one, the male seed and menses (rajas), the vital 
essence (dhātu) (of the god and the goddess) are mixed together. 

The great and immortal Drop (mahābindu) originated there, O 
fair faced one, energized and shining, (it shone with the) light of tens 
of millions of suns.? 


The Tantra goes on to describe how the Drop bursts apart and the universe 
is generated from it, step by step in a series of emanations that range down to the 
physical world and its inhabitants. This same Drop, as we shall see, is the seed 
from which the first Siddha is born. The following passage comes towards the 
end of the same Tantra as a conclusion which describes the teachings and their 
manifestation in the world as the activity of the goddess who, in her active, 
immanent aspect contains both polarities of Siva (Akula) and Sakti (Kula) and so 
is equally both, as the god is in his passive, transcendental aspect. 


! See intro. vol. 1, p. 46. 
? The goddess, identified, as we have already noted, with Kundalini, is called the Lady with a 
Limp (Khafijinr) when she moves up through the Wheels of the god's body, halting for a moment 
as she pierces through each one. 
> anādikramapūjāyām bhaktyā devi [k kh: devi] nivešitā || 
tabhyam tatropavistabhyam paramānandamelake [kh: -melakam] | 
panigrahanasamyogam [kh: pānigrahana-] krtavan Srikulesvarah || 
athaivasankita [kh: avam-] devi lajjayakuficitatanuh [kh: natuh] | 
samjatam kubjikārūpam kiūcitkhaūjagatiryagam [k: khafijagatiyutam; kh: khamjagatiryyagam] |1 
tathàpi tena devena harsautphullayutena tu | 
sā devi grhya hastam [k kh: haste] tu svotsange sannivešitā [k kh: ma-] M 
Sivasaktisamayogah [kh: -yogam] sa eva parikirtitah | 
tatrāpi mathanam devi tayoh samparipadyatah |1 
tatra bījarajodhātoh | [kh: dhāto] | sammisritvam bhavet  [k: | sammisritvabhavat; kh: 
sadyisretvabhava] priye | 
tatrotpanno [kh: tatrojūā] mahabindur amrto yo [kh: yā] varānane || 
dīptivān bhāsvaraš [kh: diptivartasvaras] caiva süryakotisamaprabhah [k kh: -prabhuh] | 

KRU 1/73cd-79ab. 
^ KRU 13/3-7ab. 
5 Abhinavagupta similarly describes the transformation of Siva and Sakti into one another as the 
dynamic interaction between immanence and transcendence through which the world is created 
and destroyed. The cycles of creation and destruction, through which experience and the world is 
transformed every moment, is understood to be a single, two-fold process whereby transcendental 
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The account of the origin of the first Siddha is more detailed and begins at 
an earlier stage in the unfolding of this process, one prior to the formation of the 
god’s divine body. As before, the goddess that emerges from the god’s body 
unites with him. This time, however, the product of this union is not the manifest 
world but the first Siddha, Mitranātha. This is the first sacrificial union (adiyaga) 
between the god and the goddess. It is the divine archetype of the analogous, 
microcosmic coupling of the accomplished adept — Siddha, and his consort - 
Sakti. The result of this spiritual union is a spiritual son. The god in this way 
generates himself. He is both father and son and the goddess is both mother and 
consort. The cycle is thus closed and self-perpetuating. In this way although this 
union is sexual, the goddess retains her original virginity (kaumāritva), setting it 
aside temporarily to resume it again to make this cycle possible. Thus, in the same 
way that the world is created, the lineage of enlightened adepts is founded. Once 
created in this way, her energy courses through the objective universe, and the 
mantras and beings that are its inner, spiritual and causal counterparts, by her 
inner coupling with them. Similarly, it is transmitted through the lineage of her 
accomplished adepts by her union with them. 


oneness becomes immanent multiplicity at the same moment as immanence becomes 
transcendence. This transformation of Akula into Kula and vice versa is the universal rhythm of 
consciousness (sāmānyaspanda). Thus the two polarities contain one another and are embodied 
concretely in the partners engaged in the Kaula rite of union. They fuse together and generate a 
new cosmic order through the dynamism of the emission (visarga) of the seed (bindu) that flows 
between them: 


Thus, this couple where all differentiated awareness progressively ceases is consciousness 
itself, the union of which is the emission (visarga) of consciousness, the stable abode, the Absolute 
(anuttara), of the nature of noble cosmic Bliss. Consisting of both of them, it is the Supreme Kaula 
(reality) which is not just tranquil repose (santa) (in the transcendent), nor just emergent (udita) 
(immanence) but the cause of the birth (of both tranquil transcendence and emergent immanence). 
One who desires the unconditioned plane being (pada) should always make that consciousness one 
with himself. In reality, it is the consciousness of the Goddess that is unconditioned. 

The fortunate one should enter into the unconditioned Abode of Emission by carefully 
attending to the coming into being and falling away (vilaya) of the states of repose and emergence 
(which for want of better words are said to be) “like this’ and ‘like that’. These two forms, tranquil 
and emergent arise simultaneously in the power and the power-holder. The emergent form passes 
from one abode to the other; the tranquil abides within it self. In reality both of them are also (each 
a) couple (yāmala). In this way the emergent is (also) the tranquil (state). Even though the 
reflective awareness of these two forms, tranquil and emergent, belongs equally to both, it is 
power (Sakti), not its possessor, who nourishes the emanation (srsti) proper (to its own nature). 
This is why power (sakti) is said in the scriptures to be the central abode (which is in a state of 
perpetual) expansion. Therefore, the master should transmit the (esoteric meaning) of Kula 
(doctrine) correctly to her (alone) and through her, in the aforementioned way, to men. 

TA 29/1 15cd-123ab. 
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Thus once the goddess’s body made of the energies of the vital breath, 
Speech, mantras and the Kramas has been formed and is ready for sacred union, 
the god invites her to unite with him and produce their divine offspring, saying: 


O divine goddess, you have come forth here from the supreme 
plane (where) union (yoga) (takes place) with the limbs of my body 
and (you) are my equal. (You are) the innate (sahaja) and supreme 
energy (that has emerged from pure) consciousness which is called the 
Pervasive One (vyāpinī) and is the bliss of contemplation. (So now) 
after that (has taken place), O venerable Kujā, I am ready (prapanna) 
to practice the sacrifice of the sequence of the Wheel of Bliss. You 
were present next (to me) on the plane of the practice of the Rule 
(samayavidhipada) (as the virgin) Kumari who is the first form (of 
emanation) (ādyarūpā). (Now unite with me).”' 

Then having taken the sacrificial vessel (arghapātra) and 
established a mood of loving devotion (krtapranayagati), (the god 
said). “I am intent (nivista) on worshipping you. O divine one, (I who 
am) respected and called ‘Supreme’ in the Kula rite (vidhi) should 
worship you. Having worshipped the entire Wheel, endowed with 
supreme bliss, (I am) seated in the middle of it. O goddess whose 
nature is divine bliss, your nature possesses (divine) qualities similar 
to my own. 

Having seen and conceived (kalpayitvā) (my) own Sakti and 
become blissful (ānaditātmā) (thereby), (my) radiance (ruci), 
consisting of (both) Kula and Akula, is the fire offering of divine 
energy (divyatejas) which is Akula that has gone forth (projected out 
from the) Bliss (of our union) along the Path of the Void 
(vyomamarga). (Thus) Mitranātha, whose qualities resemble mine, and 
is (my) incarnation (aria), attained birth (here) below. His Sakti is 
beyond measure (aprameyā) and intent on (the practice of) vows 


! dvipamnaye [k kh g: dīpā; kh g: -mnāya] bhramitvā [kh: tramitvā] vividhakulakalà [k kh: -kulā] 
cestayā kalpanābhih 
krtvā tatrādhikāram [g: -ra] akulakulabhavam sūksmarūpena devi | 
pašcād ādhāracakrād uparicaragate [k kh g: -cayagate] divyacakre pravista [kh: pavista] 
tasmād icchāsvarūpā varayuvatitanus tejasābhāsayantī || 
niskranta devi divye tvam iha parapadān maccharīrāngayogāt [k kh: -matsarīrā-; g: 
parapadānmaccharīrārngayogāt] 
mattulyā [kh: mastulyā] vyāpakākhyāt [kh: vyāpapakākhyot] sahajaparakalā [k: sahajaparā-; kh: 
sahaparā-] bhāvanānandabodhāt [kh: -bodhā; g: -ndavodhat] | 
pašcād ānandacakrakramayajanavidhau šrīkuje ‘ham prapannah 
pāršve samstha [g: sthamstha] tvam asit samayavidhipade yādyarūpā [k: yājya-] kumārī || 
KRU 13/11-12. 
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(vrata) and discipline (niyama), her body is born of the (primal, 
universal) cause. 


By seeing and creative contemplation (kalpanā), the god unites with the 
goddess. This union makes the goddess blissful, just as her inner presence within 
the god induces the same bliss within him. The two, Akula and Kula - Šiva and 
Sakti - are the combined seeds of this union offered to the inner fire in the centre 
of the mandala. Accepted and energized by the fire, which is both the goddess 
Samvarta and the god Bhairava, the combined seed travels down the central 
channel of Susumņā, which the Path of the Void. After this brief gestation 
Mitranatha, an incarnation of Akula, 1s born. 

In the earlier myth narrated in the KMT, the goddess is sent away by the god 
and assumes the form of a Linga. However, in this one the human Mitranātha does 
not worship the goddess in her unmanifest form as a Linga, as the god does. He 
worships her in the form of a female ascetic who is ‘intent on the observance of 
vows'. Even so, the goddess retains her erotic, passionate character. However, it is 
not revealed when she is manifest, as happens in the earlier myth, but when she 
assumes the form of a Linga. There she enjoys the bliss of union by herself. She 
does not need to appear out of the Linga to unite with the god but is content to 
maintain an externally chaste alter ego which functions as the complimentary 
polarity of her internal passionate identity. The result, nonetheless, is the same. 
Mitranatha, like Bhairava, obtains the goddess's consecration and thereby, her 
Command: 


She whose nature is desire (kāmanā) is intent on the supreme 
bliss she experiences by herself in herself. Established in the 
foundation of meditation, she attained the state of the Innate (sahaja) 
Kula whose form is a Linga. Then, O goddess, he who is called Mitra, 
seeing that his own unmoving radiance (sphurana) and the Command 
had been destroyed, was astonished and (exclaimed) "what has 
happened to me ?" 


! pašcād ādyārghapātrah [k, kh: pascadaptarthapatrah] krtapranayagati§ carcitum [kh: -rvitum] 
tvam nivistah [g: -sta] 

divye [g: divya] me [g: ye] pūjitavyā bhavasi [sarve: -ti] kulavidhau [k kh: kuladhau] manyamānā 
[k kh: nah; g: manyasanah] parākhyā [k: -khyam; g: sagatva] | 

yastvā cakram samastam paramasukhayutas tasya madhye nivistah [g: nivisto] 
divyanandasvarüpe nijasadrsagunam [kh: -Sadrsa-] devi rapam tvadryam |l 

drstvā cānanditātmā [g: canandatatma] akulakularucih kalpayitvā svasaktim 

ānandād [g: mānandād] divyatejahutir [g: -tejāhujatir] akulabhavā vyomamarge prayātā | 
tasyamso [k kh: tasyamsau; g: tasyasau] mitranātho [kh: -nāthau] mama sadrsagunah prāpyate 
janmamadau 

Saktis tasyāprameyā vrataniyamaratà kāraņodbhūtadehā [kh: kalanod-] | Ibid. 13/13-14. 
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Having come to know that there is a very fierce Šakti nearby 
who is intent on (the observance of) vows (vrata) and discipline 
(niyama), he went (to her) and having worshipped her by the grace of 
Kula and Akula, he attained great accomplishment (siddhi). (This 
accomplishment shone with the) light (avabhāsā) of millions of 
tongues of fire that radiated from the awakened consciousness of the 
Vidyā (imparted by the goddess's) Command obtained by means of 
the many types and forms of consecration (abhiseka) preceded by (the 
piercing of) the Wheels.’ 


Just as the Vidya in which the goddess is immersed is the fire of her energy, 
similarly she performs her austerities in her sacred seat sitting in the fire that 
consumes the worlds. And this is how Mitranatha finds her in Jalandhara, the 
sacred seat of fire: 


Mitra(natha), in order to (acquire) the authority which comes 
from initiation (went to) the dense forest of doctrine (matavana) 
within which the venerable (goddess) Kubjikā (kukākhyā) wonders. 
Once the Command was given to him (he became) Kundali$a, the lord 
designated for three Ages. 

(This happened) once he had seen Kumari (the Virgin Goddess 
there) in that (sacred seat) intent on performing a sacrifice and 
fearsome (karālī) with enjoyment and liberation. (He saw her) therein, 
in the Doomsday Fire (vadava) in the sacred seat of fire (jvalapitha) 
which is like a blazing fire, enflamed with waves of garlands of 
flames.’ 


' ātmany evātmanā [k kh: ātmannevā-; g: ātmayedevānmanā] sā paramasukharatā [kh: 
paramamukhalaratā] kāmanāyāh [k: -yā; kh g: kāmayānā] svarūpā [k: svarūpa; g: svaripam] 
dhyānādhāre nivistā sahajakulabhavam prāpya me [k: prāpyase; kh g: prāpsyase] lingarūpam | 
pašcān mitrābhidho 'asau sphuranam avicalam [kh: sphalaša-] svam vinastam nirīksya [k: 
nirīksyah; kh: nirīksa] 

ājīā nasam prayātā kim iti mama babhau vismayam prāpya devi || 

jfiatva śaktim mahogram vrataniyamaratam sannidhanam [k kh: nah; g: -na] sa [g: ssa] gatva 
tam ārādhya prasādād akulakulabhavat prāpya siddhim mahattam | 

kotilaksāvabhāsā [g: -sar] 

labdhā nānāprakārair vividhagaticarai$ cakrapūrvābhisekaih [k kh: -gaticayais-; g: - 
gaticayaišcakrapūrvvābhisekai] || KRU 13/15-16. 

? mitro dīksādhikāre [all MSs: mitrā disadhikaram] matavanagahane [n: matavahagamate] sātate 
[k: yantare; kh, ù: yomtare; gh: yamtate] šrīkukākhyā [k, n: $rikukakhye] M 

drstā [all MSs: drstvā] tasmin kumārī makhayajanaratā bhuktimuktim [n: -mukti] karālī 


krmta] svaminam kuņdalīšam | 
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Mitranātha praises the goddess as the sole deity who has authority over all 
the lineages and she praises him as the Lord of Yogis. He then retires to a cave 
called Šrīguhā located in the sacred seat of the Moon (candrapītha) where he 
observes a vow of silence in a locality called Srikadamba. Just as the First Siddha 
is a ‘part’ (amSa) of the god, the Siddhas who are his disciples are a part of his 
body. In this way, they too are born from parts of the god (amgaja)' as the 
disciples of Mitranatha immersed in meditation (samādhi).” The spiritual progeny 
generated by the Yoga of the Krama will be withdrawn again at the end of the 
cycles of cosmic ages, but it will not be destroyed. Instead, it will be withdrawn 
into Mitranatha’s body. Mitranatha is the first born of the goddess. He is the first 
Siddha. It is proper that his spiritual descendents should be withdrawn back into 
the spiritual power he possesses that generated them, just as the universe is 
withdrawn back into its source at the end of a cosmic age. He then merges into the 
goddess and she into the body of the god along with all the deities of the 
Srikrama: 


"In this way, all embodied beings will be destroyed up to the 
Great Age (mahākalpa). When the end of the merger of Brahma, 
Upendra, and Mahendra comes about, the Siddhas born of the Srikula 
will assume the nature of pure consciousness (cinmātra). Most 
excellent in every respect, (these Siddhas) will not be destroyed when 
the time comes of universal destruction. 

Then, O beloved, when the Parapara Age (kalpa) comes, the 
lineage of Siddhas will all dissolve away into the body of Mitra’s 
power (Sakti). That power is in Mitra's body and Mitra is in your's, O 
mother of the Srikula. And you also, along with the entourage 
(āvaraņa) of the Srikrama, are in my body." 

Once the benefactor of the universe, Srīnātha, called the 
primordial one (ādi), had spoken thus, he gave the Command to the 
goddess to bring the Šrīkula down (to earth) and explain (the teaching 
of the) lineage of the family of Siddhas belonging to the Srikula. O 
beloved, you should explain this venerable teaching (sri$asana) to one 
who has devotion. 


vādave [k, kh: nādāhe; gh: nadohe; n: vadahe] jvālapīthe jvaladanalanibham jvalamalolidiptam 
[k, gh: -mālāli-; ù: -diptàm] YKh (1) 15/73d-74abc. 

' This term is commonly used to denote the god's partial incarnations as Siddhas who impart Kula 
doctrine. 

? KRU 9/123-128. 
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Then once the great lord had given that Command to the 
goddess and awakened (her), he took rest, O mistress of the gods, and 
remained silent. 


Mitranātha, as the First Siddha, has a dual nature. He is both Bhairava, the 
First Siddha, as well as the Siddha who founded the lineage of the Child in 
Kāmarūpa, the sacred seat of this Age of Strife. The same is true of the other 
Siddhas of the sacred seats. Each of the Siddhas of the seats - Mitra, Oddīša and 
Sastha - is the First Siddha who gives rise to the others. Each is both disciple and 
teacher. Just as Age after Age the universe is recreated, similarly, the First Siddha 
is born from the goddess, again and again. He is always new and yet, like the 
goddess who generates and empowers him, he is always the same. The same seed 
generated by the union of the god and the goddess from which the world is born, 
gives rise to the First Siddha. Sustained in the transcendental Void by the inner 
vital breath generated from the energy of the Deity, it matures. The First Siddha is 
born from that as the immanent, incarnate aspect of the god through the immanent 
aspect (ama) of the goddess. 

The following passage describes the origin of the First Siddha Sastha, the 
Siddha of another sacred seat. 


Listen, you who are the first born! Divine empowered one! You 
who are both supreme and inferior! I will tell you, O beloved, how my 
incarnation (asa) came into being. When I am in the venerable 
Wheel of Bliss (anandacakra) along with you, intent on the pleasure 
of divine enjoyment and intent, O Kujā, in the bliss of playful 
dalliance (krīdā), a seed is emitted from us. Energized by (our) radiant 


! evam yavan mahakalpam samharam sarvadehinām | 

brahmopendramahendranam [g: vrahma-] pralayānte upāgate || 

cinmātrarūpāh [k: ciņmātrarūpā; kh: višmātrarūpā; g: -pà] sthāsyanti siddhah [kh: siddha] 
srīkulasarbhavāh | 

sarvatrātišayajātāh [k kh: -jūānā; g: jfíanah] pralaye [g: vrahmalaye] nāšavarjitāh [k kh: 
nāthavarjjitāh] || 

tatah parāpare kalpe samjata [k kh g: -te] siddhasantatih | 

gamisyati [g: ganisyati] layam sarvam [k kh: sarvā; g: sarvvā] mitrašaktes tanau priye [g: piye] |I 
sā Saktir mitradehe tu mitras te šrīkulāmbike | 

tvam capi mama dehe tu šrīkramāvaraņānvitā || 


A m dzeja 


vyākhyāne Srikulasyaiva [kh: šrīkulasyeva] siddhasantanasantateh | 
vyākhyeyam bhaktiyuktasya priye $risasanam tvayā || 


virarāma suresani tusnim ādāya samsthitah || KRU 13/41-47. 
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power (varcas), it abides in the supreme firmament (parākāša), 
illumining the surface of the sky. It is held in the Sky by the Wind 
born from the energy of my will. O Kujā, there will be a great Siddha 
within it born from an aspect of me. He will possess all my qualities, 
O mistress of the Srikula.' 

He will possess a Sakti born from an aspect of you. And from 
your presence, O mistress of Kula, he will obtain the Command. She 
(will be) be born again from an aspect of you and he from her 
repeatedly. 

O mistress of Kula, this Kulakrama was brought down (to earth) 
by these two through the ages as I have told (you before). He is a 
certain one who, by virtue of (his) association with the (primal) cause 
(karanayogatah), is sanctified with the name 'Mitranatha'. He impells 
the unfailing Command and (so) should be worshipped in the 
venerable lineage of Siddhas (srīsiddhasantāna). Odunatha and the 
rest who bestow the supreme accomplishment are his disciples. He is 
born from my terrifying creation with the name Sasthācārya.” 


We notice that in this context the god is generated from the goddess. At the 
higher level, the goddess emanates from the god who is the transcendental Void. 
At the immanent level the reverse takes place. The emanation of the goddess is 
the result of the polarization of the ‘neuter’ source into male and female. It 


' $rņu tvam ādisambhūte [g: tvammaádisaribhüte] divye [g: divya] sakte [k kh: Sakti] parāpare Il 
kathayāmi yathotpattim [g: -tparttirn] mamamsSasya tava priye | 

šrīmadānandacakrastho [g: -sthā] yadaham sahitas tvayā || 

divyabhogasukhāsaktah [k kh g: +šrī] kridanandaratah kuje | 

tadāvayoh samutsrstam [k kh: samutsrtam] bījari dedipya varcasā [k kh g: varcasam] |l 
parākāše gatam [g: Satam] tac ca dyotayantam nabhastalam | 

mamecchasaktijatena vāyunā gagane dhrtam || 

ante [k kh g: aste] bhavisyati kuje mahāsiddho [kh: mamā-; g: -siddhā] mamārnšajah | 
madīyaguņasāmagryā [g: -matryā] yuktah šrīkulanāyike || Ibid. 9/91cd-95. 

? tvadarhšasambhavā [kh: tvandamsa] divyā saktis tasya bhavisyati | 

tvadamsaja [k kh g: tvamSaja ca] punah sā tu [k kh: punāsmāsu; g: punahsasu] sa ca tasyāh [k: 
tasyā; kh: tasya] punah punah | 

tābhyām idam kulešāni avatarya kulakramam [kh: -kra] || 

kalpamanvantarais caiva [kh: kalva-; g: kalpamanvastarascaiva] yathā te kathitara maya | 

sa mitranāmnā bhavitā kašcit karanayogatah |l 

pūjyah šrīsiddhasantāne [kh: -santanam] amoghajnapravartakah [g: -kah] | 

odunāthādayas tasya [g: tundanathadayah] šisyāh [k kh: sisyāh; g: -yā] [g: + tatra] 
paramasiddhidāļ |1 

bhisanisrstimadodyutah [k: dūslī( ?)srstimadanvoddhah( ?); kh: 

bhüsnisrstimadandhoddah; g: bhūsnīsrstimadamvāddah] sasthacaryeti [k: sasthayaitirya; kh: 
sasthašcarya; g: sasthašcaryyeti] sarhjītayā | KRU 9/96-100ab. 
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produces both the god and the goddess in relation to one another. The generation 
of the male polarity takes place at the level on which the polarities have already 
been established. Moreover, the god who is generated in this way is mortal. This 
reversal must be accompanied by another. In order for it to take place, instead of 
asexual disjunction, it requires sexual union. This is of two kinds. One is between 
the god and the goddess, which generates the universe. The other is between the 
goddess and herself, which is how Vrksanatha, the next First Siddha was born. 


The Birth and Exploits of Vrksanatha, the Lord of the Tree 


Vrksanatha - the Lord of the Tree - embodies an important development in 
the image and form of the First Siddha (ādinātha). He is totally unknown to the 
KMT. Nonetheless, he appears frequently in the subsequent Kubjikā Tantras as an 
original founder figure. His rise to this eminent status goes hand in hand with the 
development of the lineages of teachers which, like him, are unknown to the 
KMT. Moreover, they claim their origins in Konkana, otherwise known as Sridesa 
in the Deccan (daksināpatha). Vrksanātha appeared in the South,' that is, the 
Deccan (daksināpatha). The KRU says that he traveled to the main sacred seats 
(pitha) and other places where he made many disciples. Finally he reached 
Candrapura and the land of Konkana.^ He is especially connected with this region. 
There he initiated the three Siddhas and it is where he and the Goddess of the 
Tamarind reside.* There he miraculously bent or burst apart* her tree. This was a 
clear sign of his spiritual attainment that he had, as the KRU puts it, reached the 
Wheel of the Skyfarers, taking with him many disciples. Thus he acquired great 
renown for his spiritual attainment and so was called Kirtideva, the God of Fame. 
The goddess was pleased with him and graced him further by giving him the name 
Ciūciņīnātha - the Lord of the Tamarind Tree. 

The birth and exploits of Vrksanatha are described for the first time in the 
KRU but there he is rarely called by his homonym Ciūiciņīnātha or Ciūiciņīša.” 
Vrksanatha is the ‘Lord of the Tree’ because he is associated with the 
Kramamandala, which is the Mandala of the Tree (vrksamandala) and the Tree of 
Brahmā.* More specifically, his name suggests his association with the seed-syllable 
Navatman which is called the Tree because of the resemblance its written form has 
to an inverted tree. Outwardly, he is associated with the tamarind tree in which 


! KuKh 2/29-30ab. 

? KRU 13/28. 

> Srīnātha and the goddess Cirncinīdevī (reside) in Candrapüryaka in Konkana (srinatham cificinī 
devi konkaņe candrapuryake). AS 8/63cd. 

^ KuKh 7/59cd-63ab, KRU 13/29. 

? The sole instance is found in KRU 9/144. 

$ KuKh 19/80-81. 
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Kubjika, the Goddess of the Tamarind (Cificadevr or Cificini) resides. And so we 
read: 


There is Tamarind tree (cificini) in the city of Candrapūrņa. You 
bent it, O lord, and so it is that you are said to be Cificini(natha) (Lord 
of the Tamarind). Therein, in the City of the Moon (you are) known as 
Kirtideva (God of Fame).' 


Again: 


There is a certain tamarind (cifcini) (on the banks of a) pool 
(tatāka) in (the city of) Candrapūryaka. Surrounded by Vetālas, one 
should know it to be Arnvilī by name. Once felled (ucchitva) with 
(magic) pellets (vataka), (he) grasped (the mandala which is) the 
hermitage of authority (adhikāšrama) forever. (Thus) Šrīnātha was 
first called Ciūcinin in the teaching of the three lineages by virtue of 
the power (pratāpa) of (the goddess s) intense Command. 

He viewed the (tamarind) tree with the support of (the energy of 
the goddess) Cificint and when it was broken, as a sign (of his) 
realisation (pratyaya), (the goddess) brought it back to life. Instructed 
(Sasta) in restraint and grace, she, the supreme power, was transmitted 
to him in a pure form and so he is said to be Cificinin. (Thus) by virtue 
of (this) power there are two Siddhas with the (same) name 
(abhidhāna), Srinatha and Arnvilī. 

This is the Command which was previously brought down with 
the Krama by means of the couple (yugmabheda) within the 
consciousness of the bliss of Navatman.* 


' KuKh 7/63. 

* The correct form is ucchedya. 

°? I take adhikāšramam to be a contraction of adhikārāšramam made to preserve the metre. 
4 tat [na] vrksam cificini kificit [kašcit] tatāke [-karh] candrapuryake |l 
amvili nama vijfieyam vetālaih parivestitam | 

ucchitvā vatakair nityam [-tye] grhītam adhikasramam |1 

abhidhānam purakhyatam olitritayašāsane || 

cificinyayavalambena [cificinyoyā-] vrksam yasyavalokitam | 
pratyayena yada bhagnam tayā samjivitam punah || 

nigrahanugrahe [-nigrahe] Sastam samkranta tasya sā para | 

Saktir vimalarupena tasmāt sa [so] cificint smrtah | 

šaktyābhidhāne dvau [dva] siddhau šrīnātham [-nathena] nama amvilt | 
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Vrksanatha is the First Siddha (adinatha) because he established the three 
lineages (oli) in Konkana. Empowered by the goddess, Srinatha, here called the 
Lord of the Tree, initiated the three Siddhas by whom the lineages of human 
Siddhas were established. We have seen that, as the spiritual extensions of 
Cificininatha, the three Siddhas are said to be his three eyes.' They are, moreover, 
his forms (marti). His disciples were also the Nine Siddhas whom we shall 
discuss further ahead. He is Bhairava in the form of the first teacher (ādinātha), who 
is the consort of the goddess Cificini. This couple, Srinatha, that is, Adinatha and 
Ciūiciņī, is the last pair of the eighteen teachers of the Divine Current? which 
extends from the Transmental.* Thus we are told that: 


Cificanatha is the ocean of the three Lords of the Lineages. They 
play with him in the pool (tataka) encompassed by Ciūicinī. Ciūicinī is 
the supreme Sakti, she is Para whose nature is nectar. She is the 
radiant energy (tejas) on the path of mantra. Auspicious, she is full of 
the Command. The supreme god Vidyarajesvara (i.e. Navatman) was 
first pervaded by her. (He is) Šrīnātha endowed with power and so 
goes by the name Cificinin.? 


Ciūiciņīnātha is identified, as is Vrksanatha, with Navatman who is self- 
established. Srīnātha is Cificininatha, the Lord of Kula (kaulīša) who is 
Bhairava.’ He is the Lord (nātha) who possesses the bliss of Navatman just as all 
the First Siddhas and those of the sacred seats do.* They share in Bhairava's 


navātmānandacaitanye [. . .] AS 8/88cd-94a. 

' Tīkā MS K fl. 174a quoted above, p. 440. 

? His three forms (mürti) have arisen in due order in the three sacred seats. AS 8/64ab. 

? KuKh 2/20-26. 

^ KuKh 7/64cd-65ab. 

> trayanam olinathanam ciñcānātham mahodadhih [mahodadheh] || 

krīdanti tena te sārdham tatāke cificinivrtah [-ta] | 

cificini paramā saktih para amrtarūpiņī || 

tejorūpā mantramarge aja purnavati subhā | 

tayā vyāptah [-ptam] pura devo [deva] vidyarajesvarah parah M 

Srinatham saktivantas ca tena namena cincini | AS 8/85cd-88ab. 

5 navātmā cificinindtham svayam eva vyavasthitam | YKh (2) 5/114cd. 

7 §rindtham cificininatham kaulisam bhairavātmakam | YKh (2) 14/157cd. 

$ navatmanandasamyuktam [kh: navatmanamdasam * ktam] natham [k, kh: natha] 
tūsnīšanāyakam | Y Kh (2) 5/97ab, cf. KuKh 2/29-30ab. 

Also: Caryanatha, who is called Jala is delighted with the bliss of Navātman (caryānāthar tu 
jJalakhyam [k, kh: -khya] navatmanandananditam) YKh (2) 5/40cd. And: Sasthanātha, who is the 
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essential nature.' Just as the goddess is said to possesses six parts, similarly, the 
‘Lord called Cifica possesses a body made of the nine (letters of Navatman).’* The 
goddess addresses the Siddha reminding him that he is the god she loves and extols 
him as the Silent One, alluding, as we shall see, to the identity he assumed when he 
spread the teachings to Candrapura: 


Khecari, who is called ‘the one who possesses the secret’ is 
Ciūciņī, (the consort) of Cificanatha (the Lord of the Tamarind Tree). 
You are Tūsņī (the Silent One), abide (here) O lord of the gods, 
Bhairava, spread (our) fame. Srinatha, the saviour of the universe, is 
the consciousness of the bliss of Navatman. You (are he), the lord of 
all the gods. You are my beloved and (it can never be) otherwise.” 


The KRU provides an extensive account of Vrksanatha’s birth and exploits. 
Like Mitranatha, he too is born from the goddess, but as she does not, as she 
should not, unite with him, her son, she must generate the next Siddha alone. To 
do this she must discard her manifest, ascetic personality and concentrate on her 
unmanifest, passionate form in the Linga. Thus the god goes on to say: 


O venerable Kujesi, you are the (goddess) who, tired of the 
restrictions (of observing) vows and discipline on the path of 
meditation, (assumed the form of a) Linga and, by virtue of the 
assumption (of that state, was) well established (saristhā), 
contemplating (manyamdna) the passion (rati) of supreme bliss 
(freely) as she desired. After having aroused her own Wheel called the 
Self-supported, She abided (thus) in the bliss of passion (kamananda) 
having cast (her) tongue (bhāratī) forth from the cavern of her own 
mouth into (her own genitals), the secret part, engaged in the practice 
(vidhi) (of savouring) the delight (rasa) of sex (ramana). 

The issue from her womb is Akula (akulabhavā) (brought 
about) by the Yoga of the vitality of concentration (dhāraņā). Born as 
an issue of the Divine Current (divyaugha), a (veritable) aggregate of a 


lord of the gods and the bliss of Navatman is the Lord of the Kula (navatmdnandadevesam 
sasthanatham kulesvaram) Ibid. 5/61ab. 

' The god who saves from transmigration is Bhairava who is the bliss of Navatman. 
(samsarataranam devam navātmānandabhairavam) Y Kh (2) 19/74cd. 

? natham [k: nàrtham] cificabhidhünam navatanuracitam vakrikā satprakārā YKh (1) 15/19c. 

> khecarī sarahasyākhyā * cihcānāthasya cificini | 

tūsnī tvam tistha deveša kuru kirtim ca bhairava | 

navatmanandacaitanyam [k, kh: -nande-] Srindtham jagattarakam [k, kh: jagata-] | 

tvam prabhuh sarvadevānām isto [k: istho] me tvar na cānyathā || YKh (2) 19/109-110. 
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host of excellent qualities, he is the most excellent in the world. The 
three worlds bow to (this) great soul, a Siddha (born) within (the 
goddess and issued forth) from the path of Candika’s Door (in the 
Cavity of Brahma). Called Vrksanatha, he, the remover of the 
impurities of the Kali Age, will take birth in this way.' 


The first section of this text is remarkable indeed. The goddess is tired of 
observing the continence required of those who practice austerities and 
meditation. Although the goddess in this state is aloof from the world, she is not 
fully transcendent. In order to experience the bliss of the transcendental state, she 
must withdraw into herself to experience herself. As we have seen in the first 
passages, she is the ‘ever manifest bliss’ of the god in his transcendental 
Emptiness when he is ‘established in his own innate bliss’. The goddess makes the 
god blissful by being within him. She penetrates him. Their divine nature is 
characterized by the reversal of the human, worldly condition in which the male 
penetrates the female. Assuming the form of a Linga, her outer body is that of the 
god. Inwardly, she is the god’s power that is bliss (ānandašakti). This is located in 
the Wheel of the Self-supported (svādhisthāna), where she abides ready to rise as 
Kundalini. 

In several early representations, Kundalini does not sleep in the Wheel of 
the Root Foundation (mūlādhāra). She is said to be in the navel.’ Her portrayal 
here as licking her own genitals is indeed astonishing. It is the result of the 
symbolic and ritual valence of sexual fluid represented by the Point or Drop 
(bindu). There are striking parallel examples of the image we are examining. One 
is an idol of Kālarātri, a form of Kali, installed in a temple in Varanasi’ and 
worshipped as the seventh of the Nine Durgas during the festival of the Nine 
Nights (navarātri) dedicated to the goddess Durga. The idol is quite large. The 
face of the goddess is clearly visible and a long red tongue extends from her 
mouth down into an apron that covers her body. Lifting the apron we see that the 


! tvam sā srimatkujesi [kh: cchrīmatkuješa] vrataniyamayamaih khedità dhyānamārge 

samstha lingatvamargat paramasukharatim [kh: -sukha-] svecchayā manyamānā || 

kāmānande sthitā sā nijamukhakuharād [kh: kuhalad] bharatim [k kh: bharati] ksipya guhye 
svadhisthanakhyacakram ramaņarasavidhau ksobhayitvā svakryam | 

garbhotpatti$ ca tasyā akulakulabhavā [k: rakula-; kh: lakula-] dhāraņāvīryayogād [kh: dhāraņa- 
] - jata [k: -jato; kh: ato] divyaughatejo ‘tisayagunaganagrama bhūmimahattā [k: divyodbhujato- 
-bhümimahantam; kh: divyodbhutoja- -bhimimahantam; g: divyo- bhūmimahantī] || 

tasyam siddho mahātmā tribhuvananamitas candikadvaramargan [k kh: -namitasthi-] 

nāmnā [kh: nāmnā] srivrksanathah kalikalusaharah [kh: -khaharah] prāpsyate janmam ittham | 
KRU 13/19cd-21ab. 

* See KuKh 3/120-121 and notes 157 and 158. 

> This temple is located in Kālikā galli, house number D 8/17. 
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goddess is sguatting, her legs splayed on a Linga and her tongue extends down to 
the junction where it penetrates her. 

The priest of this temple is proud that Kālarātri appears in the Kasikhanda of 
the Skandapurāna.' There she is portrayed as one of Durga’s energies (Sakti) who, 
serving as her messenger, warns the demon Durgama to desist from his evil ways. 
She burned the demon’s attendants with her breath and prepared Durga for war.’ 
The Nine Durgās are listed and described in the Armour of Durga (durgākavaca), 
a supplement (anga) of the Devīmāhātmya. There the dark Kālarātri with 
dishevelled hair wears a brilliant, shining rosary and rides a donkey.’ Clearly, the 
idol in the temple is quite different. This Kālarātri is also worshipped as Kali, the 
first of the Ten Mahavidyas. Although, like her identification with one of the Nine 
Durgas, this is an adventitious projection, her iconography is clearly more 
compatible with this association. There are other examples of similar forms of the 
goddess. Hillary Rodriques, who told me about this idol, also told me that he saw 
a sculptor in Kathmandu engaged in producing a squatting image of the goddess 
Daksina Kali who, like our goddess, is alone and engaged in licking her genitals. 

According to Kripal, Kali’s lolling tongue has two meanings in the context 
of Tantra, namely, sexual gratification and consumption of the forbidden or 
polluted. The first is, symbolically, of course, true in the case of our goddess also. 
Kripal derives the second interpretation from ‘Ramakrishna’s habit while 
undertaking Tantric sadhana of eating faeces, sometimes his own, and drinking 
wine and urine. . . . He is said to have held his own faeces in one hand and sandal 
paste (a particularly fragrant and pure substance) in the other and contemplated 
their essential sameness’.* Although this is certainly one of the soteriological 
functions of such practices, in this case the bodily fluid the goddess drinks is not 
forbidden or impure. The substances produced from the body of the deity cannot 
be polluting. The seminal drop (bindu) in the Yoni is spiritually arousing by virtue 
of the bliss it generates by its rotating motion. This is why it is very powerful, not 
because it is polluting or forbidden. 

When the goddess is outside the god he worships the Krama with the 
substances produced from his body and those generated by his union with the 
goddess. This situation is reversed when the goddess is inside the Linga. She is no 
longer the emanation of the god. On the contrary, she has assumed his form. She 
is not generated by the god: she generates him. Immersed in contemplation, the 
Krama remains unmanifest and she is not engaged in ritual. In this situation the 
goddess does not produce bodily fluids to offer them; instead, she recycles them 


! Skandapurāņa IV 2.71.25 ff.. 
? Rodrigues 1993: 191. 

? Singh 1999: 75. 

^ Kinsley 1997: 81. 
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in herself. She delights in the *passion of supreme bliss’ as she wills. She arouses 
herself independently. She is not aroused by the god, nor does she arouse him. 
Her Wheel is therefore appropriately called 'Self-supported' (svādhisthāna). It is 
the Wheel of Bliss (ānandacakra) the god contemplates within himself, thereby 
projecting the goddess outside to unite with her. In this way, he makes the Krama 
manifest and worships it. This is his bliss. The goddess, on the contrary, is not 
dependent on him for her bliss. She is herself the power of bliss (ānandašakti). In 
his transcendent, solitary state, the bliss the god experiences does not satisfy him. 
He is not so completely absorbed in the joy of contemplation that there is no room 
left for reflection. His desire to know his own foundation is a product of his sense 
of incompleteness that leads to the externalization of his energy which, within him 
is bliss and outside becomes desire. This desire leads to the coupling of the two, 
namely, the god who desires and the goddess who is the embodiment of that 
desire. The coupling generates the cycle of bliss (anandacakra) which both 
partners experience as the rite of adoration (pūjā) through which the world is 
created. One is reminded of the Upanisadic myth that explains the origins of man 
and woman, male and female. According to the Brhadaranyakopanisad the Self 
prior to creation is, like Akula, alone: 


In the beginning this world was Soul (Atman) alone in the form 
of a Person. Looking around, he saw nothing else than himself. He 
said first: ‘I am.’ Thence arose the name ‘P [. . .] Verily, he had no 
delight. Therefore one who is alone has no delight. He desired a 
second. He was, indeed, as large as a woman and a man closely 
embraced. He caused that Self to fall (pat) into two pieces. Therefore 
arose a husband (pati) and a wife (patnī) [. . .] Therefore this space is 
filled by a wife. He copulated with her. Thus, human beings were 
produced.' 


The myth continues that the woman feels that it is improper for the man to 
copulate with her as she has been generated by him. So in order to avoid the sin of 
incest she, like Kubjikā, hides herself by assuming another form. Kubjika assumes 
the form of a Linga and so, for the god and all that is outside her, she becomes a 
neutral being, although she retains her gender as the Female Neuter Linga. The 
woman in the Upanisadic myth cannot shake off her gender but, like a shaman, 
she can assume animal forms. This does not save her, on the contrary, her 
transformations lead to more copulation, as the man assumes the form of the 
corresponding male animal. The incestuous union now becomes also bestial. The 


' BrUp 1/4/1-3. Hume's translation. 
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inevitable sin doubles and redoubles as one species after another is generated by 
their union. 

Inside the Linga, the goddess indulges herself but does not sin. When she is 
about to couple with the god, she is bent in shame. However, there is no shame 
when she is bent back in sexual intercourse. She merely gets tired and so 
straightens herself. Outside the Linga she relates in various ways and degrees with 
the god to ultimately unite with him. Inside the Linga she is independent. She 
does not need her male counterpart. She unites with herself and fertilizes herself 
to generate a Siddha; just as in the following reference she licks her navel to 
generate the universe: 


O goddess, by churning her navel with her tongue the universe 
(brahmanda) was born from her womb by means of (her) divine Yoni. 
O great goddess, from that time onwards she was known as the 
goddess Kujā.' 


The goddess does not literally lick her navel. She projects her energy into 
the Wheel of the Self-supported which is where, according to some accounts, the 
goddess’s Yoni is located.” This is where the ‘churning’ takes place between her 
and her partner or when she ‘churns’ herself. The KRU outlines this process. 
After hearing about the lineages of Siddhas in previous Ages the goddess asks the 
god how that ‘certain man who is born from an aspect of yourself will come into 
being ... ”” The god goes on to describe how the generation (utpatti) of that aspect 
(amsa) of himself takes place. He is formed initially from the seed generated by 
the union of the god and the goddess. In this form he was originally immersed in 
the deity’s transcendental emptiness sustained there, as is a foetus in the womb by 
the ‘wind’ of the vital breath.* Just as he is an aspect of the god, an ‘aspect’ of the 
god’s energy incarnates as the daughter of the Himalaya. The KRU reworks the 
myth of the origin of the goddess found in the KMT we have examined. In this 
case the protagonists are not the original god and the goddess - Bhairava and 
Kalika - instead they are their incarnations. Even so, they retrace the actions of 
their original divine prototypes with few changes, apart from the addition of a 
number of important details. As in the myth, the incarnate goddess serves her 
counterpart, craving for union with him. However, Bhairava’s incarnation is 
disturbed by the passion she arouses within him and so leaves her. Left alone, she 


' ParāT 3/2ab-3. 

? svadhisthanam yonisthāne T MS K fl. 55a. 

> pumān svārhšodbhavah [k kh: -varh; g: tvārhšodbhavah)] kašcit tvayākhyātah prabho mama |I 
katham tasya samutpattir bhavisyati kulesvara | KRU 9/90cd-91ab. 

^ Cf. reference above (p. 473) in which the birth of Sasthacarya is described. 
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retires into a state of contemplation, but not in the Linga. Instead, she goes to the 
Triple Peaked mountain in the middle of her triangular Yoni.' Moreover, her state 
of blissful arousal is here quite explicit and is clearly described as one of 
passionate bliss: 


O beloved, my seed (svabija) to which I referred (previously) 
was initially in the Sky without support, that is, in the supreme, 
unmanifest (niskala), and imperishable Void (vyoman), held (there), O 
supreme mistress, by the unmanifest (niskala) Wind. O you who are 
born of Akula, an (incarnate) aspect of myself will come into being 
there. His Sakti will be very powerful (mahābhāgā) and possess his 
same nature (dharma). The manifestation (sambhiti) of his descent 
(into the world) was told to you before. O goddess, the manifestation 
(sambhiti) of Vrksanatha will come forth from that. 

When the Himalaya will have a divine daughter born of an 
aspect (amsa) of you, she will crave for union (samgama) with my 
incarnation (arsa) and (so) will perform terrible austerity. Assuming 
of her own accord the form of a servant, she will be offered (by her 
father to him). O Kulesvari, she will worship him most excellently. 
Once my incarnation has burnt up Manmatha (the god of love), he will 
abandon her and go forth. Then, overcome with passion (manmatha) 
and troubled by that separation, she (will) reside within the Triple 
Peaked mountain (immersed) in the aesthetic experience (rasa) of the 
bliss of passion (kāmānanda). O great goddess, she will connect (her) 
tongue to the Place of Power (Saktisthāna).” O fair lady, (that) 
venerable lady, born from my limbs (madamSasambhava), even 
though a virgin (kumārī), will bear in her womb the one who will 
cause the lineage of the Srikula to prosper. 


! Concerning mount Triküta and its association with the Yoni, see intro. 1, p. 272. and intro. 3, 377 
ff.. 

? This is, presumably, the Yoni in svādhisthāna. 

? yat tat priye samakhyatam [g: masā-] svabijam gagane [kh: gagane] pura | 

nirāšraye pare [kh: para] vyomni [kh: vyamni] niskale [kh: niskare] ksayavarjite [kh: -ta] || 
dhrtam ca paramešāni vāyunā niskalena tu | 

tatrotpattir mamamsasya [kh: tatotpattir mayāšasya] 

bhavisyaty akulodbhave [g: -kurodbhava] || 

Saktis tasya mahābhāgā taddharmasamadharmini [g: taddharmmamama-] | 
tasyavatarasambhütih pūrvam [k kh g: pürve] ca kathitā tava || 

vrksanāthasya sambhütis tasmad devi bhavisyati | 

yada tuhinašailasya tvadamsam [k kh g: tvamsaja] bhavitā [g: savita] suta [kh: stuta] | 
mamamsasamgamakankst [kh: sangamā-] tapas cogram [g: -Scotram] karisyati | 
prāticārakarūpeņa svayam krtvā [k: * *; kh g: pitra] samarpitā || 
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She will continue in this way' for a thousand divine years. O 
supreme goddess, she will (abide constantly) meditating on (the being) 
in the lotus of (her) heart born from an aspect of me. He will then 
become visible and (although) standing before (you) you will not 
know it. O fair lady! You who are delighted by bliss! He will (also) 
not see (anything). Now (the Siddha) called Mitra will speak (with 
him) with hymns of praise and having conversed (with him), O fair 
lady, he will awaken that energy (kala). O beloved, when awakened, 
she will tarry, contracting her limbs with embarrassment. O mistress of 
Kula, her face will be averted downwards (adhomukhi) and so become 
pregnant by means of that which is called the ‘Channel’ (nalikā) 
located in the middle (of the place where) the Vajra (that is, the god’s 
sexual organ) strikes (the goddess’s sexual organ). And, he will exit by 
means of the path (formed by the channel called) Cchindika. 
Considering him to be her own son, she will give him the Command. 
Residing on a plank (tala) of the venerable Ciūiciņī (tree), he pierced 
that tree at (the goddess’s) Command (and so) he who goes by the 
name Cificininatha (Lord of the Tamarind Tree) will be renowned as 
Vrksanātha (the Lord of the Tree) 


aradhanam [g: -nā] param tasya karisyati kulesvari | 

mamamso [kh: mamāšau] manmatham dagdhvā [k kh: dagdha] tyaktvā tam samprayasyati || 
tadā sā manmathāvistā [kh: -vimsa] tadviyogena [kh: -yogana] pīditā | 
trikūtasikharāntasthā [k g: -stham; kh: -sikharatastha] kamanandarase sthitā || 

Saktisthane mahadevi lalanam yojayisyati [g: -syata] | 

madamsasambhava [k kh g: -vo] bhadre kumārītve ‘pi [k: kumaritve.api] bhavini || 
dharayisyati garbham [g: garbhbha] sā šrīkulānvayavardhanam | KRU 9/131-139ab. 

! Or ‘with this practice’ - vidhinā sthita. 

* divyam varsasahasram sā tenaiva vidhinā sthità |l 

dhyāyamānā pare [kh: paro] devi hrtsaroje mamamsajam | 

tatah pratyaksatam jātam agratahstham [k kh g: -gratastham] na vetsyasi || 

neksayisyati [k: na-; g: raksa-] kalyani paramānandanandite [k kh g: -ta] | 

atha mitrabhidhano ‘pi [kh g: -dhanapi] hy alapaih [k: a-; kh: alāpai; g: alapai] stutipūrvakaih |l 
krtvā sambhasanam bhadre bodhayisyati tar kalam | 

prabuddha [k kh: buddham] vrīdayākuūcya gātram [g: gara] svam sthāsyati priye || 
adhomukhī [kh: adhau-] kulešāni tāvad [g: tavan] garbham [kh: garbha] vrajisyati | 
vajrasamghatamadhyena nalikakhyena suvrate || 

cchindikadvaramargena bahir bhūto [k: bahi-; kh: ba ] bhavisyati | 

Sricincinitale sthitvā ajfiaya vedhya tam tarum [g: taru] | 

cificininathanamasau [kh: cificini-] vrksanātheti kīrtitah |l 


KRU 9/139cd-145. Cf KRU 9/144 with KuKh 7/59cd-63ab. 
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Vrksanātha was born in this extraordinary and miraculous way. Locating his 
entry into the world in terms of the great cosmic cycles, aeons and ages, the KRU 
goes on to narrate his exploits as a roaming Brahmin ascetic: 


When the Vārāha Aeon (vārāhakalpa) and six Manvantaras had 
passed thus (along with) the Manus and those born from them, then, 
having fashioned an appropriate body in the middle of the present 
(age), four Ages (yuga) past in the course of time counting in terms of 
aeons. (Thus) according to (this) method of measuring (time) twenty- 
eight Ages (yugas) (passed) up to the end of the Dvāpara age.' 

(Then Vrksanātha) went to the sacred seat of Oddiyāna, an 
abode on the surface of the earth. (He went to) Jālandhara, the 
mountains of Pūrņa, the venerable Kamakhya, called Supreme (para). 
(He went to) the city of the lord of the snakes in the root of the seven 
lower worlds, to mount Sriaila, to Mahendra, the city of the king of 
the gods, Ravana’s abode, the venerable Kailāsa and to Trikūta” and 
(then finally to) the excellent mount Malaya and (in all these places) 
he sported (freely) as he desired. 

(Then having done all that he) went to a city of excellent 
Brahmins there in Madhyadeša called Ahicchatra. There he graced the 
holy Brahmins (by initiating them) into the supreme Kula practice 
(vidhi). Once he had done that, he led them, numbering one and a 
quarter billion (kofi), along the path of the Wheel in the Void 
(khecakra), the abode of the supreme plane. Then, having come out of 
that with force, he undertook (the observance of) vows and discipline. 
(As a sign of this) he carried a stick (and wore a) loin cloth with ochre 
and red clothes. He who knew the doctrine (vādin) persevered in that 
practice (caryā) (constantly) invoking Hari. (His) mind (moved with 
the speed of) the wind and, moving swiftly, he resided in the Void 
(nabhahstha).* 


' KRU 13/21cd-22ab. Chapter nine of the KRU lists the aspects (aria) of the god and the goddess 
in previous aeons (kalpa) up to this, the nineteenth one, in which the goddess will be born as the 
daughter of the Himalaya. 

* This is where the goddess retreated when she was abandoned. Concerning Trikūta see intro. vol. 
1, p. 13. 

? jāte [k: jātā] varahakalpe manum anujagatau satsu [kh: satyu] manvantaresu 

vrttesv evam hi pascad ucitatanukrte [k: -ducilanupakrte; kh g: -ducitanupakrte] cantare 
vartamane || 

tasmin kālākhyacāre tu yugayugagatis tadyuganam [k: yugayugagagatistadyuganam; kh: 
yugayugagagatistadyugāšā; g: -ganafi] catuske 

vimsadbhis castasamkhyakrtaganitavidhau dvāparasyāvasāne [k kh g: dvaparasya-] | 
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Vrksanātha first visits the main sites the goddess had established. He 
descends into the lowest worlds and ascends to the highest heavens. Then, once he 
has completed his personal pilgrimage, he turns his attention to his mission and 
moves on to other parts of India to spread the goddess's teachings. The first is 
Ahicchatra. This ancient city is identified with modern Ramanagar, a town twenty 
miles west of Bareli in Rohilkhanda, a district of Uttar Pradesh.' There is only one 
other reference to Ahicchatra in our sources. In YKh (1) the goddess refers to the 
god as Srikantha who is the first (ādi) Sarnkara of the Age. He is said to have 
‘emerged in Ahicchatra’. He is initiated into the four Vedas and has also come 
forth out of the four * philosophies’ (darsana), that is, the Kaula traditions.” 

In other words, the first Siddha of this Age is portrayed here as a Kaula 
Vedic Brahmin from Ahicchatra, which may have been an early centre of the 
Kubjika cult. The Kadamba king Mayūravarman (date >>) introduced Brahmins 
from Ahicchatra into the Konkaņa region’ where they enjoyed considerable 
prestige. The references to Ahicchatra and mass conversion of Brahmins to the 
Kubjika cult may, at least, be a covert claim to their status and authority. 


gatvoddiyānapīthe [k: gatvā oddiyana-; kh: gatvā uddiyana-; g: gatvāodyānapīthe] ksititalanilaye 
jālapūrnācalesu [k kh: jalapürna-; g: -rnācalesu] 

šrīkāmākhye parākhye bhujagapatipure saptapatalamüle [k kh: mule] || 

šrīsailādrau [k g: -lendrau; kh: -lendro] mahendre tridašapatipurau [k kh g: -ripau] 
ràvanasyálaye ca 

šrīkailāse trikute malayagirivare [g: -vale] svecchayā kridayitva | 

gatvāsau madhyadeše [g: madhye-] dvijavaranagaram nama tatrahicchatram 

tasmin krtvā dvijānārh paramakulavidhau [g: -vidho] nugraham bhāvitānām || 

nītvā khecakramārge parapadanilaye kotir ekā sapādā tasmān niskramya vegād [g: vešād] 
vrataniyamadharo daņdakaupīnadhārī | 

vastraih kāsāyaraktair harir iti vacasā bhāsayantas ca vādī 

tām evāsthāya caryam [g: -ryyā] pavanagatimanah [k kh g: manapavanagatih] šīghragāmī [g: 
srīghragāmī] nabhahsthah [k kh g: nabhasthah] || KRU 13/21cd-24. 

' See Day (1927) 1990: 2; Būhnemann 2000: 5-6. 

> You are the first Sarnkara of this Age who has emerged in Ahicchatra. You are the son of 
Sridhara and, initiated into the four Vedas, you have emerged out of (these) four “philosophies 
(darsana) with the name Sarikara. 


' 


yugādišankaras [k, kh, gh: -ra] tvam ca ahicchatre [kh: -nna] vinirgatah [k, kh, gh: -tam] || 
Srīdharasya sutas [k, kh, gh: srutam] tvam ca caturvedesu diksitah [k, kh, gh: caturve * * 
dichitamh] | 

tvam [all MSs: sa] caturdaršanāj jatah [k, kh: catvadaršanāj jatam] šankaro [k, kh, gh: -ram] 
nāmanāmatah || YKh (1) 4/280cd-281. 

> The Sahyādrikhaņda, which attatches itself to the Skandapurāņa, is in two parts called 
Adirahasya and the Uttarārdha. The subject of the latter, which is divided in three sections, is the 
Brahmins of the Konkana. Levitt (1977: 14) explains: ‘The first deals with the origin of brahmana 
groups and the creation of the Konkana coast, the second with the introduction of brahmanas from 
Ahicchatra by Mayüravarman of the Kadamba dynasty and the third with the origin of degraded 
brāhmaņa villages'. 


484 INTRODUCTION 


Well versed in the Vedas and born from the deity, and thus himself a deity 
on earth, Vrksanatha is a Brahmin as are many other important Kaula teachers, 
including Matsyendranatha himself. Moreover, the KRU boasts that many of his 
converts were also Brahmins, just as the Srīmatasāra proudly proclaims that the 
first Siddhas of all the sacred seats were. To underscore further the Brahminical 
connection and draw from its prestige, the KRU claims that many of the early 
teachers were Vedic rsis. According to the KuKh the goddess is attended by rsis 
in the sacred seats. The KuKauM goes further by claiming that each of the Kaula 
teachers of the four Ages (yuganātha) was a master of one of the Vedas (vedarāt) 
and bestowed its fruit.' This implies, of course, that the tradition understands the 
founders of Kaulism to have been Vedic Brahmins. However, these are Brahmins 
who are not averse to setting aside caste norms if a higher purpose requires it. We 
have seen that Matsyendranatha was a Brahmin who assumed the role of a 
fisherman in order to get the Kaula teachings. Similarly, Vrksanatha is not averse 
to eating with outcastes and serenely braves the censorship of his fellows. This is 
not just because he is a casteless wandering renounciate. The text stresses 
repeatedly that he is a Brahmin and it is clear that he makes this known to 
everybody. However, he is, above all, a Kaula Siddha. 

Two ideals combine in the perfect Kaula who is qualified to be a teacher. 
One is the standard Brahminical one of ritual purity and the other is the Kaula 
one. The true Kaula is a person who has been penetrated by the grace of the 
goddess’s Command. This is the one essential qualification. Nothing else matters. 
He may not even be an initiate. The first ideal is basic, nonetheless. Although the 
Kubjikā Tantras are thoroughly Kaula, the figure of the ideal Kaula remains that 
of conventional, ‘orthodox’ Vedic tradition - the Brahmin. Thus we read in the 
SSS: 


Now the teacher whose behaviour is such (as follows) is said to 
be a (true) Brahmin. (He is dedicated to) truthfulness, cleanliness 
(Saucya),’ compassion, forbearance, he unites with his wife when it is 
her season, not out of passion, but for a son for the benefit of his 
lineage. He practices the six magical rites, bathes (regularly in the 
morning), and he worships at the three times of day. He avoids the 
Sudra and the low caste as well as (accepting food from others) 
whether cooked or raw. One who is endowed with such qualities is a 


! KuKauM 12/166cd ff.. Each of the Vedas bestows one of the goals of human life. The Rgveda 
gives Dharma, satisfaction (pusti) and peace. The Yajurveda gives wealth and male progeny. The 
Atharvaveda gives passionate love (kama). The Sāmaveda is the supreme Brahman and gives 
liberation. 

> The word *šaucya” also denotes ritual purity. 
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Brahmin not by caste or by virtue of (his) sacred thread (and the like). 
These are the qualities of a (true) Brahmin. He who possesses them is 
a (true) teacher. Again, he removes error, and he reveals the meaning 
of the Kula scripture. Previously consecrated, (such a one) should 
always be made (one’s) teacher. ' 
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Vrksanatha is not just a Brahmin; he is also a Kaula Siddha. As such, he 


possesses the power (siddhi) to be free of impurity, even when he is in contact 
with impure outcastes. He steps into a fire and stands there unscathed to the 
consternation of his Brahmin critics. Thus he converts many of them and we 
discover that this is the real reason for his visit to the house of untouchables. 


From Ahicchatra in the north-east, Vrksanatha travels west to Pataliputra, 


where the modern city of Patna in Bihar is located. The KRU continues: 


(Then he went), according to his own desire, to another very 
excellent city called Pataliputra with the rouse (that he sought) alms 
(bhiksārūpena) and he wondered (therein) in order to sport in the 
house of an excellent Brahmin (who resided there). O venerable Kuja, 
after having done that, he set out for the houses of seven low caste 
men and, his intellect (mati) free of impurities, took food with (all who 
belonged to the) Candala caste (freely) as he desired. 

Once he had done this, he suddenly desired to go once again to 
the temple of the Brahmins (there). Their hands folded (with false) 
respect they all mocked (him saying): “This is (indeed) a special touch 
(višesā spršā) (you have received)." (He replied): “(Now I am) said to 
be an outcaste (bāhya) (but) I say - explain O Brahmins! What (needs 
to be done) to protect (oneself from the pollution) due to which (you) 
have become untouchable by (your own) improper conduct! Explain 
that to me now! Having known that by means of which one is purified, 
my supreme illusion will cease. Whether one is a Brahmin or an 
outcaste is decided by fire!” 


! atha vipro guruh prokto yasyāsti cedršī kriyà | 

satyam Saucam dayā ksānti rtukale gamagamah |1 

putrārthī na ca kāmārthī gotrasantatihetave [k: -sampati-] | 

satkarmacaranam snānam trisandhyavandanam smrtam || 

Sadrantavarjanam caiva pakvāpakvavicāraņam [k, kh: pakvam capakvameva ca] | 
idrggunayuto vipro na jātyā copavitakaih || 

brahmanasya guna hy ete yasya tisthanty asau guruh | 

athavā bhrāntihartā ca kulašāstrārthadaršakah |1 


pūrvābhisecitah [k, kh: -te] yo [k, kh: so] hi kartavyas tu guruh sada | SSS 20/12-16ab. 


* gatvā divyam tu [k kh g: sva] canyam nagaram ativaram pātalīputrasanjūam 


486 INTRODUCTION 


Then (having said that), praised by all the hosts of demons and 
gods, he entered the fire (prepared to test him). When he emerged out 
of the mouth of the fire all the Brahmins residing in the city praised 
him. O goddess, once he had acguired fame in the Wheel of the Void 
and guickly and with force made one hundred thousand Brahmins (his 
disciples) in this way, the leaders of the towns made a sound (of 
approval) (?). Then, having wandered (about there) just to play, (that 
yogi) of unegualled intellect (went) to the city next to the sea called 
Candrapura and, having got there, was praised by the hosts of 
immortals. 

(He experienced) a divine awakening by (the goddess’s) 
Command in the supreme practice (vidhi) of Kula and having burst 
apart (vidārya) a tamarind (cifica) tree, he whose mind (moved with 


PEEL 


the speed of) the wind, received the name Cificisa. (Thus) he reached 
the land of Komkana. (There that) great soul, in order to explain all 
Kula practice (vidhi) with its (many) divisions, divine and otherwise, 
he initiated nine (randhrasamkhya) holy (people) including Brahmins 
and others. 


bhiksārūpeņa tasmin dvijavarabhavane [k kh g: -naih] kridanartham [k kh g: -yartharn] 
bhramitvā | 

pašcāt saptantyajanam grhagamanavidhau Srikuje ‘sau pravrttim [kh: prvrttim] 

krtvā cāņdālajātyā svayamamalamatir bhojanam [kh: -bhojanam] yāvad icchd |1 

evam krtvā dvijanam punar api sahasā mandiram [k kh g: mandirair] gantukamas 

taih [g: tai] sarvaih [kh: sarve; g: tsarvveh] sopahasam [k kh g: -hasyah] krtapranayakaraih 

sā [k: -bhā; kh: -krtah pranayakaraihrbha] višesā [k kh g: višesāh] sprsaisa [kh g: sprsesah] | 
ukto vahyo [k: vāsū] gadisye [g: -sya] vadatha kim iti bho varanaya [k g: cà-; kh: vālanāya] 
dvijendrāh [g: -ndrà] | 

yenāspršyāh [k kh g: -sparsa] samjata [k g: mamajata; kh: -samajata] anucitavidhinā [k: 
anucimta-] stghram ākhyāhi [k, kh, g: akhyeya] tam nah | 

jfiatva yenatmasuddhir bhavati mama para bhrāntir astam prayāti 

vipro và [k: vu; kh: nāsti; g: mvu] cantyajatas tava [k kh g: scantyajates-] ca bhujavate [g: -vato] 
niskrtis tatra [g: niskatistatra] vahnih | KRU 13/25-27ab. 

! pašcād vahnau [k kh: -vahno] pravisto [k: pravistam; k: pravistam; g: pravista] 
asurasuraganair vandyamānah [kh: -manam; g: masurasaraganairvvandyamanah] samastair- 
niskrānto vahnivaktrāt sakalapuravarair brāhmaņaih [k: sakalapurapurabhavairbrahmanai- kh: 
sakalapulapurabhavairbrahmanai-; g: -rabhavairvrahmanaih] stūyamānah [g: mnūyamānah ] |1 
kirtim [k kh: kirti] krtvā khacakre [kh: svacakre] sapadi rabhasakrl laksam ekam [kh: labha-] 
dvijanam 

krtvaivam devi pascan nagarapuracaraih [k kh g: -varai] syandanagramaghosaih [k kh: 
syantanai-; g: syattanairgra-] | 

kridamatram bhramitvā punar atulamatih [kh: -mati; g: punarapitulamatih] sāgarasyāntagarbhe 
nāmnā [g: rnamna] Sricandrapuryam [k g: -puryam; kh: -piiryam] puram amaraganair 
vandyamanah [kh: pürama-] sa gatvā [kh: gandhah] M 
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These nine disciples, as we shall see, are the Nine Nāthas. Before discussing 
them and their sixteen disciples, we turn to another account of the First Siddha. 


The Exploits of Tūsņīnātha, the Silent Lord 


The Satsahasrasamhita also narrates the exploits of the First Siddha at 
length. An entire chapter, most of which is reproduced in the Kumarikakhanda, is 
dedicated to him and his disciples.’ We notice several features of this presentation 
that indicate that it is later than the one in the KRU. The Nine Nathas and their 
disciples, the Sixteen Siddhas, appear in the SSS in the clear, ordered form we 
find in the later Kubjikā Tantras. Moreover, the scene of the action is now 
virtually entirely the land of Konkana and, in particular, Candrapura and its 
environs. The First or Root Siddha (Siddhanatha, Mūlanātha) is never called 
Vrksanatha in the SSS. Instead he is identified with Pingalanatha, the fifth of the 
Five Siddhas.? He is also called Sasthanātha, as he is in the KRU (but not in the 
KuKh). He is especially called Tūsņīnātha or Mauni$a, the Silent Lord and is 
identified with Mini$a, that is, Matsyendranātha, the first Kaula teacher, 
Caryānātha* and Oddīša the Siddha of the first seat.* As do all his homonyms, this 
First Siddha is said to be the teacher of the three Siddhas of the sacred seats. In 
this context they are, Mitranatha (Kamarüpa), Caryanatha (Jalandhara) and Sastha 
(Pūrņagiri) who, along with the First Siddha, identified with Oddisa (Oddiyana), 
form the group of four Siddhas in its final and most consistent form. 

The account in the SSS can be said to take up where the KRU leaves off, 
adding numerous details that fill out the figure of the First Teacher. The SSS 
refers to his wonderings only cursorily. The focus of attention is on Candrapura 
and Konkana, which are described in vivid detail as the scene of the great exploits 
of the First Teacher who observed a vow of silence and so was called Tüsninatha - 
the Silent Lord. * Tūšņīnātha wondered far and wide, observing his vow until he 
reached the ‘northern side of the ocean of milk. This was the land of Konkana, a 


prāptā [kh: prapta] cifici$asamjfía manapavanagatih konkanam prāpya [kh: prapta] dešam | 
divyadivyadibhedaih sakalakulavidhaih [g: -vidheh] khyapanartham mahātmā 

viprādyān [k kh: viprādyā; g: viprāsye] randhrasamkhyan [k: numdhra-; g: dhra-; k kh g: - 
samkhya] krtavinayaguņān bhāvitān diksayitva || Ibid. 13/27cd-29. 

! The chapter in the SSS is forty-three. The equivalent one in the KuKh is forty-six, to which the 
reader is referred. 

? SSS 43/16ab and SSS 43/13 = KuKh 46/36. 

> SSS 43/16b. Here, the name appears to be an epithet - ^the Lord who performs Kaula practice 
(caryā)'. As a proper name it is that of the Siddha who presides over the sacred seat of Jalandhara. 
^ SSS 43/21cd-24ab and also KuKh 46/40-41. 

> He came to be called Tūsņīša in the Three Worlds because of (his) silence (tūsnī). 

ūsnyā tüsnisasamjfio ‘sau jatas tribhuvane yatha || SSS 43/23cd. 


$ SSS 43/15. 
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beautiful mountainous region, on the western sea. There was a mountain there 
called Candrasila (the Mountain of the Moon) near Candrapura (the City of the 
Moon). Here, using Tūsnīnātha as her instrument, the goddess graced the world 
by transmitting the teachings in the four Ages from the four sacred seats. She did 
this by descending repeatedly into the cave on the peak of the mountain where 
Tūsnīnātha practiced austerities and observed his vow of silence’ until she and her 
consort finally come to stay there permanently. This took place at the beginning of 
the Age of Strife (kaliyuga) when the Western tradition of the Kubjika Tantras 
was first propagated. Following Tüsninatha's enlightenment, he and the teachers 
of the other three sacred seats met in the cave and received the goddess’s 
empowering grace. Thus, whereas the earlier three transmissions occurred one at a 
time in the preceding cosmic Ages now, at the end of the Age of Strife, the sacred 
seats and their transmissions originated all together on the peak of the Mountain 
of the Moon.” 

The sage’s behaviour imitates and emulates that of the goddess. According 
to the KMT, when the goddess abandons the god she goes to the Mountain of the 
Moon on the Island of the Moon. Although we are told that there are many caves 
on this mountain” there is no mention of any particular one associated with the 
goddess. However, later in the tradition a good deal is made of the cave on this 
mountain for it is here that the Linga is located into which the goddess enters and 
within which she receives the Command. The symbolism of the Cave 
encompasses and fulfils the extensive symbolism of the Linga. The goddess sits in 
the Cave absorbed in the contemplation of the energy generated by her 
austerities.* Tūsņīnātha imitates her in this as he does in maintaining the silence 
the goddess observes there. For as the god says in praise of the goddess: ‘Silent 
(tusnī) in the abode of the Cave of the Moon, the gods bow (before you).” There, 
we are told, she abandons her dark form to become Gauri. In this also Tūsnīnātha 


! SSS 43/25ab quoted in note to KuKh 46/42ab. 

> O goddess, when the Kali Age began, Mīnīša, (also) called Oddīša, sealed all the Krama and then 
took and observed a vow of silence. The members of the congregation of the Practice of the Rule 
(samayācāramelaka) belonging to the Kula tradition (amnāya) that were (thus) sealed (mudrita) 
all came at the end of the cosmic age (kalpa) and, even though they were of three kinds (i.e. 
belonged to the three preceding Ages), they all meet together in one place. 


samprapte tu kalau devi mīnīšauddīšasamjīakah [k, kh: mīnāšo-; -kam] M 

mudrayitvā kramam sarvam maunam ādāya samsthitah | 

mudritās tu kulāmnāye [k, kh: -yam] samayācāramelakāh || 

kalpānte āgatāh sarve tridhāpy ekatra [k, kh: tridhāy aikatram] samsthitah |SSS 43/21cd-23ab. 
> KMT 1/57. 

^ KuKh 6/3-4ab. 

> tügnim candraguhālaye suranutam Y Kh (1) 26/56c; cf. KuKh 3/1. 
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is her follower, for ‘taking a vow of silence he always did (everything to seek the 
knowledge of) Gauri and Nirvana (nirvanacestitay .' 

After achieving enlightenment, Tüsni$anatha, now fully conscious of his 
identity with the male deity, left the cave and travelled west, the direction of 
Kubjika's ‘western tradition’ (pascimamnaya), towards the City of the Moon. 
There he met the king called Candraprabha (Moonlight) and Candrabimba. The 
king had a young and beautiful daughter called Gaganavati. At first she mocked 
the Siddha even though her hair stood on end at the sight of him engaged in the 
‘practice of the conduct of demons (pisacocchusmacarya) . When the Siddha saw 
the princess laughing at him, he made a great and frightening sound and in an 
instant flew up into the air and disappeared. The daughter of the king was 
astonished and, very frightened, she fainted. When she came too, trembling, she 
begged forgiveness as the king stood up respectfully.” 

The Kaula Siddha is the antinomian ascetic who hides his identity by 
behaving like a mad man caring nothing for the world or its potentates. At the 
same time, like the typical Indian sage, he is very sensitive to the manner in which 
he is treated. This is not because he is proud. The display of his miraculous and 
frightening power is provoked by disrespect towards the mighty spiritual and 
magical power of the goddess within him. His ultimate intent is not to chastise but 
to grace. Thus when the princess, sent by her father to the holy Mountain of the 
Moon (candrasila), worships the Siddha there, he bestows upon her and her 
entourage the liberated state of Flight (khecaratva) by the power of his 
Command.’ 

Siddhanatha spent much time on the peak of the Mountain of the Moon 
immersed in meditation surrounded by the divine beings and sages who came to 
worship him. There he installed a Siddhalinga, in which the goddess is 
worshipped and a Circle of Mothers (matrmandala) with the goddess Konka in 
the centre. These he and his disciples worshipped, along with the Sixty-four 
Yoginis, with libations of wine. ^ Finally, on this mountain Siddhanatha initiated 
nine disciples that were known as the Nine Nathas.° 

The first of these Siddhas was a Buddhist called Vajrabodhi,° whom the SSS 
depicts as an arrogant and aggressive Brahmin convert.’ Although everybody 


! SSS 43/24ab. 

? SSS 43/56ab. 

? SSS 43/65ab. 

^ SSS 43/113. 

5 SSS 43/176. 

5 Brahmins were converting to Buddhism from the Buddha's time. Many of the major exponents 
of the Mahāyāna and Vajrayāna were originally Brahmins. One was Vajrabodhi is namesake who 
was well known in the south of India where the SSS, or at least this chapter of it, was redacted. 
According to the Chinese chronicles, this other Vajrabodhi was born in the Malaya kingdom in 
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disliked him, Vajrabodhi was the teacher of the king of Candrapura. His 
conversion and that of his royal disciple heralded the spread of Kubjika’s cult in 
Konkana. Thus, the SSS describes this important event in some detail.” There we 
read that the king and his chaplain were returning to Candrapura with the army 
after a battle. On the way, they heard that a powerful Siddha was staying in a 
nearby cremation ground. Curious to meet him, the king went there with 
Vajrabodhi, where they found him sitting immobile in the shade of a tamarind 
tree. Siddhanatha was engaged, no doubt, in contemplating Kubjika, the goddess 
of the tamarind, rising by her power through the planes of meditative absorption. 
The depth of his concentration impressed them, especially the king, who offered 
his respects. However, the Siddha was so immersed in meditation that the king 
was unable to rouse him and the more he tried to do so, the more he became 
angry. Then the proud Vajrabodhi, commanded by the king, started shouting at 
the Yogi and made loud noises. Seeing that this had no effect, he began to abuse 
him. To this, the angered Siddhanatha finally responded. By the power of his 
Command, a disembodied voice was heard and he shook his index finger at them 
shouting "ha ha ha". Fire and smoke came from his nose, mouth and ears that 
filled the surrounding land and sky. The king and his attendants were paralysed by 
the Siddha’s power and stood before him unable to flee, trembling and fainting 
with fear. The earth quaked and the seas became stormy. The trees of the 
surrounding forests crashed to the ground. Apart from the tamarind tree under 
which the Siddha sat, everything shook as the proud Vajrabodhi fell senseless to 
the ground.” 

Seeing this, the king became angry with Vajrabodhi and chastised him for 
his evil mind (durbodhi). Released from his paralysis, the king prostrated before 
the Siddha. He exhorted him to be compassionate and praised him as the teacher 
of the world. The sage, thus placated by the king, gave him the grace of his 
Command and said to him: “Establish a great kingdom! Conqueror the ten 
directions! Go, go, great king and establish a kingdom at my Command!” Then he 
warned him that if he breaks the Rule (samaya) of the Kaula path, he will be 


south India. At the age of ten he took his first vow and went to study at both Nalanda and Vallabhi 
where he received the title "Tripitakacarya'. He studied Tantric Buddhism from the south Indian 
monk Nagabodhi. The Pallava king, Narasimha the Second asked him to pray for rain when a 
severe famine afflicted the region around Kanchipuram, which was granted. Vajrabodhi went to 
Ceylon from Kanchi and when he returned left for China to spread Vajrayana. He reached Ch’ ang- 
an with his disciple Amoghavajra in 720 AD where Šubhākara, another Vajrayana monk, resided. 
Vajrabodhi translated twenty-four Vajrayana texts into Chinese. He died in 741 CE at the age of 
71. Saroja 1999: 131. 

! SSS 43/139cd. See note 31 to KuKh 46/45. 

? The reader will find the complete account in the translation and notes of chapter forty-six of our 
text. 

3 SSS 43/139cd. See note 31 to KuKh 46/45. 
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punished by the rays of the angered deity’s power and that Kubjikā, the supreme 
goddess, commanded that if any man in his kingdom were to be devoted to any 
other deity apart from her, it would be destroyed.’ Then turning to Vajrabodhi, 
who still lay there unconscious before him, Siddhanatha touched his head with his 
foot to awaken him. Vajrabodhi, coming too, recognising the Siddha’s great 
power, begged to be forgiven. Humbly he prostrated before him and praised him, 
asking for the grace of devotion.” Siddhanatha, pleased with him, gave him yogic 
powers, just as he had bestowed royal power on the king. He promised Vajrabodhi 
that would be initiated on the Mountain of the Moon and be born, along with 
others, into the goddess’s Kula.’ Vajrabodhi bowed his head and the sage became 
silent.* 

The Tantra goes on to narrate how another time, when Srinatha was sitting 
under the same tamarind tree, other Siddhas came and attacked him. He looked at 
them angrily and uttered the syllable HUM from which emerged a magic pill 
(gutikā) that struck them with such great force that they fell on the ground. 
Distraught and worried, lest they be struck again by the magic pill, and awed by 
Šrīnātha's power, they prostrated before him.) He calmed them and liberated 
them. 

We shall see in the following section of this chapter that Siddhanatha’s nine 
disciples appear regularly in the Kubjikā sources as the Nine Nāthas along with 
the Sixteen Siddhas who were their disciples. The account in the SSS clearly 
implies that these are the other eight Siddhas who, along with Vajrabodhi, were 
converted by Siddhanatha and became the Nine Nathas. They are not expressly 
said to be Buddhists although their aggressive behaviour suggests it. However 
another source, the Kubjikānityāhnikatilaka, explicitly says that Siddhanatha 
converted a number of Buddhist monks.* The KnT is a derivative text, not a 
Tantra and so is probably reporting a common tradition that developed in some 
Kubjikā sources I have not been able to trace apart from the SSS. The following is 
Schoterman’s summarized translation (1983: 38) of the relevant passage in the 
KnT: 


On the instigation of Šrīšāmbhunātha (that is, Siva) Srīnātha went to 
Gandharvaloka. There the Buddhists (saugata) asked him who he might be, and 
what the object of his coming was. When Srinatha told them that he was a Siddha 
who had obtained the supreme, divine instruction (divyājūāvaralabdhaka) the 


! SSS 43/148. 

? SSS 43/152-157ab. 

? SSS 43/163ab. 

* Ibid. 43/166ab. 

5 SSS 43/169ab. 

$ See KnT 1/188 ff. This account is part of a long passage dealing with all the teachers. 
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Buddhist monks (vandaka) laughed at him, and invited him to prove his 
statement. Thereupon Šrīnātha pronounced the sacred syllable HUM, and all the 
lofty vihāras of the monks collapsed. The monks acknowledged the authority of 
Srinatha, and were subsequently converted to him. 


These stories may well correspond to reality in some loose way. Buddhism 
was a powerful presence in the Deccan when the SSS was redacted. It had already 
spread to Maharasthra during the reign of emperor Ašoka in the 4" century BCE. 
The following centuries witnessed the excavation of a series of rock-cut caves in 
the Sahya ranges in the Konkana region especially in the third century CE when 
the Satavahana kings ruled the Deccan with their capital at Pratisthan (which is 
modern Paithan in the Aurangabad district). From the 2" century CE onwards 
these Hinayana caves were altered to fit the new Mahayana doctrines and new 
shrines were added to them. Buddhist monasteries were also established. 
Subsequently, the Vajrayana also spread to these regions. Signs of all these 
developments are apparent in the Buddhist caves of Panhhale Kaji, not far from 
Goa, which is where the ancient city of Candrapura was located.' Judging by the 
many common sacred sites we find in Buddhist and Saivite sources redacted in 
the last quarter of the first millennium, the presence of both in the same region is 
not surprising. Konkaņa is the very first entry amongst the twenty-four sacred 
sites described in the Amndyamafijari, a commentary on the Samputatantra 
written by Abhayakaragupta who lived from the 11" century to the first quarter of 
the 12". Probably redacted before the standard set of twenty-four sites, we find in 
the later Buddhist Tantras had developed, only six sites are mentioned in the 
Samputatantra itself. There too Konkana is the first amongst them.’ The reason 
for this may well be because the Tantra was redacted there. 


' Concerning the geographical location of Candrapura, see intro. vol. 3, p. 303?? ff.. Wayman 
(1995: 156) reports that: While in India in August 1994, M. N. Deshpande informed me of his 
treatise The Caves of Panhhale Kaji (ancient Pranalaka), a Memoir of the Archaeological Survey 
of India, Janpath, New Delhi, wherein he describes unearthing a tantric site 200 miles south of 
Bombay, and slightly north of present Goa, including finding the Buddhist tantric deity 
Mahacandarosana. 

? The others are: Candradvipa (south-east Bengal), Attahāsa (Bengal), Devīkotta (north Bengal), 
Haridvara (modern Hardvar), and Jalandhara (Himachal Pradesh). See KuKh vol. 4, appendix 8, 
table 21. 
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The Nine Nāthas and Sixteen Siddhas 
Prototypes of the Siddhas and Teachers 


We have seen that according to the SSS the First Siddha initiated nine 
disciples. These were the Nine Nathas who achieved the supreme state and 
became teachers in their turn. Their disciples were the Sixteen Siddhas, who also 
had their disciples. Beyond them are the lineages of teachers that extend down to 
the initiate's own teacher and himself. This scheme emerged progressively as the 
system taught in the Kubjika Tantras developed. Let us see what the sources have 
to say about them and observe how this development took place. In order to do 
this we will look at the sources one at a time arranging them in a roughly 
chronological order. We have noted already that the KMT is virtually silent about 
the tradition and its transmission beyond its initial revelation by the goddess to the 
god and to the Siddhas in the sacred seats. Even so, the KMT does prescribe the 
worship of the lineages of teachers up to one’s own within the Gurumandala, but 
does not define its contents.’ We notice the first development towards the final 
scheme in YKh (1), to which we turn our attention first. 

The first recension of the YKh does refer to the Nine and Sixteen Siddhas, 
but they are invariably presented as the sonic energies of letters. A few teachers 
are mentioned, apart from the Siddhas of the sacred seats, but no attempt is made 
to present these two groups as human teachers. The association between sonic 
energies and concrete, historical lineages of teachers is easily made because both 
are understood as a series of interconnected links. The YKh (1) presents the 
goddess’s ‘lineage’, the teaching and tradition (santana, anvaya) as a flow of 
energy from the source Triangle. This is the inner source and ultimate 
fundamental nature of the outer lineage of teachers.” This inner grounding is 
represented concretely in YKh (1) as the Divine Current of Eighteen teachers who 
live as Skyfarers in the transcendent beyond the corporeal state that precedes the 
stream of human teachers. These teachers are aspects of the energy of the 
Transmental symbolically located beyond the body. The subsequent tradition will 
project the teachers that follow, the Nine Nathas and the Sixteen Siddhas, into the 
subtle and gross body, respectively. Srīnātha and his consort, the goddess, who are 
the last pair of the Divine Current, stand at the interface between the two levels 
and serve as a bridge between them. 


! See below, appendix 2, p. 563 ff.. 

? The following is an example of this usage: The Lineage (santāna) of the two paths of Meru is 
Matrka with the three divisions. The tradition (anvaya) has arisen there. Three flowers should be 
melted (ksaret) from that. KuKh 58/61cd-62ab. 
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Srinatha is the deity who assumes the form of the First Teacher. The 
teachers at the lower levels are generated from the First Teacher just as deities are 
generated from the main deity. Each is an aspect or part (amSa) and, at the same 
time, the whole deity. Again, just as the deity outwardly assumes the form of the 
cosmic order, each teacher represents a ‘part’, level, or state within it. The earliest 
representation of this process is found in the KMT. There, as we have seen, 
Bhairava, the first teacher assumes the form of the Five Siddhas who govern the 
gross elements. Subsequently, in YKh (1) Bhairava, the First Teacher is 
understood in a more complex way as embodied in a series of mantras, the 
essence of which is the seed-syllable Navatman. In this perspective, the Nine 
Nathas embody the nine letters of Navatman. The Sixteen Siddhas, who are 
derived from them, are the sixteen vowels. They are the energies of the lunar 
goddess who drips with the nectar of immortality. This nectar consecrates the 
neophant and so one can say that these Sixteen Siddhas are teachers who bestow 
the liberating initiation. 

Both these sets are of primary importance in the symbolism of the Kubjika 
Tantras. Navatman is both the god and the First Teacher. He is nine-fold as the 
nine letters that correspond to Nine Nathas or Siddhas and their energies who are 
their consorts. Similarly, the sixteen Siddhas correspond to the sixteen vowels that 
represent the energies of the Moon. The Moon is the Command. Accordingly 
these sixteen are emanations and aspects of the Command. Thus, they are 
permutation of the lunar Divine Current. One could say, although the text do not 
do so explicitly, that the Sixteen Siddhas are the outer counterparts of the first 
sixteen members of the Divine Current, which is the inner lunar Current. The last 
two are not counted as they are the First Siddha and his consort. Thus the outer 
contents reflect the inner and are the one reality in two modalities. 

The god’s body is made of the Siddhas, just as the goddess’s body is made 
of their energies. The following verses of a hymn to the goddess illustrate well 
how the energies that develop into the ‘outer’ Siddhas abide within her: 


I am she and, again (I am) one only and of many kinds, (I am) 
five (as the Five Siddhas) and the other (apara) couple (yugma) (at the 
end of the Divine Current) and in (the body which is) the city of the 
lord (nāthapura), (I am) one, three, nine-fold and sixteen (as the 
energies of the teachers) in the Sequence of the Command. The 
Šrīkrama family (santati) of Šambhu is the most excellent. It is the 
Skyfarer (khecarī) consisting of eighteen divisions in the Kulakrama, 
O Srinatha, within the lunar seat (somāsana).! 


! esáham [n: eka-] punar eka eva vividhā pamca tathā caparam [n: ca-] 
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The first, endless, unborn, consisting of the three qualities, the 
five beginning with the Void and the rest are the agents (of spiritual 
action) (karakāraka), accompanied by Uma. (Located) at the end 
(ante) (in the final extremity of the flow of the energy of the 
Command), they are said to be eighteen. The primordial goddess 
(ādyā) is the Sixteenth (sodas?) of the sixteen (lunar energies). She is 
the goddess who is Siva (sivamayt). She is the supreme plane 
(bhūmikā) and, beginning with the Undivided (akhanda), is the plane 
encompassed by the mandala and adorned by the glory (sri) of 
Sarhvarta.' 

She is the object of worship in my Kula of the sixteen-fold 
sequence. O Sambhu, she is by herself (spontaneously) Sambhava 
within the lineage (santana) as well as the plane of the sixteen which 
is the arising of the venerable path of (mount) Meru. O god! you are 
the seventeenth and I am one embraced by the Flower (of the Divine 
Current) * * * * * the venerable * * * * * (7)? the nine-fold sons and 
the sixteen.” 

Again, in the world of transmigration, in the triple transmission 
within the three cities, in the middle, is the energy (kalā) of Siva's 
Fire, which is the Vidya, the plane of the foundation (asrayabhümika) 
who, as the six planes, is the (goddess) Kalika who saves (the 
fettered). That is merged within the Self in the abiding state of 
liberation * * * I am Kalika, the destroyer (sarihārī) while, the most 


-Sam; n: -Sah] I 

Sambhoh [n: -bho] šrīkramasantatih [k, kh, gh: -tī; ù: -kamasamtatt] paratara nathakrame [k, kh, 
gh: - kreme] khecarī [k, kh, gh: khacara; n: -ra] 

bhedāstādaša [k, kh, gh: - dasa; n: bhedacastada + sa] iti kulakrame šrīnātha somasane [k, kh, 
gh, n: sobhasane] | YKh (1) 26/13cd-14ab. 

' ādyānantam anantyanantatrigunà [n: ādyantarntamahatpranantatri-] sünyádipaficadayà [k, kh, 
gh: - pašcādayā; n: sūnyādipascodayā] 

ete karakārakā [n: kandarakārakā] umayutā [n: * mayutā] ante [n: a *] dvirastau smrtah [k, kh, 
gh: -tà] Il 

ādyā [n: à *] sodašasodašī šivamayī devi para bhūmikā akhandadi ca mandalavrtapada 
samvartasrimandità | [ù: this and next line missing] Ibid. (1) 26/14cd-15ab. 

> The MSs read turntutitrinaka which makes no sense. 

> ārādhyā mama [gh: sama] sodašakramakule sarnbhu svayam sambhavt [k, kh, gh: -và] 

santāne [gh: sa-; ù: missing] punar eva sodasapadam šrīmerumārgodayam || 

deva tvam dašasaptam ekam aham [k, kh, gh: -kam; à: -mekamadhi  kaih] puspaih [k, kh, gh: 
puspe] samālirngitā [k, kh: -lim * *, gh: -lī * *] 

Srimamtumtutitrinaka [kh: -tumntutitrinaka; gh: -tumtatitrinaka; n: šrīmāntutitri * * * *] navadha 
putrās tathā [k, kh, gh: yu-; n: putrāhkalau] sodasa | Ibid. 26/15cd-16ab. 
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excellent (member of the) transmission has, in reality, been emitted 
with the name of Kujīša, who is most excellent.' 

He has made this Krama liturgy (paddhati), which is mounted in 
the Void. The venerable lord (īfvara) is the body (pinda) and 
Kundalini is the energy (kala). She is the savour (hard) and she is six- 
fold (as the Krama) on the plane of the vital Self (hamsa). Vakra, born 
of the Srikula is encompassed by the three lineages (āvalī) and is 
given (datta ?) as the Command consisting of three and a half 
(measures of energy)’ and, ninefold (navadhā) as the lords (nātha) of 
the cities and the rest (within the body). Within the group of four 
(sacred seats), she is Kubjinī.* [. . .] 

(She is) the Vidya which is Bhairava's form (mürtika), the 
energy of Kali in the Age of Strife, she is Kaulinī come forth from the 
divine in Hara's teaching, and on the Krama path she should be 
praised as Uma, and Carcika. She is the Skyfarer marked with 
Srinatha, impelled (nutā) by the gods (sura), she is the mistress of the 
wheel (cakrešvarī), Vakrikā at the end of the couple (yugmante), the 
supreme energy who is nine-fold up to the sixteen energies. 

The Stone of the Moon is in the centre (which is the location of) 
Kundalini (násika), (the goddess) of Konkana. The adepts in the 
mortal (world) are in the sequence of the nine (Nāthas) and the three 


! samsare [k, gh, ù: -ram; kh: -dam] puratrikrame [k, kh, gh, ù: puna -] tripurage [n: trisu-] 
madhye šivāgnerkalā [k, kh, gh: šivāgnir kalam] 
vidya sāšrayabhūmikā [k, kh, gh: mā-; t: ma--ka] satpadabhü [k, kh, gh: -padai-; n: yetryadai-] 
tarikakalika [k, kh: -* * kika; gh: tpari ** kika] M 
tanmoksasthitilīnamātmani ca ya [k, kh, gh, ù: ye] samhàry aham [n: samhàrya *] kālikā 
samsrstam iti tattvato [k, kh, gh: hati -] kramavaram nāmnā kujīšarh varam | Ibid. 26/16cd-17ab. 
? See intro. vol. 1, p. 379-387. 
> tenaidyam [n: tene *] kramapaddhatir viracitārūdhādivisnvīsvarah [kh: -citā * *? gh: 
viratritārūdhā-; n: -citāvrahmādivisnīšvarah] 
pimdam kudalinīkalā [n: -kula] kulaharā hamse [n: sa] pade sadvidhā [k, kh, n: satvidha; gh: 
sadvidha] || 
vakrah [k, kh, gh, ù: vakro] šrīkulajāvalī trivalitāvrtā [k, kh, gh: -vrttā; n: -tadrtta?] 
trayordhvādikā [k, kh, gh: trayordvādikā; n: tra * * dhika] 
aja deva purādinātha [n: -nāna] navadha [n: * vadhā] turye [n: tuye] *kubjinī [k, kh, gh: ku * 
Jinī; n: kujakhafijini] | Ibid. 26/17cd-18ab. 
* vidya bhairavamūrtikā kaliyuge [k, kh, gh: kaliryege] kālīkalā kaulint 
divyotthā [k, kh, gh: divyotā; ù: vivyata] harašāsane [n: hata-] kramapathe stutyā [k: stusyā; n: 
puspā] uma carcikā || 
šrīnāthānkitakhecarī [k, kh, gh: -nathakita-] suranutā cakrešvarī vakrika [n: carcika] 
yugmānte ca para kala navadhā [n: na * dha] yāvat [k, kh: yaval; n: yakal] kala sodašah | 

Ibid. 26/30cd-3 lab. 
? Concerning *nāsikā' or ‘nasa’ as Kundalini, see intro. vol. 1, p. 24 and Dyczkowski 1992: 175ff.. 
and above p. 446. 
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(Siddhas) MI (Mitra), Sa (Sastha) and O (Oddīša) (in the three sacred 
seats).' The other sixteen who move on the earth (bhūcara) are famed 
as teachers in the Age of Strife. I am Vakra who resides in the 
(teacher’s) mouth on the (transcendental) plane of the Transmission 
(krama). I am the unfailing and supreme Command.” 

O god, (I) have become the Command of those teachers and 
reside in their mouth. One should not mention (their) caste (jati) if 
men are worthy of worship by the lord’s (prabhu) Command. She 
resides within the sequence which is such and is the excellent 
worshipper of the divine Transmission impelled by the god (sura). In 
the Srisamaya she is the teachers’ protector (gurupālikā) and, 
impelled by the awakened one, bestows liberation in the Srisasana.* 


In this way the YKh (1) establishes the numerical paradigms relating to the 
lineages of teachers who will emerge subsequently. However, these inner 
representations are not enough. Each member of the tradition must be initiated 
into it by a teacher who has been authorized to impart it by his teacher. In other 
words, each initiate must belong to a lineage. Naturally, YKh (1) also affirms that 
this is essential: 


(Initiates) possess Navatmaka up to the seventeenth place 
(which is that of the supreme plane of existence).* Bhairava’s form (is 
such) because (he) fills (all things) (bharanāt) and by recollection also 
(he is) Bhairava. The disciples after this are innumerable. He who 
knows the first convention of the Flower is a (true) teacher. One who 
is not part of the sequence of teachers (gurukramavinirmukta) is like a 


' Concerning the three + one lineages etc. see the Navasanketasütra (YKh (1) 51) in notes to 
KuKh 39/1 13-115ab where it is translated. 

? madhye [gh: madhya] kornkaņanāmikādhikarane [k, kh, gh: kornkaņanāsikādhikaraņe; n: 
madhyekonakanasikadhi-] candrašilā [k, kh, gh: camdra-; n: camdrasila] nirmita [k, kh, gh: 
nimita] 

maisar [n: maisa] ogayakatrayam [kh: ogapa-; ù: dagapakatrayam] navakrame [n: navakrana] 
martye tu ye sadhakah [n: -ka] || 

anye sodaša bhūcarā guru [n: + kra] me kīrtyā kalau [n: kalai] netarah [k, kh, gh, n: -ra] 
vakraham [n: ca-] ca mukhasthita kramapade àjfià amoghā para | YKh (1) 26/31cd-32ab. 

tesam [gh: tesa] jatim [k, kh, gh, n: jati] na [gh: ma] carcayed [k, kh, gh, ù: cāccared] yadi narāh 
pūjyāh prabhatajnaya [k, kh, gh: prabharajfiaya; n: prabhorajfíaya] M 

īdrgbhāvakramāšritā suranuta [k, gh: šuraņutādi; kh: suranu *] divyakramasyarcika [k, kh, gh, n: 
-rccaka] 

Srisamaye gurupālikā [k, kh, gh: - dhālakā; n: -pālakā] budhanutā [n: vidhenuta] srisasane [n: 
šrīšā-] muktidā | Ibid. 26/32cd-33ab. 

^ See intro. 1, 414, 417, 420 and KuKh 25/39cd-40, n. 17. 
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thief in (this) school (sasana). One should never show the scripture 
(Ggama) (to such a one) or place it in (his) hand. One should never let 
go of the thread of the scripture (that binds it together). (The power 
of) Kauladharma functions (only) after one has learnt this teaching 
(āmnāya). One who is (properly) initiated into the Western House has 
descended through the series of teachers (pāramparyakrama). One 
should worship that and offer (all one’s) wealth (to the teacher and the 
lineage).' 


However, although YKh (1) declares that the initiate is, by virtue of his 
initiation, a part of the lineage, the members of this lineage are not named. It is 
left an open possibility. Get initiation and you will belong to an authetic lineage, 
provided that the teacher from whom you have received initiation ‘knows’ the 
Divine Current and hence is connected to it. Even so, there must be a ‘sequence of 
teachers’, which should be worshipped beginning with the First Teacher, 
Navatmabhairava, up to one’s own teacher. This is done in the Gurumandala. In 
the more developed rite, as we find it in the KuKh and elsewhere, the 
Gurumandala is drawn separately behind the Kramamandala. A chapter of the 
SM teaches the use of the same Kramamandala as the place to project the teachers 
thus transforming it into the Gurumandala. There the ‘teachers’ are the 
personified energies of the letters of Navatman. They are represented equally as 
Bhairavas or Siddhas. It is essential, as the Tantra tirelessly repeats, to worship the 
teacher as a part of the lineage. So, at a time when there was still no detailed 
account of the previous teachers, the matter was resolved in this way. 
Subsequently, the tradition elaborates on the identity of the Nine Nathas and the 
Sixteen Siddhas, supplying them, by means of their hagiographies, with palpable 


! yavat saptādašasthānam [g: sasta-] tavat [k, gh, n: tàvam] tesāri navātmakam Il 

bharanad bhairavakaram smaraņād api bhairavah [k, n: -va] | 

atah paras tu [2: paras ca] ye šisyās tesam [k, gh, n: Sisya tesam; 2: Sisya yavad] samkhya na [2: 
astadasa] vidyate [2: kramat] || [2: + k: tavam (kh: tavan) tesam navatmanam bharanad 
bhairavam vapuh | anye ye ‘pi bhavisyanti tesam sarnkhyā na vidyate |] 

prathamam puspasamketam [k, gh: -ta] yo jānāti [k, gh: jūānāti; g: jūāati] sa desikah | 
gurukramavinirmuktah [g: -kta; 2: k: -mukta; kh: -mukto] šāsane [2: kh: Sasa *?] cauravad [2: 
kh: ?] yathā [k, gh: yavo; 2: kh: ?] Il 

agamam [2: na tasya] naiva [2: agamam] daršeta [k, gh, ù: daršyeta; 2: dadyat] haste ‘pi [2: 
sarvatha] ca [g: na; 2: k, kh: tyajya] na [2: nāsti] dapayet [g: pradāpayet; 2: papakrt] | 

na [g: ta] tyajed bandhanam [k, gh: urddharam; n: urddhamram] sūtram āgamasya kadācana || 
[2: missing] 

ity amnayam [2: sadācāra] pura [2: paras] jfíatva [2: yapi] kauladharmah [k, i: kaulamdharma; 
g: -dharmam; 2: kuladharma] pravartate | 

pārmaparyakramāyāto [g: -tarh; 2: -yatam] dīksitah [2: -tam] pašcime grhe [2: pašcimānvaye] I 
[this and following line missing in MSs K, Gh, and N] 

pūjayet tat prayatnena sarvasvam ca nivedayet | YKh (1) 27/64cd-69ab. 
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identities. This is beginning to take place in the first recension of the YKh (1), but 
in an unsystematic way and not related directly to the groups of Siddhas. 


Thus, apart from the four Siddhas of the sacred seats, two teachers are 
mentioned in the Sūtra of Thirty-six (verses) (Sattrimsadvrttasutra) of YKh (1). 
This sūtra eulogizes the teachers progressively at each stage of the transmission. 
The last two may have been actual historical figures. The first is Vajrabodhi who, 
we have seen, appears in the SSS as a Buddhist who was converted by 
Siddhanatha and was the first of the Nine Nāthas. However, although the 
following passage from YKh (1), agrees that he was originally a “Brahmin 
Bodhisattva’, that is, Brahmin Buddhist convert, he is portrayed as the teacher of 
twenty-six unnamed disciples and is not related to the Nine Nathas. The passage 
reads: 

(There was a) Brahmin Bodhisattva in (the city) called the 
Moon * * * (?) with anger, the great soul again and with force 
appointed him to authority. He disappeared and that instant (all his) 
transitory desires came to an end by (his) divine thought. I bow to that 
Nātha with devotion, the venerable Ornkāranātha who is the churning 
of supreme power (bala).' 

The one who is called Vajrabodhi, his body pure by (the 
observance of) vows ** (?) is the Siddha, an aspect (amsa) of 
Bhairava who, because he protects the Mother’s Rule is respected by 
(all) yogis. I bow to (this) Siddhanātha, also called Tārānātha, who has 
brought bliss to all (the world) and who has consecrated twenty-six 
disciples, whose impurities were destroyed in an instant on the path of 
the Siddhas.” 


The other teacher is Vatsagulma? who appears in the later scheme as the 
second of the Sixteen Siddhas. The next three verses are dedicated to him in 
which we are told that he became an elephant called Mada who, hard to control, 


! candrākhye [g: cadvakhye] bodhisattvam dvijamayanipatis trīņyenagnā tu grha (?) 

sānukrošo [g: manukroso] mahātmā punar api rabhasat sarnprayojyādhikāre [g: -prayodyā ?] | 
antardhanam [g: tarddhanam] babhūva ksanarucinidhanam tatksanad divyacintyā [g: vivya-] 

tam [g: ta] nathan naumi bhaktyā parabalamathanam Ssrimadomkdaranatham [g: srimadomkara-] 
Il YKh (1) 39/30. 

? nāmnā yo vajrabodhih [g: ye dvajabodhi] vratavimalatanuh kadyasca dvāgapāņi (?) 

so siddho bhairavamso ‘mbasamayavarandd [g: bhairavešo-] yogibhih sadkrtena 

sadvirnšad yena šišyān [Sikhyan] ksanagatakalusan siddhamarge ‘bhisiktan 

taranathaparakhyam tam akhilamuditam siddhanatham namāmi | Y Kh (1) 39/31. 

> Vatsagulma is the place of origin of the Vakatakas who ruled in the Gupta period (320-600 CE) 
over a large area of central India. It has been identified with a town called Vashim in the Akola 
district. Deshpande 1986: 11. See below, p. 529, table of Sixteen Siddhas. 
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was like a mountain peak. The last verse concludes that those who recollect the 
initiates who possesses genuine devotion at the three times of the day and shine as 
the Krama teachers, easily enter into the universal cause which is incomparable 
expansion (prasara).' One wonders why as many as three long verses are 
dedicated to Vatsagulma. One gets the impression that he is not just a stereotype. 
The attention paid to him and the fact that he is not presented as the member of a 
group whose number could be just symbolic, makes one wonder whether he was a 
historical figure. Indeed, perhaps he was the teacher of the author of this sūtra. 
According to the later scheme he is a disciple of one of Vajrabodhi’s disciples. In 
this case he may be a disciple of one of the twenty-six Vajrabodhi is said to have 
initiated. Whatever be the case, it appears that in this passage we find a precursor 
of the later systematic presentation of the lineages of Siddhas. 

Here and there in the early Kubjika sources we find references to other 
Siddhas who appear in the well ordered lists of the later sources. One is 
Gaganānanda, the first of the Nine Nathas.* Another is Vatapura who is the fifth 
of the Sixteen Siddhas.? 

Finally, it is clear that even though we observe this development from ideal 
to historical, the Kubjika tradition considers all the Siddhas, including the first 
one, to be authentically historical persons. Thus we find several hymns in the later 
corpus attributed to one or other of them. For example, the Srimatasarasamgraha 
concludes with a hymn to the goddess (devistotra) attributed to Gaganadeva, who 
was the first of the Nine Nathas. Similarly, there are several hymns in the SKh 
attributed to the three Siddhas of the main sacred seats. 


The Teachers according to the Kularatnoddyota 
The Triadic Universe and the Three Lineages 


The following stage develops in the Kularatnoddyota. There the teachers 
and their lineages are described twice in two different ways, first in chapter nine 
and then again in chapter thirteen. We begin with chapter nine. There we find long 
lists of names of the teachers, nonetheless it is clear that they are not historical 
personages whose identity extends no further than a name. Moreover, they are not 


! Ibid. 39/33-36. 

? This reference is found in the KRU which lists the names of twelve couples of a lineage 
(santāna) that includes Matsyendra who is with Matsyodari. The list concludes with Gaganananda 
who sits on the venerable Kadamba (tree) as his seat (KRU 10/77). 

> The venerable (sacred seat called) Mātanga is Stillness (nirācāra) and should be worshipped on 
the head. It has one form and possesses Matangi and Vira. It has the Seed of Power and should be 
worshipped in the west. This is associated with the Siddha called Vatapura, whose power is 
astonishing. (KRU 10/70-71). 
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arranged in the format which came to be the standard one. However, they do share 
one feature in common with it and that is their arrangement into three lineages, 
although they are not those we commonly find in the later sources. 

The first half of chapter nine recounts the various incarnations of the 
goddess and the god (mūrtyarišasarnbhūti) in this and preceding aeons and ages.' 
The second half goes on to deal with the relationship between the teachers 
(gurusambandha). These are the Siddhas who will bring Kula doctrine down into 
the world. As they descend down with it, they form lineages within the 
fundamental principles from which the world and the teachings are emitted. The 
initial station of this descent is the Šiva principle. The First Teacher is created 
here from the union of the god and the goddess along with the divine lineage 
(pāramparya) of teachers. As the KRU says: 


(Those) people who reside in the Siva principle in this way are 
in three lines. O mistress of the gods, they will be initiated into the 
Kulakrama and, when that has taken place, a certain master (raf) 
Siddha who is manifest (to all) will be born of mine and your union. O 
fair lady, born in the Void (kheja) and not of mortal womb (ayonija), 
he will be the lord of the Skyfarers. O great goddess, he will be called 
Siddhanatha. 

He will also have two types of disciples, those with divine and 
those with mortal (adivya) forms (mirti). O goddess, from aeon to 
aeon in (many) greater cosmic ages they are the protectors of the 
unfailing Command in accord with the nature of (each particular) age.’ 


, These Siddhas are the fifty limbs (amsa) of Bhairava. Ranging from 
Srikantha to Sarnvarta, they are the Bhairavas who govern the letters, arranged 
here in three ‘lineages’. * They follow the deity’s will and are destined to bring the 


! KRU 9/1-32. 

? evam panktitraye [g: -traya] samsthah [g: samstha] šivatattvāšritā [k kh: -tam; g: -tafi] janāh [k kh 
g: janar] || 

kathayisyanti deveši dīksayitvā [g: dīksayaitvā] kulakramam | 

mama te sangajah kašcit siddharāt vyaktalaksanah |l 

ayonijo [kh: ajonije] varārohe khejah khecaranāyakaļ | 

bhavisyati [g: bhavisyanti] mahādevi siddhanātheti [k: -nāthe *] saıjñayā |1 

tasyāpi dvividhāh šisyā divyāš cadivyamürtayah | 

kalpamanvantarais [g: kalpamanvarais] caiva tathā devi yuge yuge || 

yugadharmanurüpena amoghajnaprapalakah | KRU 9/44-48ab. 

> The three lineages are as follows: 1) $rikantha to Caturāsya — the twenty-four Siddhas who 
govern the letters from A to Ja; 2) Aješa to Dviranda — the sixteen Siddhas who govern the letters 
from Jha to Bha and 3) Mahākāla to Samvarta — the ten Siddhas who govern the letters from Ma to 
KSa. 
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Pašcima Kula down to earth and grace the beings who reside in the Šiva principle. 
These are the ‘divine’ teachers which the Tantra takes care to distinguish from the 
‘non-divine’, mortal ones, just as the later SSS distinguishes between sixteen 
‘divine’ Siddhas and those who ‘will be men’.' The mortal ‘non-divine’ teachers 
are analogously arranged in three lines. These are rsis, teachers and disciples 
numbering twenty-two, twenty-five, and twenty, respectively, each of which is 
noted by name.” They all possess ‘astonishing energy’ (tejas) and arise out of ‘the 
principle born from an aspect (aria) of the god”. They belong to the Kula 
tradition (kulāmnāya) and will give initiation, explain the scriptures and grace 
many. 

Next, below that level, is the principle of Purusa. The Siddhas who reside 
here are aspects (amSaka) of the three qualities (guna) of Nature. There are thirty- 
two Siddhas in sattva, thirty in rajas and twenty-one in tamas; all named one by 
one.* All of them are accompanied by a consort (Sakti). Below these are the 
Siddhas born from that aspect (ama) of the god which is manifest-cum- 
unmanifest (vyaktavyakta). “They will awaken the triple world with the awakened 
consciousness of the Command’. They are of four types according to whether they 
are born from sweat, dung, seed or egg.” 

The KRU goes on to describe the spiritual birth of Mitranatha, the First 
Siddha. Then it lists the names of Mitranatha’s disciples. There are twenty groups 
of them, each corresponding to a cosmic age (kalpa), varying from two to seven 
Siddhas. Next the god states the number of Siddhas who come from various parts 
of his body starting from his forehead down to his feet. The god concludes by 
saying that these beings are born from parts of himself (arSaja)° and will belong 
to one of the disciples of (presumably) Mitranatha who is intent on meditation 
(samādhi). They will number ninety-two.’ 

We turn now to the account in chapter thirteen of the KRU. This is the 
Ādisūtra we have already had occasion to refer to for a description of the exploits 
of Vrksanatha, the First Siddha. There we noted that it differs from the rest of the 
KRU because of it refers to Candrapura which, even though it is the final 
destination of the First Siddha, is not mentioned elsewhere in the KRU. Here, the 
presentation of the Nine Nathas and Sixteen Siddhas is consistent with the other 
sources related to Candrapura and Konkana. Although these vary as to where they 


! KuKh 46/134-138. 

? KRU 9/51-64ab. 

> KRU 9/51. 

* KRU 9/66-8 Lab. 

* KRU 9/85cd-88. 

* This term is commonly used to denote the god's partial incarnations as Siddhas who impart Kula 
doctrine. 

7 KRU 9/123-128. 
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say the Siddhas originated, they all agree that they received initiation in 
Candrapura and spread the teachings from there. The first account of the teachers 
in the KRU was not taken up subsequently. Instead the tradition accepted this 
version of the transmission which is related to the teachers of Candrapura. 

The Ādisūtra of the KRU is the first text that has come down to us in which 
the figure of the First Teacher and the members of his lineages begin to assume a 
historic form, Although the latter have only a tenuous, nameless identity in the 
Ādisūtra, an attempt is made to tease out the profiles of ‘historical’ figures. 
However, this is largely limited to Vrksanatha. The reference in the following 
passage to king Sāstha may be an authentically historical one.' The text to which 
we now turn, largely speaks for itself. Mitranatha praises the goddess who is 
present in the tripartite universe into which the teachers are divided. The triadic 
division of the universe is mirrored by the triadic modality of the Krama 
transmitted through the three lineages. The Nine Nathas are not mentioned 
specifically, but their characteristic configuration into three groups of three has 
already been established. 


O goddess, (you possess all the) divine authority you desire by 
virtue of the variety of experiences (that arise by the practice) of the 
Yoga of the intense form of (your) Command. (You exercise this 
authority) in the sky, on the surface of the earth, in the root of the 
seven lower worlds, that is, in the heavenly world, in the middle 
region, and in the city of the lord of the demons and the abodes of the 
Yaksas and Raksasas. 

The divine and non-divine current of the Krama has three 
modalities (trividhagati). They are, according to the names given to 
divisions of the lineages (oli) whose glories have been revealed by the 
tradition (krama) of the path of the Siddhas, (the sequences of) the 
Eldest, the one called the Middle One and (the sequence of the) Child. 
O goddess, having done this everything in the teaching is an object of 
worship (pūjya) and removes all impurity. 


! See intro. vol. 3, p. 305. 

* tivrajhayogabhogair nabhasi bhuvi tale saptapātālamūle 

svarloke cāntarikse asurapatipure yaksaraksālayesu | 

ājūāyogair vicitrair nijarucividhinā [kh: ajfiayogairvicitai] devi divyadhikaram 

divyadivyam kramaugham [k kh g: kramogham] trividhagatiyutam jyesthamadhyakhyabalam || 
olisamjfiavibhagaih [kh: olisamjfia-] prakatitavibhavaih [k kh g: -vibhavais] 
siddhamārgakrameņa 

krtvaivam [kh: krtvevam] devi sarvam sakalamalaharam šāsane pūjyabhūtam | KRU 13/17-18ab. 
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Just as in the later, more elaborate accounts, Vrksanātha makes nine main 
disciples who live in the three regions of the universe. Again, just as in the later 
accounts, they have sixteen disciples in the three lineages. They are eight in that 
of the Child, one in the Middle One and seven in the lineage of the Eldest: 


Then, after he has done (all) that, he to whom all the gods bow 
(with respect) will come by the path of the venerable Kuješī of the 
Wheel in the Void (khecakra). O divine one, in order to make the 
forest of the lotuses of Kula bloom of those nine (who were his main 
disciples), three who were without blame, attained authority above, 
three below, and three on the surface of the earth. 

(He went on to) initiate the Sun, Naga (who is the Lord of the 
Snakes), Raksa, who is the finest jewel of the (cosmic) ocean, Sakra, 
Kūrma, Pisaca and others ending with the Lord of the Heroes and the 
holy (inhabitants of) many countries. The third one of these is Sastha 
who belongs to a family of kings. This is how I worship. 

O goddess, these three will have (many) sons. Three currents 
(oli) (will) come forth of eight, one, and seven (Siddhas). O venerable 
Kujā, they will have fifty-two, fifty-two, eighty-four and eight-four 
sons. O Kujesani, the garland of their lineage (santana) (will number) 
eight-four people (purusa) as long as the Command continues (to 
operate). 


' pašcāt khecakramargam [g: -márgo] sakalasuranutah [g: -sulanutah] srikujesy āgamisye [k kh: 
kujesyaga-] 

tesam divye navanam [g: -na] kulakamalavanotphullahetor anindyas- [kh: kulamakala-; g: - 
valosphullahetoramindyās] 

triny ūrdhve [g: -rddha] triny adhastāt [kh: tri$yavasta; g: trinyavastra] ksititalanilaye [g: -laya] 
trini gatvadhikaram | [g: + ya Sri nānyā tu nityam sakalasuraganai šrīkuje siddhimarge |] 
suryam nagam ca raksam udadhimanivaram [k: -madhivaram; kh: -manivaram] Sakrakiirmam [kh 
g: -kūrmā] pisacam [kh: pisacam] || 

viradhisan [kh: viravim-] tu [k kh g: ti] cānyān [k kh g: -kanyan] vividhajanapadan bhavitan 
diksayitva [kh: viksa-] | 

ādyas tesam [k kh: ādyasthasya?; g: -sthasya] trttyah [k, kh: -yo, g: -yà] ksitipakulabhavo [k, kh, 
g: -vo] 

sastha ity evam ide [k kh g: -dye] || [g: + nity nitye va vande sakalabhayaharam trabhimam 
kubjinātam] 

tesam devi trayanam tu bhavisyanti sutāh [kh: suta] prthak | 

astaikasaptasamkhyabhir olitrayavisarpitah [k: 

-bhi litrayavišarpitāh; kh: -tā; g: -sarpvitah] |l 

tesam putrā dvipaficasad dvipaficasat [g: -Sat] tathaiva ca | 

catvaro ‘siti cāšītih [k kh g: -ti] Srikuje [g: -kuja] caturadhika || 

tesam santānamālā tu ašīticaturādhikā | 

purusanam [kh: purusanam] kuješāni yavadajnia [g: -jūā] bhavisyati || KRU 13/30-34. 
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The tradition that was lost in a previous Age will be recovered by 
Vr.ksanatha who will re-establish it just as it was before in the fifth sacred seat, 
that is, Candrapura. 


(The Command can be) very intense (atitīvrā), intense (tīvrā), 
weak (manda), and most weak (mandatarā). O mother of Kula, being 
such, after dissolving away, he will attain the Command. 

Now, after this, Vrksanatha himself will again certainly 
establish manifold authority in the fifth sacred seat after going there. 
There will again be a descent of Siddhas divided into (groups of) nine 
and sixteen. Once this has taken place, he will again attain Flight 
(khegati) by the Command of Mitrešvara. 

O goddess, their lineage will again be in the aforementioned 
manner, two of fifty-two and two of eighty-four. O mistress of Kula, 
they will also certainly have (spiritual) progeny and a lineage in the 
aforementioned way. By this same Kramayoga the aforementioned 
lineage will exist again in the three aeons up to the end of the Kali 
age.! 


According to this presentation the Sixteen Siddhas had one hundred and 
eighty-eight disciples. According to the later tradition starting from the KuKauM 
down to the KuKh’ they had 163 disciples (called purusas). Although those are 
also divided into three groups according to the three lineages to which they 
belong, they are not the same. Otherwise the other details relating to the ‘nine and 
the sixteen’ are the same as we find in the later tradition that fills them out and 
adds others. It is to this that we now turn. 


' atitīvrā ca tīvrā ca manda mandatarā tathā | 

athātah paficame pīthe vrksanāthah svayam punah | 

gatvādhikāram vividham karisyati na samsayah || 

navasodasabhedais ca [k kh g: -dena] punah siddhavataranam | 

krtvā mitresvarajnatah punar esyati [g: punarevanti] khegatim [kh: segatim; g: -ti] |l 
tesam pūrvoktavidhinā devi [kh: devi] santanasantatih | 

dvipaficasad [kh: dvipafica; g: dvipaficad] dvayam [g: dvaya] devi [g: devesi] dve 
"Sītiscaturādhike [kh: -ti caturā-; g: dvyestticatu-] M 

punas tesam puroktena mārgena kulanayike | 

santānam [k kh g: -na] santati§ caiva bhavisyati na samsayah [kh: Samsayah] || 
anena kramayogena yāvat kaliyugantikam | 

punah puroktam [g: -kta] santanam [k: santam] bhavisyati yugatraye | KRU 13/35-40. 
? KuKh 7/81-82. See note there where their names recorded in the Tīkā are listed. 
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The Kulakaulinīmata and the Later Tradition 


We begin by examining the group of Nine Nāthas. This group is unknown 
outside the Kubjikā tradition and so is hardly know at all. However, there is a very 
well known group of nine Natha Siddhas related to Gorakhanātha (13" century?) 
who are venerated by his followers as nine founder figures. Perhaps this paradigm 
was inspired by the Kubjikā Tantras with which some of these ‘later day’ Siddhas 
may have had a connection in the early period of their formation. If so, they 
emptied the contents of this paradigm to replace them with their own legendary 
founder figures who, apart from Matsyendranatha and Jalandharanatha, are 
unknown to the Kubjikā Tantras. The reason why the group of nine Siddhas was 
chosen and other groupings were ignored may simply be because a group of nine 
can be conveniently worshipped in the eight directions with the first Natha in the 
centre. 

Returning to the Kubjikā tradition, we continue with a presentation of the 
form the paradigm ultimately assumed. This is laid out for the first time, it seems, 
in the KuKauM. According to the KuKauM, Mitranatha made nine disciples in 
Candrapura in Konkana. These are called the Current of Men (purusaugha) that 
Mitrīša, the First Teacher of this Age, generated as his spiritual sons. ' These Nine 
Nathas originally resided in his body as his vital breaths’ from which they 
emerged and were born as men in nine places.’ Note that according this account 
the First Lord (Adinatha) who generated the Nine Nathas is Mitra not Vrksanatha, 
as we find in other sources." This is not a small detail. According to those sources 
the Nine Nathas are inwardly and originally the nine letters of the Navatman. As 
such they are aspects or, literally, parts (arinša) of Vrksanatha, the Lord of the Tree 
who is the embodiment of the Navātman - the Tree. Arranged in an ascending 
order, the End of the Nine is the transcendental Void of the Sambhava state? 
which is the essential nature of Vrksanatha the First Teacher, as it is of the Nine 
Nathas. 


! KuKauM 1/89. 

? KuKauM 1/43cd- 46ab. 

> KuKauM 1/46cd-48. The nine places the Nathas were born are listed in the table below as the 
birth places of the Nine Nathas. The vital breaths are listed, in the same standard order, and 
discussed in KuKh 40/31cd-32ab and the notes. 

^ See, for example, KuKh 7/67cd-68ab. Although, as we shall see, it is significant that the 
KuKauM chooses to have Mitranātha as the First Siddha, the tradition is quite clear that he is 
Vrksanātha also. Thus the AS (8/66ab) says: 

Vrksanatha, called Mitra is (the Siddha) of the First Seat and Kamaru. 

vrksanatham mitrasamjfiam [-jūā] adyapitham ca kāmaru [kamarum] | 

? See above p. 435. 
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Although the KMT is guite clear that it was the goddess who installed the 
Siddhas in their principle sacred seats, the later accounts present the First Nātha as 
their teacher and, as such, the source of the three lineages they founded. This is 
taught in the Sūtra of the City of the Moon, which is part of chapter seven of the 
KuKh. According to this Sutra, Vrksanatha is also the teacher of the Nine Nāthas 
who belonged to these three lineages,' even though one would suppose that they 
should have been the disciples of the Siddhas of the three seats. The KuKh claims 
Kula scripture.” It is indeed possible that it was originally one of the sūtras of an 
earlier compilation that developed into the MBT. Be that as it may, this claim 
does in fact reflect a new departure in the development of the tradition. 

According to the KuKauM, the Nine Nāthas existed in various forms in the 
three previous Ages. In these three Ages, one amongst them were leaders of 
lineages (ovalli) just as Mitranatha is the First Teacher of this Age. In the first 
Age the Nine Nāthas were the gods of the directions.* In the second (tretā) Age 
they were eight of the nine planets (Ketu is omitted) along with Oddi$a, who was 
their teacher.* In the Third (dvāpara) Age they were eight snake deities (nāga) 
who were the spiritual sons of Sasthanatha.? This data is entered in the following 
table. 

20. Table of the Nine Nathas according to the KuKauM 


Nāthas | Breaths Gods of Planets Snakes Other names In the 
the Unmanifest 
Directions‘ 
Gagana | Prāņa and | Indra (Ahi) Sun Ananta Hara Indra 
Apāna 
Kumuda | Samanā Agni Moon Kulaka Guha Mahān 
Padma Udāna Yama Mercury Vāsuki Vidhi Kāma 
(Sastha) 
Deva Vyana Nairrti Mars Sathkhapala Vidhu Bhaskara 
Bhairava Naga Varuna Jupiter Taksaka Manmatha Garuda 
Kamala Kūrma Vāyu Venus Mahāpadma Vihūni ? Brahmā 
(Sumitra) 


! KuKh 7/67cd-68ab. 

? KuKh 7/98cd-101ab. 

? KuKauM 1/77-78. 

^ KuKauM 1/79cd-80. 

? KuKauM 1/82cd-85. 

5 The first eight are the gods of the eight directions listed in the normal clockwise order starting 
with Indra in the east and ending with Iéana in the north-east. Presumably, Visnu, who is all- 
pervasive and the source of the eight directions, is their teacher and source of authority in the 
middle. 
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Nāthas | Breaths Gods of Planets Snakes Other names In the 
the Unmanifest 
Directions! 

Siva Paktakala? | Yaksarāt Saturn Karkota Svarga Vāyu 
Rāma Devadatta Īšāna Rahu Padma Sarhyamana Visnu 
Krsna- Dhanafi- Visnu Oddīša Sasthinātha Jvāleša Mārtaņda 
nanda jaya 


The names in the first column are the common ones by which the Nine 
Nāthas are worshipped (pūjānāma). An example of the application of these names 
for this purpose is a simple mandala described in the following passage in the 
Tika, in which they are worshipped in the standard serial order in which they are 
normally enumerated. The Tīkā says: 


These Nine Nathas should be worshipped here on this path, that 
is, in the mandala and in the sacred seat of the Self. (They are 
worshipped) in the lotus of the heart within the body, eight on the 
eight petals with the ninth in the middle. The same is said here:* ‘One 
should worship the Current of Men (purusaugha) on the eight petals 
in the heart.’ Now the name of (each of) these nine is said (to be as 
follows): 1) Gagana 2) Kumuda 3) Padma 4) Deva 5) Bhairava 6) 
Kamala 7) Siva 8) Rama and 9) Krsna who is the ninth.? 


In accord with the basic triadic division of the universe, the Nine Nathas are 
divided into three groups of three. Three have authority on the earth (bhur). Three 
went down into the netherworlds, and the remaining three flew up into the sky.’ 


' The first eight are the gods of the eight directions listed in the normal clockwise order starting 
with Indra in the east and ending with Īšāna in the north-east. Presumably, Visnu, who is all- 
pervasive and the source of the eight directions, is their teacher and source of authority in the 
middle. 
? The text which the Tīkā is commenting is probably the KuKauM. 
* asmin marge ‘tra [k: margo.atra; kh: marhotra] mandala iti navo nāthās te ca ātmapīthe [kh: - 
pitha] pūjayet | Sartre hrtpadme dalāstake astau madhye navamam | tathā atraivoktam hrdaye ca 
dalāny astau purusaugham prapūjayet | idanim esam navanam nama [k kh: namam] kathyate | 
yathā 
gaganah kumudah [k: -da] padmo [k: padma; kh: padmah] devo bhairavam eva ca | 
raman [k: -la] šivo [k kh: šiva] rāmaś ca krsnaś ca evam navamah | T MS K fl. 179a. 

Again, the Nine Nāthas are (also) arranged separately in (another), conventional order. 
Thus, (out of these nine) the second, Kumudānandanātha, the fourth, Devānandanātha and the fifth 
Bhairavānandanātha - these three out of the nine are in the lower world (pātāla) and (so) have no 
authority (in this world). Similarly, out of the nine, the seventh, Sivanandanatha, the eighth, 
Rāmānandanātha and ninth, Krsņānandanātha - these three out of the nine went up into the sky 
(antariksa) and (so) have no authority (in this world) as they are Skyfarers (who have become so) 
by the power of the goddess’s Command. Those who are in the netherworld consume the object of 
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The three Siddhas of the second group ‘consume the objects of enjoyment’ in the 
lower worlds. The Siddhas of the third group have become Skyfarers ‘by the 
power of the goddess’s Command’ and move in the upper spheres of the 
transcendental Void of the deity’s pure consciousness by the power of the 
Command. These six Nathas have no spiritual authority in the mortal world and so 
have no disciples (nirvamsa).' All nine received initiation in Candrapura in the 
land of Konkana in this Age but only three of them remained to teach in the City 
Full of the Moon (Candrapürna) where ‘the sequence of the lineage (anvaya) 
commences'.” Each lineage contains three lineages.’ The disciples of Mitranatha 


enjoyment there. Three have authority in the sky. The aforementioned first, third and sixth 
(Nathas) namely, Gagana, Padma and Kamala belong (to the lineage) of the Child Natha called 
Mitra. Gagana is in (the lineage of) the Eldest, Padma in the Middle One and Kamala in that of the 
Child. 


tatah evam navanāthāh prthak kramena sanketakena tisthanti | yathā yatra madhyad [kh: 
madhyāt] dvittyah kumudanandanathas caturthah [k kh: krtamudānandanāthašcaturyah] 
devānandanāthah paficamah bhairavānandanāthah [k kh: -tha] | evam navamadhyāt trayam 
pātāle niradhikārāh tathā navanāthamadhyāt saptamah [k kh: saptamam] šivānandanāthah [k kh: 
-tha] | tatha astamo [k kh: saptamam] rāmānandanāthah [k kh: -tha] | navamah [k kh: navamam] 
krsnanandanathah [k kh: -tha] | evarn navamadhye [kh: -madhyat] trini ūrdhvam [kh: ürdhva] 
gatah nirādhikārāh 3 | khecarāh devyājūāprabhāvena ye pātāle te [kh: ste] tatraiva [k: nātraiva; 
kh: netraiva] bhogyam bhunjanti [kh: mumjarnti] | vasaradivase adhikare sthitāh [kh: sthita] trini 
pürvoktaprathamatrttyasasthamah [k: -mah; kh: pürvvokta--mah] gaganapadmakamalah esam 
bālanāthasya mitrābhidhānasya gagano [k kh: -na] jyesthe | padmo [k kh: padma] madhyame | 
kamalo [k kh: -la] bale | T MS K fl. 179a-179b. 

' KuKh 7/68cd-69ab. In the Tīkā we read: 

Thus out of the nine, the first, the third and the sixth, called Ga, Pa and Ka belong to the 
(lineages of) the Eldest, Middling and Child within the Lineage of the Child. They possess 
authority in the mortal world. The remaining six out of the nine have no lineage (nirvarhša), that 
is, no authority. These Nine Nāthas should be known in this way from the oral tradition 
(mukhāmnāya). 


iti navamadhyāt prathamatrtīyasasthā [k kh: -sastha] ma-ga-pakabhidhanah [k kh: -nah] 
bàlovallyam [kh: -lyam] jyesthamadhyamabalakramena [k kh: -madhyamamvala -] martyaloke 
adhikarikah [kh: adhikalikah] šesāh [k kh: šesa] sat navamadhyan nirvamsah nirādhikārāh evam 
navanāthāh [k kh: -nāthān] mukhāmnāyena jfiatavyáh [k kh: -vya] | T MS K fl. 179a. 

? KuKh 7/57-58cd. 

> According to the Tīkā: Various Siddhas have arisen in our great abode, the Western House, 
namely, the lords (natha) Ga (Gagana), Pa (Padma), Ka (Kamala) and the rest. Who are they 
related to? The Transmission of the Child, that is, the family (santati) of Mitranatha of the Lineage 
(ovalli) of the Child. (This will now be) explained. The Siddhas Ga (Gagana), Pa (Padma) and Ka 
(Kamala) have come down to earth in due order in accord with the (lineages) of the Eldest, 
Middling and Youngest, respectively. And there the Lineage of the Eldest is governed by 
Gagananātha (gakāranātha) which, like an aged (man), is gross. This is the meaning. The Middle 
One is governed by Padmanatha (pakāranātha) and it is short, that is, subtle. This is the meaning. 
The Youngest is supreme (para) and it is beyond the subtle. That was said initially, namely: ‘the 
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founded the three lineages of the Lineage of the Child.' The first, the third and the 
sixth Natha amongst them founded the lineages of the Eldest, the Middle One and 
the Child, respectively. As they are directly derived from the First Natha, YKh (2) 
relates them to the Divine Current of which he is the final member: 


Now I will tell (you) about the Current of Siddhas when the 
fourth (Age) has come. The Divine Current, called the Flower, 
beginning with the Transmental and ending with Adinatha is divided 


eldest is short and her form is the supreme.’ (But) here it has been explained (in another way) 
because (the teaching) has come down through a different transmission. The three lineages have 
been explained properly in due order in this way. How is that? O - PU - KA, that is, Odyana, 
Pūrņagiri and Kāmarūpa along with their lords O (Oddīša), Sa (Sastha) and Mitra, (respectively). 
And in what other way? Each in three modalities. What are they? Starting from Oddīšanātha up to 
Mitra, each one of the three are in the form of (the three lineages) of the Eldest, Middling and 
Youngest. 


asmaákam mahālaye pašcimagrhe te te siddhah [kh: siddha] ga-pa-kaprabhrtayo nāthā jatah | 
kasya sambandhinah | bālakramasya mitranāthasantatih kanīyasovallyā [k kh: kanyasovalyā] iti 
yāvat | kathayati | ga-pa-kasiddha [kh: -siddhah] avatirnah anukramāt [k kh: anukramam] 
Jyesthamadhyamakanisthagatya [kh: -gatyāt] | tatraiva ca jyesthovallih gakāranāthādhisthitā 
jyesthavat [kh: -va*] sthūlety arthah | madhyamā pakāranāthādhisthitā hrasvā sūksmety arthah | 
kanisthā parā [kh: parah] sūksmātīteti yāvat | etat prathamam [kh: pratham] evoktam] | jyesthā 
hrasvā parākārā [k kh: -karam] ity arthah | ihānyakramāgatatvāt [kh: ihanya-] ākhyātam | evam 
eva kramena ovallitrayam prayuktam kathitam | katham | opükam [k, kh: osthakafi] ca | odyanam 
[k kh: -na] pürnagirih [k: -giri; kh: pirnnagiri] kāmarūpam [k: -rūpa] tannāthā 
osamitranusarena [kh: osamitra.anusarena] | anyac ca katham tribhis tribhih prakāraih | kais 
taih [kh: thaih] | odīšanāthād [k kh: audīša-] Grabhya mitrantam yāvat trayanam api pratyekam 
Jyesthamadhyamakanistharüpaih | T MS K fl. 176b-177a. 

' According to the Tīkā: In this Age of Strife Mitranatha, called Caryanatha, will certainly have 
nine (spiritual) sons in three lineages within the Lineage of the Child. Amongst these nine, 
Gagana, Padma and Kamala will be in Candrapura in Konkana. Again, out of the nine belonging 
to the Lineage of the Child, Gagananandanatha is the first. Again, out of the nine belonging to the 
Lineage of the Child, Padmānandanātha is the third and, out of the nine belonging to the Lineage 
of the Child, Kamalanandanatha is the sixth. [. . .] . (It is said): 'And another (group consists of) 
Ga, Pa and Ka in Konkaņa. . .' 


mitranāthasya caryānāthābhidhānasya asmin kaliyuge balovallyam [kh: -valyam] ovallitrayena 
navaputrā [kh: -trah] bhavisyanti | nātra sandehah tesam navanam madhye [kh: madhya] 
gaganah [k kh: -na] padmah [k kh: padma] kamalah [k kh: -la] konkaņe [k kh: kunkaņe] 
candrapure nānyat [k kh: manyet] | atra punar bdlovallyam | [kh: punah vdlovalyam] 
navamadhyad [kh: -madhyāt] gagananandanathah prathamah [k kh: prathamam | tadbalovallyam 
[k kh: tam-; kh: -valyam] [kh: + sastham] padmānandanāthah [k kh: -nātha] navamadhyat [kh: - 
dhya*] trttyah [k kh: -yam] | tadbalovallyam [k kh: -valyam] madhyame [k kh: madhyamam] 
kamalanandanathah [k kh: -nātha] | asmin [kh: asmim] balovallyam [kh: -valyam] bālo [k: 
valam; kh: valem] navanathamadhyat sasthamah [k kh: -mara] sa [k kh: tam] balah [k kh: valam] 
| tathātraivoktam gapakah [k kh: -kah] kornkane [k kh: kurnkune] nānyat | T MS K fl. 179a. 
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into three in Konkaņa in the Age of Strife beginning with Srinatha. 
There are three mortals below Konkana and three above it. O 
Bhairava, these six are said to be without descendents (nirvarisa).' 

Three are in authority in the (lineage of) the Eldest, Middling 
and Youngest. I will tell (you) their names, each one separately. These 
are the pūjā names. I have extolled them for you. (They are) the first, 
the third, and the sixth. They are in a position of authority and are 
praised in the Deccan (daksinapatha). 

The second, the fourth and the fifth - three reside in the 
netherworlds and are subject to worldly experiences (there). The 
seventh, the eighth and the ninth - these three are in the sky. I will tell 
(you) there names as mentioned in the previous Agama.” 


Thus the three groups of three Nāthas are as follows: 
1) Earth: Konkana: 
A) Gagana (Gaganendu) (Eldest, gross), 
B) Padma (Padmabhāskara) (Middle, subtle) and 
C) Kamala (Child, supreme). 
2) Lower worlds: Sivananda (also called Dhārašiva), Krsņānanda (also called 
Krsnamartanda) and Rama. 


! caturthe tu yuge prapte siddhaugham [k, kh: siddhogham] tu vadamy aham |I 
unmanādyādināthāntam [k, kh: -nta] divyaugham [k, kh: divyogham] puspasamjnakam | 

konkane tu tridhā bhinnam s$rinathadau kalau [kh: kalo] yuge |1 

* * * konkane martyāh [k, kh: martya] trayo ‘dhas traya [k, kh: adhastrini] urdhvatah [k: 
trayordhvatah; kh: trayorddhatah] | 

nirvamsas ca samakhyatah [k, kh: -ta] sad etāni ca bhairava || YKh (2) 15/78cd-80. 

? The ‘previous Agama’ may well be the KuKauM. 

adhikare [kh: + ta] sthitas trini jyesthamadhyamakaniyasam [k, kh: -kanyasam] | 

nāmāny esam [k: - yasam; kh: nāmānyasārm] pravaksyāmi ekaikasya prthak prthak || 

pūjānāmāni caitani [k: ityate; kh: ityete] kīrtitāni maya tava | 

prathamam ca trttyam [k, kh: -ya] ca sasthamam [k, kh: sastamam] ca tathaiva ca || [Both MSs 
repeat this and the previous two lines. ] 

adhikarapade [k, kh: adhikare-] Sete [k, kh: sete] kīrtyate daksinapathe | 

dvittyam ca caturtham ca paficamam ca tathaiva ca || 

pātāle samsthitas trīņi bhogān bhufijanti vasare | 

saptamam cāstanavamam triny ete [k, kh: ente] khapade [k, kh: -pada] sthitāh || 

tesam nāmāni vaksyami yathā coktah [k, kh: cokta] puragame \YKh (2) 15/81-85ab. 

? This is the basic layout we find in almost every case. One exception is the KnT. According to the 
KnT (quoted by Schoterman 1983: 35) all Nine Nathas belonged to one or other of the three 
lineages. However, this does not make sense, as only three of them taught in the world where the 
lineages developed. Anyway, the KnT classifies them as follows: 

1) Gagana, Padma and Deva are called Bālanāthas. 

2) Kumuda, Kamala and Rama are Kaumāranāthas. 

3) Bhairava, Siva and Krsna are Vrddhanāthas. 
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3) Upper worlds: Kumuda, Bhairava and Deva.' 


The KuKauM first, and then subsequently other sources, supply a few 
hagiographic details for each Nātha. These are reguired in order to worship them. 
The KuKauM declares that: 


Those who know their own (spiritual) clan (gotra) and lineage 
(santāna) should make an effort to know the enumeration (of the Nine 
Nāthas) in this way in order to understand the Krama. The knower of 
the truth who knows the seguence (krama) (of teachers) beginning 
with the Five (Siddhas) and ending with his own teacher along with 
(the details concerning their original) homes (grha) and caste (varga) 
(truly) belongs to the tradition (kramāmnāyika).” 


The Tīkā explains: 


In this way one should make an effort to know the number of 
the nine, sixteen and one hundred and sixty-three whose clans (gotra) 
are known. What for? In order to know (sambodhana) the 
Transmission (krama), that is, the Transmission of the Teachers 
(gurukrama). Beginning from which one? Beginning with Srinatha up 
to one’s own teacher.? 


It is essential, therefore, to know at least the basic profiles of the teachers. 
Accordingly, lists of the teachers’ names are found in several places in our 
sources, sometimes along with additional information about them. Each Natha has 
a name derived from an episode in his life that made him famous. I have called 
this his ‘famed name’ (kīrtināma). A Nātha may have more than one such name, 
according to the number of extraordinary events especially associated with him. 
The KnT recounts them in brief. The account in the KuKauM is even less 
elaborate and is probably older than the one in the KnT. There we find just the 


' Cf. KuKauM 1/91 and KuKh 7/71cd-73ab. 

* evar sarhkhyā ca gotrajfiaih [k: gotrajfiah; kh gh: gotrajfiai; g: gotrajfie] santanaviditatmabhih [k 
kh gh: satàna-; g: santanam-] | 

viditavyā [k: viditavyāh; kh: vidi tathā; g: viditavyo] prayatnena [g: prayatnenarn] 
kramasambodhanarthatah [k: kramah sombo; kh gh: kramah Sambo-] |l 

paficadyadisvagurvantam kramam [kh: nāsti] yo vetti tattvavit [g gh: tatva-] | 
grhavargasamopetam [g: -samoyamtu] sa kramamnayiko [k kh gh: -ka] bhavet || KuKauM 1/12-13 
> evar gotraviditānāri navasodasanam tathā Satamekatrisastyadhikanam [k kh: -sastyā-] 
parisarnkhyā jūātavyā prayatnatah | kim artham | kramasya gurukramasya sambodhanartham | 
kasmād ārabhya [kh: -bhyo] | šrīnāthādi | srinátham svagurvantam | T MS K fl. 182a 
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name of the Nātha, his father and caste. If he is a Brahmin, the Veda to which he 
belongs is also noted. The KuKauM also supplies the birthday of each of the nine 
and sixteen Siddhas. It became standard practice to celebrate the teachers” 
birthdays (parvan) and so they are noted in several sources, including the SSS and 
KuKh. However, virtually none of the independent sources are the same.' 

We have omitted these details in the following tables. However, we take 
note of the castes to which the sources say the Siddhas belonged. We notice that 
half of them are said to have been Brahmins. We have noted already that the 
sources stress that the First Natha converted numerous Brahmins and that he 
himself was one, although the KRU takes care to add that he also converted 
outcastes and dined with them in their homes. Nowadays, only about 5% of 
Hindus are Brahmins. This may well have also been the case in the past. Whether 
the Siddhas actually existed or not it is quite possible that the number of Brahmin 
converts was indeed relatively high. At least this is what the Kubjikā texts say, 
there we read: 


At the end of the Age of Strife, there will be adepts who belong 
to Kaula (lineage). They will be members of (all) the four castes and 
will be particularly Brahmins. The best (will be), well versed in the 
Veda (but) there will also be others who belong to the lowest caste. 
Those of the lowest caste and the twice born eat the sacrificial pap in 
one place together. I have told you everything (that) will take place at 
the end of the Age of Strife. And so the Command will certainly be 
extremely weak.” 


The tone of this passage suggests that it was written by a Brahmin who 
would prefer, as purity-conscious Brahmins do, that Brahmins alone should be 
initiated to avoid the polluting contact with initiates of lower castes. This is 
surprising. A well known feature of Tantric systems in general and, in particular 
Kaula ones, is negation of caste distinctions. In actual fact the Kubjika sources, 
like the Kaula ones in general, are ambiguous with respect to caste, reflecting the 
ambiguity of the practice, which in public conforms to the accepted social norms 
and secretly, in the ritual context, is conditioned only by its own. Thus, in 
conformity to the former requirements, the KuKh admonishes one who is the Lord 
of a Kula - i.e. a teacher - not dine with others. If he does his mantras will be 
averse to him and he will suffer difficulties at every step. According to the KuKh, 
he should not even consume sacrificial food in the company of Tāntrikas, that is, 


' Compare, for example, KuKh 46/49-52 and KuKauM 1/180-183. 
? KuKh 31/133-135. 
? KuKh 37/67-68. 
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fellow Saivites who are not Kaulas.' Even so, elsewhere the KuKh’ declares that 
true teachers may be of any of the four castes, although it does make a point of 
saying that of the four castes the Sidra is the lowest. Distinctions are also evident 
in the time it requires for members of different castes to be allowed access to the 
initiated state. Südras must be tested for 12 years, whereas Brahmins require just 
three. However, they are tested to see whether they can sustain conditions from 
which their caste would normally be a bar. The Brahmin must do the work those 
of the lowest caste do and the šūdra is tested by making him do that of the highest 
caste." 

In other words, it is essential for the Kaula initiate, at least when engaged in 
his practice, ritual or yogic, to be able to do anything that may be required. This 
includes the handling of normally polluting substances by Brahmins and the 
recitation of Sanskrit mantras by members of the lowest castes. The transgression 
of social norms is not a goal in itself. It is simply a necessity, imposed by the 
culture of the Kaula traditions. The sincerity and determination that is a part of 
true devotion allows the aspirant to surmount the prejudices and ritual impositions 
that bind him in his daily life. Thus, the Tantra admonishes: 


One should not take into consideration the caste of those who 
are detached in this world, in order to purify their basic emotional 
state (bhāva) and devotion. (Instead) one should test their devotion. A 
Brahmin who is not a devotee is considered to be an outcaste 
(caņdāla). If an outcaste possesses devotion, he is considered to be a 
Brahmin. What is the use of caste distinctions? Here, (in this 
tradition), devotion alone is the prime factor (that determines whether 
a person is fit to be a member of the tradition). 


The First Table of the Nine Nathas 


This basic data concerning the Nine Nāthas who propagated the Western 
Transmission noted in the Kubjika Tantras is presented in the following three 
tables. The first one is divided into eight columns, the first three of which record 
information regarding the original *worldly' identity of the Siddhas, that is, where 
they were born, their caste and their original name. The modern renouncer ideally 
obliterates the identity he had prior to his initiation, but here, as the reference 


! KuKh 33/66-67. 

? KuKh 32/33. 

> KuKh 33/66-69ab. 
^ KuKh 32/66cd-69. 
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quoted above testifies, the memory of this should be retained. Although each 
Siddha has a consort with which he shares some part of his spiritual discipline, 
she is not considered to be his wife. Thus, from the perspective of his identity as 
an initiate, he is not a householder. Nonetheless, the retention of the Siddha’s 
‘worldly’ identity suggests that he could resume it when required. The legends 
woven around the figure of these Nine Nathas and their sixteen disciples do not 
tell us anything in this regard. However, we do know that the Newars, for 
example, who have been initiates for centuries, are all householders and so do live 
this double life. Indeed, this is the case with householder Kaulas in general 
throughout India.’ 

The following four columns list the four different names of each Siddha. 
The caryā name is the common, public name the Siddha uses in the course of his 
practice when living as a wandering renouncer. This is listed in column four. The 
‘famed name’ (kirtindma) is listed in the next column. When asked, a Siddha 
could give either one of these names, whereas the secret name, is the one by 
which he is known only to fellow initiates, his teachers and disciples. It is never 
revealed to anybody outside the circle of initiates. Finally, the pūjā name is the 
one by which the Siddhas are worshipped. The last column records the names of 
the Siddhas’ Tantric consorts (Sakti) who may be more than one. 

The data entered in each column and the sources are as follows: 


1) The data for the first column, in which the birth place of each Siddha is 
recorded, is drawn from the Kubjikānityāhnikatilaka quoted by Bagchi.’ This is 
the first entry in this and the other columns. It is in plain type.’ The second entry 
in bold type is the variant noted in the KuKauM.* 

2) The caste of each Siddha is listed in the second column. The first entry in plain 
type is from the KnT. If the Siddha was a brahmin, the Veda to which he was 
affiliated recorded in the KnT is noted in plain type in brackets. The second entry 
in bold is from the KuKauM. 

3) The third column records the original names of the Siddhas. As before, the first 
entry in plain type is from the KnT. The KuKauM presents the birthdays of the 


' Svaboda’s biography of his teacher’s colourful life — Aghora at the Left Hand of God - amply 
illustrates this dual way of life. In his daily life Vimalananda resided in Mombay where he 
enjoined a rich ‘worldly’ life. In particular he liked horseracing and betting on the horses he 
divined would win by the powers he acquired from his sadhana. He would engage himself in the 
latter periodically when he gave up his Mombay life and, donning the garb of an ascetic, went to 
cremation grounds to practice. 

* Bagchi: 1934: 68-72. 

? See KuKh 46/46-47ab (=SSS 43/193-194ab), for another list of the towns where the Nine 
Siddhas were born. These are recorded in the first column of the second 

* KuKauM 1/48cd-49. 


516 INTRODUCTION 


Siddhas, their castes and names at birth together.' The latter are entered in bold in 
this column along with the name of the father of each Siddha which follows after 
a hyphen. 

4) Column four records the caryā names of the Siddhas. These are all drawn from 
the KnT. These names, like the other names listed in the following columns, may 
end in -ananda, -natha, -deva or combinations of two or more. As these endings 
are freely interchangeable, variants have not been noted. 

5) Column five records the famed names of the Siddhas according to the KnT. 
The KnT supplies a few hagiographic details to explain the Siddhas’ ‘famed 
names’? which are recorded after the tables. 

6) Column six records the secret names of the Siddhas. The two sources are the 
KnT and the KuKauM As usual the first is in plain type and the variant in the 
KuKauM is the second entry in bold characters. 

7) Column seven records the pūjā names. The first entry is from the KnT. The 
second in bold characters is from the KuKauM.* The last entry in italics is from 
the SSS, which is also found in the KuKh These readings are entered in italics. 
These names are listed twice more in the KuKh. One of the lists is the same, the 
names in the other list’ are closer to the most basic forms of the names. These are 
entered in table three. 

8) The names of the consorts of the Nine Siddhas are listed in the column eight. 
The first entry in plain type is from the KnT. The second in bold characters is 
from the KuKauM.* Some of the consorts listed in the KuKauM have more than 
one name. The names of the consorts according to the commentary on the SSS? 
are listed last in italics. If they coincide with other entries, these are marked with 
an asterisk. 


' KuKauM 1/50-72. 

? See KuKh 46/167-180, for other legends connected with each of these Siddhas. 
> KuKauM 1/73cd-82. 

* KuKauM 1/72cd-82. 

5 SSS 43/117-120ab = KuKh 46/42cd-45. 

$ KuKh 46/167-180. 

7 KuKh 7/69cd-71ab. 

* KuKauM 1/100-108. 

? Commentary on SSS 44/21ab. 


21. First Table of the Nine Nāthas 


Birth place Caste Name at birth | Caryā name Famed name Secret name Pūjā name Consort 
1) *Paundra- Brahmin Trivikrama Vyomānanda Gaganāmbā + 
vardhana in (Sāmavedin) Sridhara - Bhairavisa Udayananda ? ? Candramba 
Odapitha Yajurvedin Bharadvaja Kiranananda Sasthā, Cidrūpāmbā 
Gaganeša 
Udayānanda Gaganendra 
2) Konkaņa Brahmin Munigaņavara Kanaka Kumuda Siddhešvarī 
Pātalīputra (Rgvedin) Dāmodara Vīrānanda Dhruvavedhin Ratneša Siddhā 
(Yajurvedin) Gajavedhin (Siddhašarīra, Jaya, 
Nārāyaņa - Ciddruma) 
Govinda Mahāsiddharatnāmbā 
3) Pūrņagiri Ksatriya Udayaraja Pippilīšadeva Lankānanda Ratna Padmānanda Padmāmbā 
in Dahala Brahmin Višvarūpaka - Padma- Ratnā Padmacandrā 
Bhoga- (Rgvedin) Vāsudeva bhāskara Padmacampakā 
vardhana 
4) Madhutā Brahmin Govinda Puspānanda Sobhanānanda Devānanda Bāladeva Suracakrāmbā 
Nandāpura (Atharvan) Kešava - Yaksānanda Bhrngānanda Devānanda Suvaktrā Amrtā 
Purusottama Deva- Lalitābhairavī 
vaktrāmrta 
5) Varaņā in Brahmin Visņušarmā Gaudīšadeva Vīrānanda Bhairavānanda Pippalīšādeva Lalitābhairavī 
Vānga ? Mātangadeva Indrānanda Vīrānanda Bhairava (Vibhavanāšanī) 
Palāra -Kaficideva Matsyendra Bhairavabja 
6) Kāmāksā Südra Vahila Olīšadeva Ājūāprabhāva- Māņikyānanda Kamala *Kamalādevī 
in Sauradeša Mahīpāla - Mātangīša deva Māņikāksa Kamalārka Mānikyā (Kamalā) 
Kanyakubja | (Ksatriya) Somešvara 
(king) 
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Birth place Caste Name at birth | Caryā name Famed name Secret name Pūjā name Consort 
7) Šrīšaila Dehila Mātanga Gajaprabodha Kīrtikānanda Sivānanda *Šivāmbā 
Sirhhala Vaišya Bhīmadeva - Kuntaprastambha Kārttika Sivāmbhoja Kusumāmbā 

(Šūdra) Māņikya Vyomānanda Šivā 
(Kusumā) 
Birth place Caste Name at birth | Caryā name Famed name Secret name Pūjā name Consort 
Šūdra Sehila Jhinthisa Unmanananda Sahajananda Rāmānanda *Rāmāmbā 
8) Kasmira (Ksatriya) Visvakarman Virasantideva Rāmatattva Rāmā (Tārā) 
- kin. - Laghupra- 
avant : Jayadeva bodhadeva 
9) Kundapura | Kusudilyapala Māhila Kuharadeva Gausthirīša ? Krsņa *Krsņa- 
in Odda Makarāditya Khambāditya Krsnamartanda pingalamba 
Cohara Ksatriya - Kapilaprabodha | Vinayananda Purna 
Kešava (Kumbhā 
Pingalā) 


The Second Table of Nine Nāthas 


81S 
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This second table is drawn from the SSS.' The places where the Nine Nathas were born, entered in the first 
column, are also recorded in the KuKh’ in a passage drawn from the SSS. Note that the sixth Siddha, although a 
Brahmin by caste, was, according to the SSS, a king. The eighth Siddha is also said there to have been from a royal 
family. Several Siddhas in other sources are also said to be of royal descent. Thus the KRU remarks initiates 


! SSS 43/177-196ab. 
? KuKh 46/46-47ab. 


*will be great Siddhas and great kings'.' The names in the fifth column are clearly the pūjā names. The type to which 
the other names belong are not identified. 


22. Second Table of Nine Nāthas 


Birth Place Caste Name Name Name Name Name 
1) Pauņdra Brahmin (Vikrama) Gaganeša 
(Vajrabodhi) 
2) Ahicchatra Ksatriya Bherinātha Aparāditya 


on the isle of 
Cohāra 


3) Bhogapura Brahmin Pippalin Bāladeva Padmānanda 
4) Pātalī Sudra Gosthisa Khadgavira Devananda 
5) Mayapura Brahmin Pulīša Gīta Bhairavānanda | Yaksanātha | Bhramarānanda 
6) Kanyākubja Brahmin Amga- Vyomananda Kamalananda 
(king) mukha 
7) Alampura Sudra Redinatha Kürma Rāmānanda Bhīma 
8) Ayodhya Ksatriya Nirānanda Girinātha Krsņanātha Aparāditya 
(belonged to 
royal family) 
9) Vardhamāna Brahmin Kodaura Khaparānanda Kallola Ksamāditya 


1 KRU 9/66. 
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Third Table of Nine Nathas 


The data entered in this is table is drawn from the Kumārikākhaņda and the 
Siddhakhanda. The first column records the places where the Nine Nathas were 
born according to the KuKh and the SSS.' The second and third their pūjā names 
according to the KuKh.” The names of the nine found in a series of mantras 
addressed to them in the SKh? are recorded in the fourth column. The seed- 
syllables associated with them in these mantras are entered in the fifth column and 
their location in the inner Wheels in the sixth one. 


23. Third Table of Nine Nathas 


Birth Place | Pūjā Names | Puja Names of SKh Seed-syllable Location 
of the Nine | the Nine Nathas 
Nāthas 

1) Paundra Gagana Gaganendra Sūrya YLĀM Between the 
eyebrows 

2) Ahicchatra Kumuda Ratneša Kūrma RLĪM Circle of the 

Support 
3) Bhogapura Padma Padmabhāskara Vīra LLŪM The City of 
Gems 
4) Pātalī Deva Devavaktrāmrta Bhairava VLRM The City of 
Gems 

5) Mayapura Bhairava Bhairavabja Deva SLLM Circle of the 
Support 
6) Kanyakubja Kamala Kamalarka Kamala SLAIM The Self- 
supported 

7) Alampura Siva Sivambuja Siva SLAUM Circle of the 
Nameless 

8) Ayodhya Rama Krsna Rama HLAM Circle of the 
(Ratnanatha) Nameless 

9) Vardhamana | Krsnananda | Martandanatha Krsna KSAH Circle of the 
(Krsnamartanda) Nameless 


Hagiographics of the Nine Nathas 


The KnT briefly notes the extraordinary events in the lives of the Nine Nathas 
that inspired the ‘famed’ names, as follows: 


! KuKh 46/-46-47ab. 

? The entries in the second column are from KuKh 7/69cd-71ab. Those in the third column are 
from KuKh 46/44-45. The variants in brackets are from KuKh 46/167-180 

? SKh MS G fl. 48b. 
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1) Trivikrama.' He was called Vyomānandanātha because when he was in the 
city of Kanyākubja he stopped the movement of the sun and fixed it in the sky 
for twelve days. He was called Udayananada because he illuminated 
(udyotita) Kaula, that is, the union of Siva and Sakti. He was called 
Kirananandanatha because on another occasion he concealed the rays of the 
sun. 

2) Damodara. He was called Muniganavara (the Best of the Host of Ascetics) 
because he pierced the gandharva Citanga (with the energy of the Command). 
He pierced the polestar (dhruva) in the sky and so was (also) called 
Dhruvavedhin. He was called Gajavedhin (Piercer of the Elephant) when he 
calmed a mad elephant (in the same way). 

3) Udayaraja. He was called Lankanandanatha because he graced Vibhisana, 
Ravana's brother in Srilanka. 

4) Govinda. He taught the beauty (Sobha) people possessed and so was called 
Sobhananandadeva. He was called Yaksānandanātha because he graced the 
Lord of Yaksa (by initiating him). 

5) Visnusarma. He was called Indranandadeva because he graced Indra. He was 
called Matsyendranatha because he was dragged up in the Markata river.’ 

6) Vahila. He was called Ajfiaprabhavadeva because the power of the Command 
(ajfiaprabhava) imparted to him was energized (dīpita). 

7) Dehila. He was called Gajaprabodhanandadeva (Anandadeva who was the 
Awakening of the Elephant) because he transferred his consciousness 
(atmasamkramana) into an elephant that died seven days before and revived 
it. He was called Kuntaprastambhadeva because he checked the course of the 
spear of passion in the form of a woman (kuntā vāmā). He was called 
Vyomānandanātha because he saw the moon in the sky, presumably during the 
day. 

8) Sehila. He was called Unmananandanatha from when he attained the power of 
the Lord of the Transmental (unmanīša). He was called Vīrašanideva because 
he contemplated all that is one on the plane of the heroes. He was called 
Laghuprabodhadeva because he awakened Buddhists. 

9) Kalpapala Mahila. He was called Gausthirīšadeva because he calmed a cow 
(sthirtkrta). He was called Khambhādityanātha because he burst apart a pillar 


' The story of this Siddha is also told in YKh (2) chapter 15, which is translated below on p. 543. 

> Matsyendranatha hid himself in the belly of a fish to listen to the Kaula teachings Siva was 
imparting to Parvati on an island in the sea. He managed to obtain them in the form of a book that 
Skanda threw into the sea that was swollowed by the fish. He was fished out of the sea and freed 
from the belly of the fish (see above, p. 320-321). This Siddha in some way emulated this great 
Kaula teacher, but in this case the fish that contained him was caught in the Markata river not the 
sea. 
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(khambha) (with his yogic power). He awakened (the sage) Kapila and so he 
was called Kapilaprabodhānandanātha. 


The Sixteen Siddhas 


All the accounts agree that three of the Nine Nāthas had sixteen disciples 
called the Sixteen Siddhas or Sixteen Nathas. Moon Yoga is practically absent in 
the KuKauM, although lunar symbolism is not. As a great deal of the extant 
KuKauM is not directly concerned with Kubjikā, the lunar symbolism we find 
there is largely associated with other deities. However, one example of lunar 
symbolism directly associated with a teaching of the Kubjika Tantras is the notion 
that these sixteen teachers are the rays of the moon.’ This is the only substantial 
reference in the KuKauM to lunar symbolism associated with Kubjika’s cult. 
Clearly, the original nature of the sixteen teachers was not forgotten by the later 
tradition. Thus YKh (2) declares: 


O god, just as (one worships the goddess so too) my original 
sixteen (energies) are in the end of the Triple Void. Sixteen are (the 
energies) in my lineage, O Srinatha, (they are) sixteen. Liberation 
resides in the End of the Sixteen in (this) pervasive and first Age of 
Strife. ? 


In the outer world, the three Nathas who taught in Candrapura (the City of 
the Moon) had sixteen disciples. All of them remained there and had disciples in 
their turn. Thus they spread Kubjikā's teachings first in Candrapura and then 
beyond it. As the Tīkā says: 


In this way, the sixteen Siddhas assumed authority over the 
town of Candrapura in the land of Konkana. Then (they established) 
authority (there) in all directions.’ 


' O fair faced lady, these sixteen should be known to be the energies of the Moon. Having entered 
a human body, they descended onto the surface of the earth. 


candrasyaiva kala jfieyah [k kh g: jfieya] sodašaite varanane || [gh: ?] 

mānusītanum [g: mānusai-] āšrtya avatīrņā mahitale | [gh: ?) KuKauM 1/102-103ab. 

* trisūnyānte [k, kh: trisunyate] tathā deva mama ādya sodaša [k, kh: ādhya-] | 

sodaša [k, kh: sodasa] mama santāne [k, kh: šantāne] šrīnātha sodasa |l 

sodašānte sthitā muktih vyāpakādikalau yuge | YKh (2) 27/19-20ab. 

> evar sodaša siddhah konkanadese candrapurapattanüdhikarar krtāh | tatah digvidiksu 
adhikāram | T MS K fl. 181a. 
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The later sources all emphasis the outer connection between the Sixteen 
Siddhas and Candrapura in Konkana. However, they also always recall their inner 
counterparts within the body and, at a higher level, within the supreme principle, 
which in the following passage is identified with the ‘divine Linga of Unstruck 
Sound’. 


These are the sixteen great Siddhas who have authority in 
Komkana. They are all Skyfarers and sons of Cificint. They have 
complete authority. And (authentic spiritual) authority is (found 
especially) in Konkana. The Kaulika (tradition) with sixteen lineages 
originated in the Deccan (daksinapatha). Three of them are said to be 
disciples at present in the Kulagama. They will certainly (also) be 
within one’s own body and should be worshiped (there). The disciples 
(who come) after them will be in thousands in (this) Age. In the end 
(pašcime) they will dissolve away into the divine Linga of Unstruck 
Sound. Pierced by the awakened consciousness of bliss, the Siddhas in 
the Circle of the Mothers will not be in this wheel of transmigratory 
existence (any more in any of) the four ages.' 


The following two tables record the data relating to the Sixteen Siddhas. 
The KnT supplies short hagiographical references for the Sixteen Siddhas, just as 
it does for the Nine Nathas. These are noted after the tables. 


The First Table of the Sixteen Siddhas 


1) The first table of Sixteen Siddhas is divided into eight columns. The first 
column records the birth places of the Siddhas. The first entry in plain type is 
from the KnT. The other source is the KuKauM.’ The variant entries from the 
KuKauM are in bold characters. 


! sodasaite mahāsiddhāh šrīkonkaņe cādhikāriņah [-rini] | 
khecarās te samastās ca sarve [sarvvam] cificiniputrakah [-kam] || 
tesv adhikarasakalam [testādhikāra-] adhikārarh ca konkane | 
sodasanvayasamjatam [-tā] kaulikam daksinapathe |1 

trayanam te smrtah šisyā vartamanah [-nā] kulagame | 
bhavisyanti na sarndehah svadehe tu prapūjayet || 

atah paras ca ye šisyā yuge yanti sahasrasah | 

pašcime te layam yanti divyalinge anāhate || 
ānandabodhavedhena ye siddhā mātrmaņdale | 


te na sarnsāracakre ‘asmin bhavantiha caturyuge || AS 8/56-60. 
? KuKauM 1/1 10cd-113ab. 
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2) The second column records the caste of the Siddhas. The first entry is from the 
KnT. A long passage in the KuKauM records the original name of each Siddha 
and that of his father along with his caste and date of birth.' His caste is noted in 
this column and name in the next. The variants are noted in bold characters. The 
third source is the Tīkā.” If the reading there agrees with the first entry nothing is 
added. If it agrees with the second, an asterisk is prefixed to that reading. If it 
differs from both, the name is entered in italics. 

3) Column three records the name of the Siddha at birth. The first entry in plain 
type is from the KnT. The second in bold characters is from the KuKauM. The 
first name is that of the Siddha. The second name after the hyphen is that of his 
father.* Note that the name of the Siddha listed in the KnT, which is later than 
KuKauM, curiously coincides in several instances with the name of the father of 
the Siddha listed in the version of the KuKauM. 

4) Column four records the caryā names of the Sixteen Siddhas. Those taken from 
the KnT are entered first in plain type. The KuKauM lists three names of each of 
the Sixteen Siddhas together. They are the caryā name, which is the well known one 
(prasiddha), the secret one (gopya) and the one by which the Siddha is worshipped 
(prapūjya). These are noted in their respective columns The variant readings are 
entered in bold characters.’ 

If the reading in the Tīkā” is the same as the first entry nothing is done. If it 
agrees with any of the other readings these are prefixed with an asterisk. 
Otherwise the variant is entered separately and the source is noted. The variant 
readings from the AS* are treated the same way. If they agree with the variant 
reading in the Tīkā, that is prefixed with an asterisk. Otherwise the variant is noted 
separately along with its source. The entries in italics are the variants found in the 
SSS.’ 

The caryā names in the KnT and the KuKl* all agree except for the last. 
The variant in the KuKh is entered in italics and underlined. The name of the first 
Nātha is the same in the KuKauM and the KuKh but differs from the one in the 
KnT, which is the first entry. 


' KuKauM 1/113cd-148, 

* Tika MS K fl. 181a. 

? KuKauM 1/113cd-148. 

^ KuKauM 1/150-165. 

°T MS K fl. 181a. 

* AS 8/52-55. 

7 SSS 44/9cd-13. The commentary on this passage of the SSS also lists these names. They are the 
same as those in the first list of the KuKauM except the seventh which reads Prayaga instead of 
Prayasa, the eighth which reads Karnsāla instead of Kaušāla and the thirteenth which reads 
Varāhadeva instead of Dhārašiva. 

* KuKh 46/181-198ab. 
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5) The fifth column records the Siddhas’ ‘famed’ names. These are drawn from 
the KnT. 

6) The secret names in the sixth column are drawn from the KnT and the variants 
in bold are from the KuKauM.' 

7) The pūjā names of the Siddhas are recorded in column seven. The first entry in 
plain type is from the KnT. The second entry, when it differs from the first, is 
taken from the KuKauM" and is in bold characters. 

The Tīkā” paraphrases the same passage and also lists the corresponding 
pūjā names separately. Nothing is noted if the name in the Tīkā is the same as the 
one in the KnT. If this name coincides with the one in the KuKauM, it is prefixed 
with an asterix. If the name in the Tīkā differs from both, it is noted separately in 
bold characters and underlined. If the entry in the second list in the Tīkā differs 
from the first, it is noted in brackets after it. 

The SKh^ supplies a series of mantras addressed to the Sixteen Siddhas. 

When the name in a mantra agrees with the first entry, nothing is done. If it is the 
same as another entry that is put in italics. If it differs from the other entries the 
name is written separately in italics. 
8) The consorts of the Siddhas are listed in the eighth column. The first entry in 
plain type is from the KnT. If there is more than one consort, the names are linked 
with a plus sign. The commentary on the SSS 44/21ab lists the names of the 
consorts of the Sixteen Siddhas. Apart from the first one, their names are all 
different. They are noted in italics. 


! KuKauM 1/150-165. 
? KuKauM 1/150-165. 
? Tīkā MS K fl. 179b. 
^ SKh MS G fl. 48b. 


24. First Table of Sixteen Siddhas 


Birth place Caste Name at birth Caryā name Famed name Secret name Pūjā name Consort 
1) Candrapura Brahmin Madhusūdana Bherīša Bhramarānanda Somānanda Candrapūrya Candrāmbā 
Kešava - Dāmodara | *Candrapurya Sūlānanda 
Candrāpūrya Sūra Surānanda 
2) Dāhala Brahmin Visņušarmā Gulmadeva Mālādhara Tripurānanda Tīvrānanda Visvamba + 
Vacchoga Mādhava - AS: Vatsagulma Ajitāmbā 
Visņušarmā Kalpavisvamba 
3) Manukheta in Brahmin Dhürjatideva Stambhadeva Caruka Khecarananda Caryāmbā + 
Šālikota Manikya - Dhūrjati Tejisadeva Rüka-samksika Kseparananda Ānandāmbā 
Vatāmbā 
4) Khandhapura in Brahmin Dāmodara Kārpāsadeva Vastrāpahāra-deva Vimalānanda Garbhānanda Khecarī āmbā 
Kanna Ravicandraka — Vimaladeva *Garbhamuktaka Gulma- 
Khatvāra Dāmodara Kalmāsa Sekharamba 
5) Yajapura in Brahmin Padmanabha Vatapura Visayasarh- Vyāptānanda Simhananda Stambhamba + 
Pandu Jayapura Mahadeva - Vāsuki Candrapurīša krāmaņadeva Siddhānanda Sadānandā 
Stambhāmbā 
6) Kanyākubja Mahārāja | Devapāla Jayadeva - | Virāja Virāješa Sankhananda Ratnananda Jayananda Ratnadevi 
Viraja Soma- Tribhuvana Virajamba 
siddhantin 
Ksatriya 
Brahmin 
7) Dahala Brahmin Purusottama Prayāsadeva Ghataplāva- Yogānanda Vijayānanda Vijayā + 
Vamkapura KeSava - Prabhasa nananda Subhagananda Raktasiddhā 
Purusottama Prayāga Raktāksambā 
8) Rājakīya Brahmin Vankadeva Katsāladeva Kharjūrānanda Mahimānanada Citrānanda Kulašāsanī + 
Sandhiviprahī ? Ataputraka - Kamsala Amrtananda Citranandamba 
Nandavardhana *Ksatriya! Bākāla Kāmsāla Mitra Kulašāsanāmbā 
T: Kāsapāla AS: 
Karnsabala 


! KuKauM bhümiputra 
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9) Antarvedyā in *Ksatriya Devadhara Vasudeva — Bhogānanda Šārangadeva Subhānanda Vīrānanda Vīrāmbā + 
Srikota Brahmin Vikrama Bhogapuresana Amrta Mahālaksmī + 
Madhyama *Bhogadeva Anantāmbā 
Bhogadeva Mahālaksmyambā 
10) Hastinagara Vaišyā Sivagana *Bimbadevī Bodhatrāsanī Guptadevī ? Vimalā' 
Zagara *Ksatriya ? *Bimbadeva Vimala *Vimala Sundarāmbā 
Bimbadeva 
11) Rudranka Sidra Karnavatasart Khadgadevi Karuņādevī Ratnadevī Indramaņidevī Purusaksobha- 
Sopāra Vaišya Mahādeva - Āgama *Khadgadeva Purusaksobha- Ratnadeva Vāmānanda Ratna devī 
Ksatriya Khadgadeva devi amba Kutilamba 
12) Rajapura *Vaisya Savarāvayava Rudradeva Silāvedhadeva Padmānanda Unmanānanda Unmanāmbā + 
Gaudīdhārā Brahmin Sridhara - Rsi Yogāmbā 
Prajfiananda Icchānanda Kešava Vikārāmbā 
(Icchā) 
13) Prthūdaka in *Brahmin Aniruddha Padmanābha Rāmašivadeva Puspānanda Kešavānanda Ratnānanda Vegadevī + 
Kuruksetra Vaisya - Tata *Dhārāšiva Bhattānanda Barbarāmbā 
Sivasthana Varāhadeva Traipura (Bhava) Vegāmbā 
Unmanānanda 
14) Mahārāstra Ksatriya Devagana Silāvedha Unmanānanda Kešavānanda Nīlagarvāmbā 
Kotara *Šūdra Virāja - Gopāla Mudrāsphota Unmatta Bhagānanda Bhatta Unmanyambā 
Mudrānanda 
15) Jājanagara in Ksatriya Carpata Rajadeva - Vankāpura Ketakīdeva Marmānanda Khadgānanda Khadgāmbā + 
Gauda Makuta Brahmin Višvarūpa Manonmana Brahmānanda Mohinyā + 
Sidra Brāhmārpaņa Divyāmbā 
Srotrānanda Mohanyambā 
16) Ayodhyā Sidra Rājāditya Mitranātha — Bhojadeva Nandasphota Sahajānanda Vyaktānanda Vyaktāmbā 
Bhogavardhana Ksatriya Durjaya AS: Bhūrjadeva Manonmanā-nanda Madanāhlādinī 
Brahmin Magha (Unmatta) Dīptāmbā 
Mahantānanda Manohlādāmbā 


! Vimalà has nine other names: Šikhā, Bimbadevī, Susobhana, Nagakanya, Kumari, Dhāriņī, Payadharini, Rakta and Bhadra 
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The Second Table of The Sixteen Siddhas. 


1) The names according to the ritual convention (püjasamketa) listed in the KuKh 
are recorded in the first column.' 

2) These names of the Sixteen Siddhas are repeated twice in the Tīkā.” They are 
entered in column two. The variants in the second list are noted in brackets. 

3) The caryā name of the Siddhas according to the KuKh? are recorded in column 
three. 

4) According to the SSS the Sixteen Siddhas, who belong to the profane (adivya) 
world of men, have sixteen divine (divya) counterparts. Omniscient, all-pervasive 
and immortal, they are said to be rays of divine light (rasmirüpa) that shine in the 
Wheel of the Self-supported, which consists of the bliss of the innate pulsation of 
consciousness (sahajaspanda). Accordingly, they are known as the Lords of the 
Foundation (Ādhārīša) who are said to be the sixteen supports of the universe.* 
Their names are listed in the fourth column. 

5-8) The fifth and the following three columns record the locations of the sixteen 
Siddhas within the body (called ‘doors’ in the Tīkā) according to the KuKauM? 
(column 5), the Tīkā* (column 6), and the KuKh' (columns 7 and 8). 

9) According to the KuKauM and the Tīkā, the sixteen Siddhas are disciples of 
three of the Nine Nathas each of which belong to one of the three lineages (oli). 
The first nine except the fifth are the disciples of Gagana and belong to the 
Lineage of the Eldest. The fifth Siddha is a disciple of Padma and belongs to the 
Middle Lineage. The remaining seven are disciples of Kamala and belong to the 
Lineage of the Child. The Tīkā refers to a seventeenth Siddha called Muktananada 
but does not state to which of these three lineages he belongs. The lineages to 
which the sixteen belong according to the KuKauM* are recorded in column nine. 
10) The teachers of the sixteen according to the KuKh and the Tīkā” are recorded 
in column ten. 


! KuKh 7/74cd-77ab. 

*TMS K fl. 179b. 

? KuKh 46/181-196ab. 

^ SSS 44/2-8. 

? KuKauM 1/167-174. 

° Tika MS K fl. 181a. 

7 KuKh 25/34-36 and ibid. 7/85cd-87ab. 
* KuKauM 1/158-163. 

? KuKh 7/77cd-79 and Tīkā fl. 181a. 


25. Second Table of Sixteen Siddhas 


Pūjā Name Pūjā Name Caryā Name | Sixteen Divine | Location in | Location in the | Location in | Location in Lineage The Teachers of 
according to the | according to the | according to Siddhas the body body the Tīkā the body the body KuKauM the Sixteen 
KuKh Tīkā the KuKh SSS KuKauM KuKh KuKh KuKh and the 7ika 
Sūra Sūra Candrābja Piņgeša Forehead Anus Uvula GARLAND THE GAGANĀNANDA 
Tīvra Tīvra Gulmanātha | Svetanatha Between Ajayoni Palate LINEAGE 
Eyebrows OF THE 
Khecarya Khecara Saktyagni Krūrāstra-mati | Two eyes Picuyoni Fat ELDEST 
tejoyugma OF (PARANVAYA) 
Garbhamukta Garbhamuktaka Kalpesa Vibhrama Two ears Navel Marrow 
Simhaka Simhapa Vatasimha Ardhendu Nose Breast Semen The MIDDLE PADMANANDA 
T: Simhapa LINEAGE 
SKh: érisiddha THE (VAKRIKĀ- 
NVAYA) 
Jaya Jaya Viraješa Gaganon-matta Mouth Breast Kundalini THE GAGANANANDA 
Vijayamitra Vijaya Japananda Kaulārka Throat Ear Sinews LINEAGE 
Vira Mitra Jayananda Kauleša Left Ear Bones SKULL OF THE 
shoulder ELDEST 
Five Vīra (Amrta) Ratneša Kulamātaņga Right Nostril Skin NAVEL (PARANVAYA) 
Pure shoulder 
Ones Vimala Bimbavimala | Rudra-martanda Heart Nostril Hair 
In the SKh: Ratna Amraka Aghora Left armpit Eye Nectar (?) LINEAGE KAMALANANDA 
Srivimala Kešava (Icchā) Srinatha Dandavega | Right armpit Eye Meat CIRCLE 
Sriratna Traipura (Bhava) | Sasthananda Sasthananda Navel Forehead (bindu- Blood 
Srikesava sthana) OF 
Srī-unmana 
Srimudra OF 
Ratnakešava Bhatta Khagešvara Khage$vara Self- Uvula Cosmic Fire 
supported THE 
Unmattamudra Brahmārpaņa Damara Kumuda Genitals Topknot Wind 
SKh: (Brahma) THE 
Srigrotra 
Srotavaha Magha (Unmatta) ? Udadeva Foundation End of the Sky CHILD 
SKh: Twelve 
Srimahanta VULVA SIDDHANVAYA 


SVOLLNV.L VAAN AHL HO SHOVANIT ANV SAHHOVAL AHL 


6CS 


530 INTRODUCTION 


Legends of the Sixteen Siddhas 


Like the Nine Nāthas, the Sixteen Siddhas have names derived from 


episodes in their life for which they were famous. The KnT recounts these events 
in brief as follows. 


1) 
2) 
3) 
4) 
5) 
6) 
7) 


8) 


9) 


Madhusūdana. He was called Bhramarānandanātha because he conjoined his 
Self with a bee (bhramara). 

Vişņuśarmā. He was called Mālādharadeva because he miraculously hung a 
garland of flowers (mālā) in the sky. 

Dhūrjatideva. He was called Teji$adeva because he awakened the king of the 
land of the Turks (turuska). 

Damodara. He was called Vastrapaharadeva - the lord who stole away the 
clothes (nothing is written about this name). 

Padmanabha. He was called Visayasarnkrāmaņadeva because he refuted an 
attack made in the field of the teaching during a dispute with Brahmins. 
Devapala. He was called Saikhananadeva because he made the sun face east 
with the sound of his conch (gankha). 

Purusottama. He was called Ghataplavananandanatha because he caused a 
water jar that was on his head to fly up into the sky. 

Vankadeva. He was called Kharjūrānandanātha because he caused a date tree 
(kharjūra) to fly up into the sky by merely looking at it out of sport 
(krīdārthe). 

Devadhara. He was called Sarangadeva because he paralysed! a Sarangi bird. 


10) Sivagana. This teacher was born a woman. She was called Bodhatrasani Amba 


because she frightened the Buddhists in Thanakonkana with the sound of her 
kettledrum (bheri). When she took initiation and assumed authority as a 
teacher (adhikārakāla) she made a gesture that transformed her into a man 
(purusalingamudra) and assumed authority with her female consort (Sakti). 
Even so, the uninitiated (pasu) see her in the form of a woman. She has ten 
names. They are: Vimala, Sikha, Ciddevi, Susobhana, Nagakanya, Kumari, 
Dhāraņī, Payodhāraņī, Raksa and Bhadra. 


11) Karņavatašara. This teacher was also a woman. Her name was Karunadevi 


because she had compassion (karuņā) for many. She was called 
Purusaksobhadevi Amba (the Mother Goddess who Arouses Men) because, 
out of curiosity to see its effect, she displayed the gesture of a woman’s Yoni 
along with the gesture that transformed her into a man (purusalingamudrā) 
and thus aroused men. 


! Read -stobhitas- for -stotitas-. 
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12) Vaisyasavaravayava. He was called Silavedhadeva because he pierced (vedha) 
a stone (sila) with a mere look. 

13) Aniruddha. He was called Puspanandanatha because he once caused flowers 
to bloom out of season. 

14) Devagana. He was called Silāvedhadeva because he pierced (vedha) a stone 
(sila) with a mere look. 

15) Carpata. He was called Ketakideva because he once caused flowers to fall 
from the sky. 

16) Rajaditya. He was called Nandasphotadeva because he awakened Nandirudra. 


The Disciples of the Sixteen Siddhas. 


The Tīkā commenting, it seems, on the verses quoted above from the AS! 
says: 


The sixteen (Siddhas) will have one hundred and sixty-three 
disciples? and then their (spiritual) sons will be countless thousands. 
Merger takes place in the western lineage (pascimovalli). Where? 
They are all merged in the supreme Void, that is, in the divine Linga 
which is Unstruck Sound. By what means (does that take place)? By 
the one who has realised blissful consciousness by the awakening of 
the knowledge of the bliss of consciousness. The meaning is that they 
are never born again in the world of transmigration.? 


' AS 8/56-60, see above, p. 526. 

? See KuKh 7/81-82. 

> etesüm sodasanam šisyāņārh kaliyuge santatir bhavisyati yāvat ātmana [k, kh: ātmā] 
ekādašasthānam | ekadasasthanam kim ucyate | tat kathyate yathā | navanāthamadhyād ekam 
tatah sodašamadhyād [kh: -madhya*] dvittyam | dvāpaūcāšanmadhyāt [k: -šamadhyāt-; kh: - 
šamadhyā] trttyam | tatputram caturtham | tasya putram paficamam | tasya [kh: tasyah] putram [k 
kh: putra] sastham [k kh: sasastham] | tasya putram [k: putra] saptamam | saptamasya putram 
astamam | astamasya putram navamam | navamasya putran dašamam | dašamasya putram 
ekādašam | tasyaikādašasthānam [kh: tasyadeka-] yāvat asmin pašcimāmnāye ovallišuddhih 
kāryā [k kh: karyah] | tadūrdhve sthanasamkhyanakad ity arthah | yadi cet [k: cche; kh: cchet] 
sthanasamjfiabhedakramena ovallisuddhir na kriyate tadā [k kh: yathā tada] šivādisvagurvantam 
ovallim [k kh: ovallih] katham pūjayet | tat kathyate yathā | guruh [k kh: * *] paramaguruh [k kh: 
-ru] paramācārya ādisiddhah [k kh: -siddha] paramesthir iti [k kh: paramesthi iti; kh: 
paramesthiti] paficakam pūjyam [k: -jyā; kh: -jya] | tathā navātmā tatah šrīkaņthah [k kh: - 
kantha] Samkaro 'nantah sadakhyah pingala [k: pimgalah] iti gurupaficakam pūjayet | evam 
navasodasanathah [k kh: -thah] bhairavasya šrīnāthasya putrāh adhikaram krtva@ sarve [k: 
sarvam] khecaratve bhavisyanti | yada tair adhikaram [k kh: te adhi-] krtam tadā santanam 
daksinapathe konkane [kh: kumkune] | evam sodasa Sisyah kaliyuge vartamāne vartante [k kh: 
varttati] | te ca svagotre niyojanīyāh [k kh: -yat] | tato ‘paras ca [k kh: tatah parasva] me Sisyah M 
iti [k kh: * *] sodasanam Sisyah šatam ekam trisastyadhikam bhavisyanti [k kh: * * * *] | tatas 


532 INTRODUCTION 


Seven of the sixteen did not have disciples. The rest had a varying number 
as noted in the following table. Although, according to the Tīkā, many of them 
came from various places, they were all initiated in Candrapura. Naturally, they 
belonged to the lineages of their teachers and so did their disciples. Fifty-two 
belonged to the Lineage of the Eldest, twenty-seven to the Middle Lineage and 
eighty-four to the Lineage of the Child. These went on to found ‘innumerable’ 
lineages of Siddhas whose Command was ‘extremely powerful’.' The KuKh 
simple states the number of disciples in each lineage. The KuKauM and the Tīkā 
list the numbers of disciples each one had as well. The Tīkā even supplies their 
names and in many cases their birth place.” 


26. Table of the Disciples of the Sixteen Siddhas 


Serial Order Name according | Name according Lineage Number of 
to the SKh” to the Tika* Disciples 
1 Sura Candrapurya (Middle) 
2 Tivra Gulmadeva Elders 4 
3 Khecara Stambhadeva Elders 10 
4 Garbhamukta Karpasadeva Elders 20 
(Muktananda) 8 
5 Siddha Vatapura Middle 27 
6 Jaya Virāja Elders 10 
7 Vijaya Prayāsadeva (Middle) 
8 Mitra Kāsapāla (Middle) 
(Kaušala) 
9 Vīra Bhogadeva (Child) (14) 
(Bhogadevī) 
10 Vimala Bimbadeva Child 50 (25) 
(Bimbadevī) 
11 Ratna Khadgadeva Child 10 
12 Kešava Rudradeva (Middle) 
13 Umana Dhārāšiva Child 10 
14 Mudrā Mudrāsphota (Middle) 
15 Srota Vankapura (Middle) 
16 Mahanta Bhojadeva Child 14 
(Bhujasphota) (Middle) 


tesam putrah sahasrašah asamkhyatah [k kh: -tah] | pascimovallyam [k: -valli; kh: -molli] layam 
bhavati | kutra [k kh: kotra] | divyalinge anahate pare šūnye lind bhavanti [k kh: bhavati] sarve | 
kaya [k kh: kena] yuktya | ānandabodhabodhinā bodhanandajfianodbodhanat | punah samsare na 
[k kh: na] sambhavanti kadācid ity arthah | | MS Kh. 180b-18 1a. 

The masculine noun ‘putra-' in this passage is consistently treated as neuter. 

' KuKh 7/81-82. 

? Tika MS K fl. 184a. 

> SKh MS G fl. 48b. All these names end with *anandanátha' . 

^ Names as in the first table of the Sixteen Siddhas, see above, p. 529-530. 
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The Lineages and Siddhas according to the Second Recension of the 
Yogakhaņda 


The Divine Current (Divyaugha) 


Chapter fifteen of YKh (2) is dedicated to an account of the lineages of 
teachers. In accord with the common basic triadic pattern, YKh (2) presents three 
currents of Siddhas. The first emerged in the First Age, the second and third in the 
third and the fourth, respectively. The first is the Divyaugha — the Divine Current. 
It is also called the Gurvogha — the Current of the Teachers. The second is the 
Divyādivya — the Divine-cum-Mortal - Current and the third is the Siddhaugha, 
the Current of the Siddhas. Generated at the beginning of each Age, they trace 
step by step, group by group, the formation of the cosmic order first, and then the 
microcosmic body. 

The first two Currents contain the same number of Siddhas divided into the 
same six groupings of 1, 3, 5, 7, 9 and 16 Siddhas. Both begin with a cosmogony 
that includes the origin of the First Siddha and with him the universe and the 
teachers. The third one is the Current of the Siddhas. There is no initial 
cosmogony as in the first two Currents. Instead it begins with the Nine Siddhas, 
who are derived from the Divine Current called ‘the Flower’. This is the stream of 
energies of the Transmental.' It should not be confused with the first of these three 
Currents of Siddhas. 

The Divine Current (Divyaugha), that is, the Current of the Teachers 
(Gurvogha), begins as follows. The goddess is speaking: 


O Great God (mahādeva), when the universe, mobile and 
immobile, was a formless Void there was neither you nor I, neither 
Brahma nor KeSava (Visnu), neither the gods nor the worlds, neither 
Gandharvas nor Kinnaras, neither Nagas nor the netherworlds (where 
they reside). I had burnt (everything) with the Fire of Time (kālāgni). 
Nothing came into being and all things were darkness wrapped in 
inertia (tamas). The divine Command arose there in (that) formless 
ocean. Once again I emanated that (Command) beautiful with the 
earth and (the other principles of existence). 


! See intro. vol. 1, p.23-24. 

? yasmin kale nirākāre [k, kh: -kare] sünyabhüte carācare I 

na [k, kh: ta] tvam naham mahādeva na brahmā na ca kesavah [k, kh: kesava] | 

na surā na ca vai lokā gandharvā na ca kinnarāh [k, kh: -ra] || 

na naga na ca pātālā dagdhāh [k: nagdhā; kh: na *(?)] kālāgninā maya | 

utpattir nāsti [k, kh: utpattim-] sarvesam andhakāras tamovrtah [k, kh: -ram tamavrtam] |1 
tatrarnave nirākāre [k: -rai; kh: niraka *(?)] divyajfiaya [kh: (?)] samudbhava [kh: -va] | 
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The God of the gods, the Supreme Lord without beginning, the 
agent of the emanation of the radiant energy (tejas) (to which belongs 
all that) extends from Brahmā up to the end of the worlds, slept. O 
Hara, the unmanifest god, generated the Cosmic Egg (anda). O fair 
faced one, there in the middle, you and I abided for a cosmic age 
(kalpa). O Bhairava, by the Yoga of the Seguence of Withdrawal 
(samharakrama), I came to be (sambhiita). O beautiful one, listen to 
what I, who had just come forth, did. Taking that Egg into (my) hand, 
I churned it. Then when the Egg had been churned, Brahma and Visnu 
came into being.' 


The first group are the three Sambhava Siddhas. They are Brahma, Visnu 
and Rudra, who are generated by the goddess to perform their functions of 
creating, sustaining and destroying the world (19-20). Then once, the fundamental 
basis of the cosmic order and its dynamism has been established, its parts emerge: 


O god, (now) you have been told this, listen, O Bhairava, to 
(what happened) next. This God, called Self-existent (svayambhi), 
observed great austerity and the one called Victory arose (there in) in 
his abode. He became fivefold (in the form of the Five Elements) in 
order to serve as the cause of the deluding clutter (dambara) of 
creation.” 


Bhairava’s fivefold form consists of the Five Siddhas. They appear in the 
KMT as aspects of Bhairava who is called Cificininatha here. They are ‘the agents 
of emanation’ and govern the five gross elements. 


punar eva maya srsta * prthivyādimanoramā || Y Kh (2) 15/10cd-13. 

'prasuptam devadevesam [k: -devasam] anādiparamešvaram | 

tejahsrstes tu [k: -stistu; kh: (?)] kartaram abrahmabhuvanantikam || 

avyaktena tu devena andam utpaditam hara | 

tatra madhye aham tvañ ca sthitau [k, kh: -to] kalpara varanana |l 

samharakramayogena sambhitaham ca bhairava | 

maya samjatamátre yat [k: -mātrāyā; kh: samjatama * *(?)] yat krtam šrņu sundara | 

tac candam [k, kh: sa-] tu kare krtva mathitam tu maya tadā | 

tadā [k: tatsau; tatsyai] cāņdasya [kh: vandasya] mathite [k, kh: mathitu] brahmā [k, kh: brahma] 
visnur ajāyata || Ibid. 15/14-17. 

? etat te kathitarn deva aparam srnu bhairava | [kh: (?)] 

svayambhür [k: -bhū] nama devo ‘yarn mahātapasi [k: -su] samsthitah [k: - tara] || 21 M [kh: (?)] 
tasya [kh: (?)] sthāne [kh: (?)] samutpannā vijayanamanamatah | 

sa eva paficadha bhütah srstyadambarakaranat [k: srsti-] M [kh: (?)] YKh (2) 15/21-22. 
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(The five are) Srikantha, Šankara, Ananta, Sādākhya and 
Pingala. Srikantha is in the Earth principle and Sankara resides in 
Water. Ananta is said to be Fire and Sadakhya is said to be Air, 
(while) Pingala should be known to be Space. These five are the 
agents of emanation. In this way, the god who has five natures is 
established in Earth and the other (gross elements). This is the god 
Cificininatha. He is Bhairava who has attained the Command. He is 
the lord, who has five forms and can (both) grace and punish. ' 


In the KMT, Bhairava describes himself: 


I am indeed the sole potter (kulāla) and I burn with (divine) 
qualities in the midst of the Skyfarers and the rest. Established in the 
status of a teacher, I emanate all things. I am Sadakhya of the 
Skyfarers, Pinga (the Tawny One) born of the Wind. In (the element) 
Fire, my nature (as Ananta) is endless (ananta). I am the Lord of 
Grace - Anugrahīša, born of Water. I am Srikantha at the culmination 
of completion (nivrti). I am Kulīša in the world. I grace all things. 
Although one, I am many. In the condition of a teacher I have shown 
all things in accord with the intention (bhava) with which I have been 
questioned. I am visible here (in this very world) in the Lineage 
(santana) of the Siddhas. I am constantly present in the form of the 
teacher whose Command issues forth and functions (sampravartate). 
One should know that these teachers are born from the limbs of my 
Command. They are like the forms of gold which are of many kinds 
(only) because of (their) diverse names (such as) belt, bracelet, anklet, 
necklace, seal and ring.’ 


Now the material sphere has been emitted, the seven ‘leaders of the 
Siddhas’ who come next generate and govern the seven constituents of the body. 
These are followed by the Nine Siddhas. There are three in the sky, the 
netherworlds and on the earth.’ The Sixteen Siddhas are their spiritual sons. The 


! érikanthah sankaro ‘nantah sādākhyah [k, kh: -khya] pingalas tathā | 

Srikanthah prthivitattve Sankaras capasamsthitah || 

tejo 'nantam [kh: * * * *(?)m] iti proktam sādākhyo [k: -khyā; kh: -ksā] vayur ucyate | 
ākāšah pingalo [k: -la] jūeyah paficaite srstikarakah || 

evam paficatmako [k, kh: - kam] devah [k, kh: -va] prthivyādisu samsthitah [k,kh: - tara] | 
paficamürtidharo nātho [k, kh: -tha] nigrahānugrahaksamah | Ibid. 15/23-26ab. 

? KMT 3/94-100ab. 

? Cf. above, p. 514. 
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first twelve are worshipped in the body and four beyond up to the End of the 
Twelve.' 


The Divine-cum-Mortal Current 


The account of the Divine-cum-Mortal Current opens with the creation of 
the universe and the birth of first Siddha. The goddess is speaking: 


O god, lord of the universe, listen. O best of the gods, I will 
explain. There is a great place, a mountain peak (called) Trikūta on the 
top of Meru. Agnitunga arose there. He came into being without a 
sound. Powerful and surrounded by a garland of flames, he possessed 
the radiant energy of the twelve suns. The Person (purusa), 
unmanifest by nature, emerged from his navel. O Bhairava, he has no 
manifestation and is not perceived. And that is said to be the supreme 
place that is very frightening.” 

The power of his will emerged and came forth like a streak of 
lightning. And she was in the Sky (ākāša) above and below in the 
supreme (transcendent) and the inferior (immanent). She was divided 
into three parts by the power of (her) divine energy. O god, will, 
knowledge and action - the mobile and immobile (universe) was 
pervaded by (these) three. I gave rise to the other gods and I am the 
mother of the universe.” 

The deity called Kubjika arose in the form of power (Sakti). It 1s 
(the god’s) power of will, knowledge and action in the form of a 
sprout. Impelled by my Command, he performed intense austerities. 


! YKh (2) 15/26cd-42. 
? $rnu deva jagannātha pravaksyāmi surottama || 
āste [k, kh: asti] Sikharasamsthanam [k, kh: sikharam mahasthanam] trikiitam [k, kh: citrakutam] 
merumürdhani [kh: -mürddhani] | 
nirghosam tatra samjatam [kh: samsthanam] agnitungasamudbhavam |I 
jvalamalakulam tivram dvādašādityavarcasam | 
tasya nabhyam samutpannam purusam avyaktarūpiņam |1 
na tasya vidyate vyaktir na sa pasyati [k, kh: drsyati] bhairava | 
šrūyate ca param sthanam durgamam [k, kh: sadramam] catidarunam [k, kh: tamati-] || 
Ibid. 15/43cd-46. 
? tasyecchāšaktir utpannā nirgatā vidyullekhavat [k: vidyulekha-] | 
ākāše tu gata sā ca [k: sara; kh: sara] ūrdhvādhas [k, kh: adhordhve] ca parapare |l 
tridhākhaņdagatā sā tu divyašaktiprabhāvatah [kh: -tah] | 
icchà jūānī [kh: jūānā] kriyā deva tribhir vyaptam [k, kh: -pta] carācaram | 
maya cānyoditā [k: conyadita] devā aham mātā jagatas tathā [k, kh: jagasya ca] | 
Ibid. 15/47-49ab. 
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(When he had) practiced terrible austerity for a thousand divine years, 
a great Siddha came into being there who shined like the risen sun. He 
had five faces and four arms and burnt with fifteen eyes. O Šankara, 
such was the form that arose in the time of the Age of Strife. O 
beloved, he was the first born Kaulika of (the goddess) Kubjikā 
(kukārā). He performed intense austerities in the venerable house of 
Candrapura.' 


Three Siddhas were born from the first Siddha's radiant energy. They were 
the counterparts of Brahma, Visnu and Rudra of the previous Current. After them, 
as in the previous Current, Five Siddhas came into being who were the 
counterparts of the previous ones. They entered ‘the sequence of the six parts 
(satprakārakrama)', that is, the Krama. Thus, along with Srinatha, they are the 
Siddhas of the sacred seats. The seven Siddhas who come next are Skyfarers, 
close to Dhruva. They are followed by the Nine Siddhas who are emanated from 
the deity’s radiant energy (tejas) and are worshipped in the Cavity of Brahma. The 
next Sixteen Siddhas are born from Sūryadeva and are located in the body.” 


The Current of the Siddhas (Siddhaugha) 


The Current of Siddhas is the Current of this Age. It emerged in Konkana 
directly from the Divine Current of the Transmental, presumably, from the 
ninefold body of Šrīnātha with which it ends. These nine and the following 
sixteen Siddhas are those we find in the accounts in the other sources. Here the 
Nine Nāthas are called by their names used for worship (pūjā). As usual, three of 
them emerge in Konkana and are praised in the Deccan (daksināpatha).* They are 
worshipped in the body and beyond.* The Sixteen Siddhas or Persons (purusa), 


! utpannā saktirüpena kubjika nama devatā I| 

tena tivram tapas [k, kh: tapam] taptam mamajnapreritena ca || 
divyavarsasahasram tu tapah [k: tape; kh: tapam] krtvā sudāruņam | 
tatrotpannam mahasiddham uditarkasamaprabham [k, kh: uditarkam-] || 
caturbhujam [k, kh: paficavaktram] paficavaktram [k: caturbhujam; kh: catujam] 
tripaūcanayanojjvalam [k: - najvalam; kh: triparncanayanijvalam] | 
idrgrapam samutpannam kalikāle [k, kh: kāli-] tu Sankara |l 
kukaradisamutpannam tenāsau kaulikah [k, kh: - kam] priya | 

tapas tivram krtam tena §rimaccandrapure grhe || Ibid. 15/49cd-53. 

? [bid. 15/54-73. 

> Ibid. 15/79-87. 

* Ibid. 15/88-90. 
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who have ‘authority in Konkana’, are listed next! along with their states, 
distribution in the three Lineages and locations in the body and beyond.” 


The data relating to the three Currents is summerized in the following 
tables. 


27. Table of the Three Siddhas 


Gurvogha Location Function Divine-cum-Mortal 
Brahma Egg of Brahma Creation Ananta 
Visnu Bhaga Preservation Mahidhara 
Rudra Linga Destruction Pingala 


28. Table of the Five Siddhas 


Gurvogha Element Divine-cum- 
Mortal 
Srikantha Earth Matrisa 
Samkara Water Sasthideva 
Ananta Fire Caryà 
Sadakhya Air Odīša 
Pingala Space Srinatha 


29. Table of the Seven Siddhas 


Gurvogha Divine-cum-Mortal 
Sparša (Touch) Asitanga 
Carmadeva Candradeva 
(God of the Skin) 
Mārnsaraksa Krodheša 
(Guardian of the Flesh) 
Raktānga Unmatta 
(Blood Body) 
Asthideva Kāpālika 
(God of the Bones) 
Majjadeva Bhisanadeva 
(God of the Marrow) 
Bīja (Seed) Simha 


! [bid. 15/90cd-94. 
? [bid. 15/95-104. 
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30. Table of the Nine Siddhas 
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Gurvogha Divine-cum- Current of Location 
Mortal Siddhas 
Dhruva Gane$vara Kirana Eyebrows 
Candra Karttikeya Yoga Foundation 
Sūrya Mahākāla Padma Full of Gems 
Ašvatthāma Nandideva Gostīvya Full of Gems 
Hanumān ? ? Full of Gems 
Vibhīşaņa Ananga Tripurantaka Knot of Brahma 
Bali Sankükarna Kamala Beyond the Fifth 
Raja Virabhadra Tattvadeva Beyond the Fifth 
Kūrmašesa Puspaka Cificinīnātha Beyond the Fifth 
31. Table of the Sixteen Siddhas 
Gurvogha Location Divine-cum- Location Current of Lineage 
Mortal Siddhas 
Kumuda Feet Drāvaka- Garland of Candrapuspa None 
vedhaka Skulls 
Krodadeva Ankles nnandaghürmi Garland of Gulmadeva None 
Skulls 
Khagīša Knees Lampasiddha Garland of Stambhadeva None 
Skulls 
Sastha Thighs Sandohaka Garland of Karpāsa Eldest 
Skulls 
Ghora Anus Amara Garland of Vatapurya Middle 
Skulls 
Canda Palce of Sirasekhara Garland of Viraja Eldest 
birth Skulls 
Raudra Kuņdalī Bhadrānga Garland of Prayāsa None 
Skulls 
Mahākāla Navel Kulūta Garland of Kāšālya None 
Mūrchaka Skulls 
Kaulīša Unstruck Pāvaka Navel Bhogadeva None 
Sound 
Kulanātha Pure Wheel Jīmūta Knot of Bimbadeva Child 
Brahmā 
Kīrti Uvula Pankanātha Knot of Khadgadeva Child 
Brahmā 
Konkaņa- Between Amara Knot of Rudradeva Child 
pāduka Eyebrows Brahmā 
Svetanga Forehead Bhairava- Knot of Dharasiva Child 
šekhara Brahmā 


540 INTRODUCTION 
Gurvogha Location Divine-cum- Location Current of Lineage 
Mortal Siddhas 
Pingala Cavity of Kaulīša Knot of Mudrāsphota Child 
Brahmā Brahmā 
Krūra Half Moon Rudra Knot of Kāpura Child 
Brahmā (Sasanka) 


The Hagiographies of the Siddhas 


The Siddha Trivikrama 


The goddess goes on to narrate stories of the lives of three Siddhas. These 
are the three Nathas out of the Nine Nathas who taught in Candrapura and made 
disciples there. Together they generate the ‘Triple Purity’, which is the 
transmission of authority (adhikarakrama) in the lineages of the Eldest, the 
Middling and the Youngest. The first one is Trivikrama who belonged to the 
Lineage of the Elders. Each Siddha has a consort along with whom he should be 
worshipped. Her conversion and exploits are an important part of the hagiography 
of each Siddha. The main features of these Siddhas generally agree with the ones 


noted in the KnT and the KuKauM recorded in the tables. 


O beloved, there is a famous town, called Pundravardhana, on 
the great and beautiful Island of the Sun (sūryadvīpa). O venerated by 
the gods, there is a well known Brahmin there whose name is 
Trivikrama. He is a Samavedin and, as is clearly apparent, he is very 
powerful and possesses the Command. He performed severe 
austerities for a thousand divine years and sought knowledge. He 
looked at the sun and checked its course in the sky and he pierced the 
king of the gods. As he is thus related (to the Sun), he is called 
Kiranananda (Bliss of the (Sun) Rays). 

O Lord of the gods, he again attained the state of a Skyfarer by 
means of (his) practice (caryā) and (so), the name Gaganadeva is said 
to be (his) puja name. Again, his secret name is said to be 
Suryananda. O lord, spreading out the rays (of the sun), he imparts 
radiance to the rays. As he has pervaded the sky (with them) he is said 
to be Kiranananda and his consort is well known and will be Va * là 
*. O god, they who are of the nature of both Siva and Sakti, should be 
worshipped as a couple.! 


' sūryadvīpe mahāramye prasiddham nagaram [k: -ra] priya | 
pundavardhananamanam prasiddhas tatra brahmanah |1 
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The Siddha Pippalīnātha 


According to the SSS Pippalin was the third of the Nine Nathas. He was a 
brahmin from Bhogapura,' which is called Bhogavardhana in the KuKauM.” This 
is his caryā name. His pūjā name is Padmananda and he belongs to the Middle 
Lineage.’ Again the goddess is speaking: 


There is a well known and fine town on the beautiful bank of the 
(river) Mandakini called Bhogavardhana and Vikrama lives there. He 
was born in Visuli of a merchant (vaisya) and was very powerful. 
Well known as an Atharvavedin.* He was very strong and possessed 
the Command. He practised the austerity of (standing on) one toe in 
front of Adinatha. For a thousand divine years he practiced 
tremendous austerity. A lotus grew out of the lotus of his (navel) that 
shone like the sun. A man (purusa) was born there in the middle of it 
who was clearly visible (vyaktarüpin). A divine Sakti was (also) born 
from his navel. Her name was Mani and she was very famous. The 
Sakti that was born in his body possessed (his) same (divine) 
attributes. He desired knowledge intensely and so the Pippalī tree 
(under which he practiced austerity) was adorned (by his presence). 
As he is thus related (to the tree), his name is Pippalīnātha.” 


nama samjna punas tasya trivikramah [k, kh: -ma] surārcita | 

samavedi bhavet [k: -ve] saksat ajfiadharo [k, kh: -dhara] mahābalah M 

tena tivram tapas taptam [k, kh: tapam-] divyam varsasahasrakam | 

gagane [k, kh: gagane] stambhitas tena [k, kh: stabhitastena] vedhitas ca suradhipah [k: -sipa; 
kh: -dhipa] | 

tena sambandhayogena kirananandasamjfiakah || 

punar gatas ca devesa [kh: de * $a] khecaratvam [k, kh: -tve] sa [k, kh: va] caryaya | 
gaganadevābhidhāno ‘yam [k, kh: gaga * devabhidhantyam] pūjānāma prakirtitah || 

gopyanama [k, kh: naman] punas tasya sūryānandas tathocyate [k: cocete; kh: -nandeti cocyate] 
| 


kiraņān [k, kh: kirina] vikiran nātha kiranoddyotakarakah |1 

gaganam [k, kh: gaganam] yena cakrantam [k, kh: ā-] kiraņānandas tenocyate [k, kh: -ta-] | 

Saktistasya ca vikhyātā va * lā * bhavisyati |l 

pūjayed yugmakam [k, kh: -no] deva Sivasaktyubhayatmakam [k: -Saktibhayatmakau; kh: - kau] | 
YKh (2) 15/110-117ab. 

! See above, the second table of Nine Nāthas. 

? See above, the first table of Nine Nāthas. 

? See second table of Sixteen Siddhas. 

^ According to the KuKauM, this Siddha was a Rgvedin. The KnT says he was a ksatriya. See 

above, the first table of Nine Nāthas. 

? mandākinītate [k: mandhā-; k, kh: -tate] ramye prasiddham nagaram subham | 

bhogavardhananāmānam [kh: -varddhana-] vikramas tatra vāsinah || 
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He, the lord of the gods, went again to the great city of Lankā. 
He looked in the four directions with the gaze of an intense Command 
and 86,000 demons were pierced while Vibhīsaņa, (their) king, was in 
a state of divine inebriation (ghūrmāvasthā). He stood on the surface 
of the earth (in this state) for a hundred years and then the king of the 
demons was satisfied with him again. (The Siddha said to him): 
“Arise! You who have recalled the goal!" (Vibhisana then) prostrated 
(before him) with devotion and, having done so, the king addressed 
Siddhanatha (who stood) before him and with fine words of praise, 
lauded (his) lotus feet: “You are Brahma. You are Visnu. You are 
Rudra and you are indeed Siva. O Bhairava, by your grace, the lord of 
the gods, whose sign is supreme bliss, has arisen in the abode of my 
consciousness!” Then the Natha placed a handful of flowers in the 
Cavity of Brahma (on the top of the head of the king). Then, O god, 
the great king Vibhisana was initiated. (Thus) all the teaching 
concerning the second (Nātha) has been narrated.' (133ab) 


visulyam ca bhavej janma vaisyajah [k, kh: - jah] * pracandavan | 

atharvavedī vikhyāto [k, kh: -ta] ājūādharo [k, kh: -ra] mahabalah || 

angusthena [k: ekangustena; kh: ekamgusthena] tapas taptam ādināthasya [k: patataptam ā-; kh: 
tayam taptam ā-] cagratah | 

divyavarsasahasraikam tapas taptam [k, kh: tapam taptam] sudāruņam || 

tasya nabhyam samutpannam padmam sūryasamaprabham | 

tatra madhye samutpannam purusam [k, kh: purusa] vyaktarūpiņam |1 

tasya nabhyam samutpannā šaktih [k, kh: Sakti] sāmararūpiņī | 

nama samjna bhavet tasya mani a * tivisruta || 

sā šaktis tasya samjata Sartre [k, kh: sa-] samadharmiņī | 

Jijūāsā ca krtà tena [k, kh: te *] pippalitarusobhitam |l 

tena sambandhayogena pippalmathasamjfiaya | YKh (2) 15/119-125ab. 

: punar gatasca [k: - rgatamsca] devešo lankam [k, kh: lanka] nāma [k: rama; kh: lama] 
mahapurim [k, kh: -purī] || 

vilokitas caturdiksu [k, kh: avalokitā ca-] ttvrajnayavalokanat [k, kh: -jfíaya ca lokanat] | 
sadašītisahasrāņi [k, kh: sada-] raksasanam [k: raksanam] tu vedhitah [k, kh: -ta] M 

raja vibhisanas [k, kh: -nas] caiva ghurmavastham tu tisthati | 

vāsarāņām [k, kh: + tu] Satam caikam tisthate dharanitale |1 

punar āpyāyitas tena rāksasādhipatis tadā | 

uttisthita [k: uttistita] smrtalaksa [k, kh: smrtilaksa] tadā raja vibhisanah || 

sastangam pranipātas [k: - yatam tu; kh: -tam] tu krtam [k, kh: krta] bhaktyā tu tena vai [k, kh: 
vaih] | 

vijūāpayati vai raja siddhanāthasya cagratah |l 

stutivakyaih prasannais ca stunute pādapankajam | 

tvam brahmā tvam ca vai visnus tvam [k, kh: +tu] rudras tvam [k, kh: -stva] ca vai šivah |1 
tvatprasādāc ca [k, kh: - prasadacca] devesam [kh: -ša] paramananda-laksanam | 
utpannam citpure [k, kh: vitpure] mahyam tvatprasādāc ca bhairava || 

puspáfijalis tatah [k: puspājalī tatah; kh: -lī tatah] ksipta nathena brahmarandhrake [k: - 
radhvake] | 
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The Siddha Bauddhadeva 


Bauddhadeva is the sixth of the Nine Nathas. His pūjā name is 


Kamalananda and he belongs to the Lineage of the Child. According to the SSS 
and the KuKauM, he was a king,’ as he is said to be in this account. This account 
also agrees with the KuKauM, which refers to him as Mahipala, the son of 


Somešvara.” The goddess is speaking: 


There is a well-known town in India (jambudvīpa) which is your 
(sacred) place. It is the town of Kanyakubja situated between the 
Ganges and the Yamuna. (There was) a benevolent (Siva) king who 
reigned happily there (called) Somesvara. He was a powerful warrior 
by caste (ksatriya) and was born in the dynasty of the Moon. (One) 
night on the fourteenth of the dark fortnight, he left (his palace) to 
engage in Kaula practice (vīracaryā). O Bhairava, in half a moment he 
brought a Vetala under his control; because of that, (the king) who 
observed Kaula practice, had a son called Mahipala.? 

He enjoyed the earth up to its very limit, the sea. O Bhairava, 
(such was) the kingdom Mahipala (enjoyed) for a hundred years. O 
fair faced one, (the goddess) ordered (him) in the middle of the night: 
“O wise one, if you desire liberation, practice severe austerity.” Then 
the king woke up and the supreme thought came (to his mind). Having 
recollected the god with (his) blissful mind, (the king) went to the 


shore (of the nearby sea).* 


dīksitaš ca [k, kh: - tam ca] tadā deva mahārājo [k, kh: -jā] vibhisanah M 


etat sarvam samākhyātam dvitīyasya vinirnayam | YKh (2) 15/125cd-133ab. 

! See second table of Nine Nathas. 

> See first table of Nine Nathas. 

? jambudvīpe [k, kh: jambü-] tu nagaram prasiddham sthanakam tava |l 
gangāyamunayor madhye kanyakubjam [k: karnnya-] tu pattanam | 

tasminneva sukhāsīno [k, kh: - nam] raja somešvarah [k, kh: šome-] Sivah || 
ksatriyo ‘sau [k: ksetri-; kh: ksetriyosau] mahabahuh somavamsasamudbhavah | 
rātrau krsnacaturdasyam [k: krsnaca-] viracaryavinirgatah || 

vetalah sadhitas tena nimisardhena bhairava | 

tena sambandhayogena vīracaryādharas tathā [k, kh: -dhareti ca] |l 


tasya putrah [k, kh: putram] samutpanno [k, kh: -nnam] mahīpālābhidhānakah [k, kh: -kam] | 


Ibid. 15/134cd-138ab. 

^ bhuktvā tu prthivim [k, kh: -vī] tena āsamudrāntamekhalām |I 

samvatsarasatam rajyam mahīpālena bhairava | 

tasyādešah [k, kh: -Sam] samutpanno [k, kh: -nnam] nišārdhena [k: nisardhamna; kh: 
nisarddhena] varānana |I 

tapas [k, kh: tapam] cogram kuru prājña yadi moksam samīhase | 

raja tatastu prabuddho vai cintāparamamāgamat [k: cita-] || 
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O god, Vyāpaka, Jaya and Vijaya, the third - these are the three 
adepts who resided there. O Bhairava, he began to practice very 
difficult austerity, (hanging) face down. He practiced severe austerity 
for a thousand divine years. Jaya was on (his) left shoulder and Vijaya 
on (his) right. The Pervasive One (Vyāpaka), practiced terrible 
austerity in the Cavity of Brahma. Then blood came out of his ears, 
eyes, nose and mouth. A great lotus grew there, as brilliant as a ruby 
(vaidūrya). The king saw that divine lotus. O fair faced one, there 
arose there the state in which Siva and Sakti. Wonderstruck, Mahīpāla 
spoke to (those) who practiced (sādhaka) (with him). 

“(Kaula) practice (caryā) serves to produce (this) lotus. It has 
come forth from my blood. Throw (this) excellent lotus in the current 
of the stream of the Ganges.” 

He, the leader (of the gods), is the deity and the adept (who 
worships him) is very strong. At the king’s command, the lotus, 
covered with kuSa grass, was thrown into the (flowing) current of the 
Ganges. It reached the middle of a crossing (of two rivers) (veni) in 
between the Ganges and the Yamuna in the centre of a great island. A 
divine virgin girl resided there who, observing a vow, practised 
austerities. The lotus reached where the girl who practised austerities 
was. Seeing it and taking it in (her) hand, she placed it around her 
neck. She saw Siva and Sakti emerge from the centre of the calyx. 
These two she saw in the auspicious forest of Mahalaksmi. O god, at 
that moment the Buddhist Ardhašira entered the forest and so, because 
of that connection, he is famed as Bauddhadeva.” 


smrtvā devam hrstamanā surasarpas [k, kh: -sarpā] (?) tatam gatah | Ibid. 15/138cd-141ab. 
! vyāpakas ca jayas caiva vijayas ca trttyakah || 

trayas te [k: trinete; kh: trīņy ete] sādhakā deva sthitas tasmin [k, kh: -tasmai] ca bhairava | 
adhovaktram tapas tena [k, kh: tapam tena] prarabdham [kh: prararddhe] catiduskaram || 
divyavarsasahasram [k, kh: divyam-] tu tapas [k, kh: tapam] taptam sudarunam | 
vamaskandhe [k, kh: -ndha] jayas [kh: jayāš] caiva vijayaš caiva daksine |l 

vyapakam brahmarandhre tu tapas [k, kh: tapam] carati dāruņam | 

tadā karnaksinasabhyam [kh: * * * *(?)sabhyam] mukhād raktam vinirgatam M 
tatrotpannam [k: -nna] mahāpadmari raktavaidiryasaprabham [k: raktavairdürya; kh: 
raktavaidüryya-] | 

rājāvalokayet tam vai kamalam divyarūpiņam |1 

šivašaktisamāvasthau [k, kh: -stha] tatrotpannau [kh: tatro * nnau] varānana | 

vadate sadhakanam tu mahīpālo savismayah [k, kh: savismayah] M Ibid. 15/141cd-146. 

* sā caryā kamalotpattir [k, kh: -lotpatti] mama raktād vinirgatam | 

gangāšrotapravāhe [k: šangāšrota-] tu ksipyatam kamalottamam |l 

yo ‘sau vai nāyako [k, kh: nà-] devo sadhako vai mahābalah | 

rājādešena [k, kh: + tat] kamalam kusenopari vestitam || 

ksiptam gangāpravāhe tu gato ‘sau venimadhyatah | 
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There, in (that) place, the Supreme Lord, seated comfortably 
was engaged in meditation. The girl came there at midnight on the 
eighth lunar night. She prostrated before him and served him. (She) 
offered the god a necklace, anklets, bracelets and many kinds of 
clothes adorned with rubies and gems. (She offered) many kinds of 
divine gems and many (other) things, including vermilion, 
sandalwood, camphor and musk. The girl offered everything to the 
God of the gods with devotion.' 

The girl said: “You are Brahma, indeed You are Visnu, Rudra 
and Siva. You are without beginning and end. You are the Lord of 
Dharma, the Destroyer of the City (of the Demons — Purandara), You 
are Yama, Varuna and the path to liberation. You are my way, O lord 
of the gods, I am frightened by the ocean of transmigratory existence.” 

The Siddha said: “Listen girl! greatly fortunate one! why have 
you come? What task has brought you here?” 

The girl said: “If you are pleased with me O god, listen, O 
pervasive one, to my request. O causal ocean of destruction! Lord of 
the Universe! I have come to the Island of Jambu, O god, frightened 
with the fear of the ocean of transmigratory existence. O Great God, I 
who desire liberation have taken refuge in you. Destroy all the net of 
(binding) forces. You who are austerity (itself); (you) are my refuge!" 


gangāyamunayor madhye mahādvīpasya madhyatah |1 

tatrasthāne vratasthā ca divyakanyā tapaš caret | 

āgatah [k, kh: āgato] kamalas tatra yatra kanyā tapasvinī || 

drstam [k, kh: drstā] grhitam tat tena kanthe cagunthitam kare | 

vīksate karnikamadhye šivašaktisamudbhavah |1 

te dvau drstau [k, kh: adršau] tu tatrasthau [k: tatau tu; kh: gatau tu] mahālaksmīvane šubhe | 
pravistas tadvanam deva bauddho [k, kh: bauddhāri rddhasirā tada] ardhaširas tadā [k, kh: 
rirddhasirā tadā] || 

tena sambandhayogena bauddhadevas ca [k, kh: -deveti] kīrtitah | Ibid. 15/147-153ab. 

' tatrasthāne sukhasinam dhyānasthari paramesvaram | 

astamyām ardharatram tu tatra kanyā samāgatā | 

krtam dandanamaskaram presanam kurute ca sā || 

niveditam tu devasya hārakeyūrakankaņam [k, kh: hàra * yurakankanah] | 

vastra nanaprakarani manimanikyasobhitah [k, kh: manimakyasobhanah] M 

divyaratnāny anekāni nānāvastūni [k, kh: -stuni] yāni ca | 

kunkumam [k, kh: -ma] candanam [k, kh: -na] caiva karpuram nabhisamyutam |I 

sarvam niveditam bhaktyā devadevasya kanyakā | Ibid. 15/153cd-157ab. 

? kanyakovāca 

tvam brahmā tvam ca vai visnus tvam rudras tvam ca [k, kh: nāsti] vai šivah |l 

tvam anadi anantas [k: tvammanadimatamtas; kh: -dimantantaš] ca dharmarajah [k, kh: -jo] 
purandarah | 

yamas ca varunas tvam hi moksamārgas [k, kh: margam] tvam eva hi || tvam gatir [k, kh: gati] 
mama devesa bhitaham bhavasagarat | 
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O Bhairava, when Siddhanātha heard this (he was pleased) and 
Siddhanātha initiated her with an intense descent of (spiritual) energy. 
She fainted because of the gaze of (his) intense Command. She (lay 
there) motionless for twenty-one days. Then, O Hara, the god was 
satisfied and gave (her) the Lion Seat. The God of the gods gave the 
virgin girl the Command. Then, (after) the girl (received it), she 
became (completely) intent on (her spiritual) practise (anusthāna) in 
the auspicious forest of Mahālaksmī. That goddess resided there for 
twelve years.! 

After that, the Siddha looked at (some) wild geese. O fair faced 
one, even though they were (flying far away) in the sky, they 
(suddenly) went mad and, by his mere look, fell to the surface of the 
earth. He went to Amarapuri within the body of a wild goose (hamsa). 
Then he became famous as Harhsadeva. More than thirty-three were 
initiated * * * ? The king of the gods was consecrated by the gaze of 
(his) intense Command and feel into a motionless (trance) for twenty- 
one days. (In this condition) king Amara was in an inebriated state 
(ghūrmāvasthā) and (his) senses were deranged. Then, when the god 
was satisfied, he placed a handful of flowers on his head. And so, due 
to this connection, he is known as Amaranātha.” 


siddha uvāca 

šrnu kanye mahābhāge kim agamanakaranam || 

kena karyavasenaiva [k, kh: -senaiva] atra tvam ca samāgatā | 

kanyovaca 

yadi tusto ‘si me deva vijūaptih [k, kh: -ptim] Srityatam [k, kh: šru-] vibho |l 

jambudvīpe [k: jamvūdvipe; kh: -dvi-] jagannatha samharakaranarnava | 

āgatā ca aham deva bhayabhita bhavarnavat || 

moksārthinī [k, kh: moksāthinī] mahadeva tavaham [k, kh: tava him] šaraņāgatā | 

sarvam chindhi kalājālam tvam tapah [k, kh: tapam] saranam mama |l Ibid. 15/157cd-162. 
! ity eva ca samākarņya [k, kh: samárnya] siddhanāthena [k, kh: siddhi-] bhairava | 
tīvrašaktinipātena siddhanāthena [k, kh: siddhi-] diksita [k, kh: -ta] | 

mūrcchāvasthām [k, kh: -sthā] gata sā tu sutivrajfiavalokanat [k, kh: * tījūāyāvalokanāt!] | 
niscesta tisthate [k: nistate; kh: nisthate] sā tu dināś caivaikavimSatih [k, kh: -caicaikavimsati] |l 
tadà tustena devena dattam simhasanam [k: -na] hara | 

ājīā samarpità tasyā devadevena kanyaya |l 

anusthānaratā [k: astānaratā; kh: a * sthānaratā] kanyā mahālaksmīvane šubhe | 

tisthate tatra sā devī abdāni dvādašāni vai || Ibid. 15/163-166. 

? tadanantaram siddhena harasāś caivāvalokitāh [k, kh: - tah] | 

ākāšasthāpitā [k, kh: -sthapite] hamrnsa unmattena varānana || 

avalokanamātreņa patitā dharanītale | 

hamsadehe [k, kh: -ham] pratistho ‘sau [k, kh: -sthasau] gatas tu amarāpurīm [k, kh: -rī] || 
hamsadeveti vikhyāto tadā khyātim avaptavan | 

trayastrimsatikadini [k: trayam-] * * nāntena dīksitāh || 
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Then, O god, he returned to the auspicious forest of 
Mahālaksmī. Siddhanatha was surprised to see that the Bilva forest 
had been burnt down. He became angry again and said to the girl. “O 
girl, you have burnt the forest with (the fire of) your penance!” When 
she heard what Siddhanatha had said, the goddess of the universe 
responded: *O god, O great lord, I have sought knowledge. O Nātha, 
by the power of the Command I will regenerate it. If I am unable to 
regenerate the forest as it was before, let me be cursed and I will 
prescribe the penance (I should observe for myself).”' 

When the Siddha heard the girl's words, he said: *O girl, you 
who possess Kulakaula, generate the forest!” Having received the 
teacher's permission (ajfia), she looked at the forest and by a mere 
blink of the eyes, the forest was restored. It was full of fruits and 
flowers and the sound of maynard birds and peacocks. It was strewn 
with heaps of flowers and had many kinds of trees and creepers. The 
divine forest was green (and beautiful) like a blue Asoka. 


Thus seeing (her) power, which is the most excellent radiance of 


the Command, the lord of the gods was pleased and gave the girl 
boons. The god consecrated her with eight jars (of holy water) and she 
was given the name Vimalānandā by (his) Command. (Thus) she has 
authority in the midst of the sixteen Siddhas.” 


patitaš cestayā hīnah [k, kh: ham] ekavimsad dināni vai || 
vikalendriyo 'mararājo [k, kh: -jā] ghūrmāvasthaš ca tisthati | 
tatas tustena [k, kh: tustena] devena ksiptā puspanijali [k: -la; kh: - * ?] Sire [k, kh: ši *] M 
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tena sambandhayogenamaranatha iti [k, kh: -natheti] višrutah [k, kh: -tah] | Ibid. 15/167-172ab. 


! punar vyāvartito [k, kh: punarvyāvrrttito] deva mahālaksmīvane šubhe |I 

drstvā [kh: drstā] bilvavanam dagdham siddhanāthas tu vismitah [k, kh: vismitah] | 
punah krodhasamāvistah [k, kh: - visto] kanyakam prati cābravīt [k: capravit] || 
prayascittam ca te kanye vanam dagdham iha tvayā | 

siddhanāthavacah [kh: -vacam] šrutvā visvadevi prabhasate [k: prabhavate] || 


yada notthāpane [k, kh: notthā * ne] šaktā vanam vai pūrvavad yathā | 

tadà Sapam pratīcchāmi prayascitam vadamy aham || Ibid. 15/172cd-176. 

* kanyakāyā [k: karnnyakaya] vacah [k: vaca; kh: vacam] šrutvā siddho vacanam abravit | 
utthāpaya vanam kanye [k, kh: kanya] kulakaulasya bhājani || 

caksuspandanamātreņa vanam āpyāyitar tada [k, kh: -yitastada] |l 
phalapuspasamopetam [k, kh: phalampuspam-] kokilaih šikhināditam | 


puspaprakarasamkirnam [kh: -samkirnna] nanadrumalatavrtam | nilasokanibham divyam vanam 


haritasadvalam [k: -sadhalam; kh: -sddvalam] | 

evam drstvā * samarthyam [k, kh: samartham] ājūāsphurtim anuttamam | 

tadā tustas ca devesah [k, kh: -$o] kanyayam varado 'bhavat [k,kh: bhavet] | 
kalašāstābhisekas [k, kh: -kam] tu krto [k, kh: krtam] devena tasyā [k, kh: tasya] vai |I 
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The Siddha Arhšadeva 


According to the KnT, the tenth Siddha out of the Sixteen Siddhas is a 
woman called Bimbadevi.' Her secret names are Guptadevi and Vimala who is the 
consort of Kamalananda. The goddess is speaking: 


Then in the tenth divine place, there will be an extremely 
powerful Command and you will certainly establish a lineage and a 
clan (gotrasantāna) in the oli of the Child by the power of (that) 
divine Command. 

After that the Siddha fashioned a (human) form with (all its) 
limbs and the name Amá$adeva (God with Limbs) came into being on 
the surface of the earth. Hands and feet, shanks, heart and back - a 
human body came into being and (its) face was that of a deer. He will 
be called Angadeva in the Age of Strife. 

Then he became visible again and went to the peak of Kailasa. 
His pūjā name was Kamalananda. O beautiful one, I will tell (you) 
Siddhanatha’s secret name. There are snakes that are hard to 
overcome who, unconquered, (live) in the abyss of the netherworld. 
He (came to be known as) Amrtadeva when he drank the tanks of 
nectar and Māņikya' because he (miraculously) split apart a pearl.’ 

Such are the names of the Siddha that should be worshipped that 
were hidden and have been revealed. Thus, the Natha who travels in 
the sky, on the earth and in the netherworld is omnipresent 


abhidhanam krtam tasyā vimalanandety ājūayā [k, kh: -nandeti samjnaya] | 

sodašānār tu siddhānām tesàm madhye 'dhikāriņī || Ibid. 15/177-182. 

' See above, p. 529, the first table of Sixteen Siddhas 

* This is also the secret name of Kamalānanda according to the KuKauM. See first table of Nine 
Nāthas. 


anantaram krtam rüpam siddhena sangarüpinam || 

amSadeveti samjna vai samjata prthivitale [k, kh: -nala] | 

hastapādau ca janghau ca [k, kh: jamghasca] hrdi prsthas [k, kh: prstas] tathaiva ca || 
mānusītanu samjatam [k, kh: -sarnjiia ca] mukham ca mrgarūpiņam | 

angadeveti nama [k, kh: namam] vai bhavisyati [k: bhavsyati] kalau yuge |l 

punar adrsyatam yatah [k: jātah; kh: jatah] kailasasikharam gatah | 

puja nama [k, kh: -marn] tu tasyaiva kamalanandasamjfiakah || 

gopyanama [k, kh: -mam] pravaksyāmi siddhanāthasya [k, kh: siddhi-] sundara [k, kh: -ram] | 
pātāle vivarasya tu jitā [k, kh: tvājitā] nagas ca durjayāh [k, kh: -ya] || 

pītāny amrtakundani amrtadevastadabhavat [k, kh: -bhavet] | 

tatha māņikyanāmā [k, kh: -mam] ca muktaphalavidaranat || Ibid. 15/183-189. 
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(sarvagata). (That) venerable one has three forms and the sandals of 
Mitra are nine-fold. 

Next I will tell (you something else). O you who are venerated 
by the lord of the heroes, listen. O god, two Siddhas came to the forest 
of Mahalaksmi. Gaganeša and Padma came where the girl was. (They) 
brought and made many offerings [. . .]. The goddess Bimba gave 
them the Command, in due order. Authority and the Command was 
given (to them) again. O god, I have told (you) this, namely, how the 
Command is in the (lineages of) the Eldest and the Middle One. They 
were again endowed with the Command and arose in the previous 
tradition (āgama). I have told (you) the tradition (paramparya). What 
is secret has been revealed. It should be hidden and protected with 
care like the body. ' 


Conclusion 


We have seen that there are extensive and detailed representations in YKh 
(1) of the metaphysical identity of the First Teacher. These are supported by rich 
expositions of the metaphysical states represented by the teachers and their 
energies of the Divine Current that issues out into the concrete manifestation of 
Srinatha as the First Teacher and the goddess as his consort. Moving through and 
out of the sacred sites of the Yoni and its Siddhas, the currents of teachers assume 
the form of the Nine and Sixteen Siddhas who remain ciphers representing 
metaphysical entities, just ideal extensions of the Divine Current that precedes 
them. Even so, a few teachers begin to emerge whose names appear later amongst 
these Siddhas along with a few details of their legendary lives. 

The next stage develops in the Ādisūtra of the KRU. The presentation is 
strikingly different from that of YKh (1). The teachers continue to be linked to 
metaphysical principles, but these are now hardly more than the energies of the 


'evam nāmāni siddhasya pūjyā guptah [k, kh: gupta] prakāšitāh | 

evam sarvagato [k: sarvvam-] nathah khabhūpātālagāminah [k, kh: khebhutala] || 

tridhā mūrtidharah šrīmān navadhā mitrapādukā [k, kh: -kah] | 

atah param pravaksyāmi šrnu vīrendravandita || 

mahālaksmīvane deva dvau siddhau tatra cāgatau | 

gaganešas [k, kh: gamanades] tathā padma āgatau [k, kh: āgatā] yatra kanyakā [k, kh: -kah] | 
anitam bahusambharam vyavahāram niveditam | [. . .] 

ājūā niyojitā tesam [k, kh: stesam] bimbadevyā yathākramam || 

dattam [k: datta] caivadhikaram tu punar ājūā niyojita | 

punar àjfiadharàs te vai samjatas ca purāgame | 

paramparyam [k, kh: -rya] maya proktam [k, kh: yuktam] aprakasyam prakāšitam || 
gopaniyam prayatnena raksantyam [k, kh: -ya] šarīravat | Ibid. 15/190-193ab, 195cd-198ab. 
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letters. At the same time an attempt is made to represent them as actual human 
beings, although they are just lists of names except for the First Siddha who takes 
on a substantial persona. The standard sets of Nine and Sixteen Siddhas do 
appear, however they are still just nameless groups with no names or individual 
personalities. Indeed, embedded in other groups of teachers, they would be of no 
particular interest were it not that they are the only groups that survived in 
subsequent sources. 

The second recension of the YKh displays significant developments. Here 
the Nine and Sixteen Siddhas appear as established groups, even though they 
appear as part of a series of groups. At the same time an attempt is made to give a 
substantial identity to some of them through short hagiographies, but these are not 
presented systematically and we find other teachers who do not belong to these 
groups amongst them. 

The next stage develops in the SSS. Although there are differences, the 
First Siddha maintains features of the identity outlined in the KRU. Moreover, 
major additions are made to his hagiography that fill out his personality. Konkana 
and Candrapura are described in detail and are presented as vibrant living places. 
The Nine and Sixteen Siddhas assume clear identities as the first members of the 
lineages established in Konkana. The SSS even supplies lists of places in the north 
of India where they were born and their birthdays. 

The most elaborate and systematic canonical presentation is found in the 
KuKauM. Here the currents of teachers, the lineages and their contents are clear 
and systematic. Like the SSS, the KuKauM supplies the locations in the subtle 
and physical body where the Siddhas are projected. This enables one to reproduce 
in oneself the parts (amsa) of the body of the deity that incarnate in the world. 
However, it does not dwell on their subtle metaphysical identity. Instead, the 
KuKauM presents the detailed network of correspondences that can be 
represented in mantras to form a liturgy. Teachers are named that belong to four 
corresponding Ages. Each teacher of the present Age is given a caste, place and 
time of birth, a series of names and consort. The KuKauM also supplies a few 
details of their legendary lives. Thus, we have here the most complete and 
systematic presentation we find in our sources. Accordingly, it is taken up by the 
Tika that presents it as a complete and well ordered liturgy. The same is adopted 
in its own way by the KnT as the liturgy of the teachers that accompanies the 
worship of the Krama (kramarcana). 

Finally, while the KuKh probably precedes the KnT, it certainly comes 
after the KuKauM. We know this because it refers to the disciples of the Sixteen 
Siddhas, that the KuKauM names one by one and about which the SSS is entirely 
silent. The KuKh takes over, and further establishes, the basic format enriching it 
by integrating the ideal presentation of the Divine Current drawn from YKh (1) 


THE TEACHERS AND LINEAGES OF THE KUBJIKA TANTRAS 551 


with the model standardized and elaborately systematized in the KuKauM and the 
SSS. 

While it is not possible to claim that these are more than ideal schemes 
with possibly some historical foundation, they serve as markers on the path of the 
development of the system from which we may infer the chronological 
development of our sources. First we have the texts redacted outside the Deccan 
namely: the KMT and most of the ŠM and KRU where there is no specific 
reference to the lines of teachers. Then comes the first recension of the 
Yogakhaņda. Here the insistent references to the importance of Konkaņa, the 
Deccan (daksindpatha) and Candrapura that characterizes virtually all of the later 
sources begins. Here we also find the initial development of the idealization of the 
lineages of teachers and the First Siddha as ideal representations. This is followed 
by the Ādisūtra of the Kularatnoddyota which elaborates the figure of Vrksanatha 
as a fully historical personality who brought the teachings to Konkana. Then 
comes the Kulakaulinimata where the paradigmatic models of the lineages are 
established and the Satsāhasrasarnhitā that takes them up. They are followed by 
the second recension of the YKh and the Kumārikākhanda. The 
Kubjikānityāhnikatilaka presents the final form systematically as part of the 
worship of the Krama. Then the Ambamatasamhita takes up these models and 
adds new layers to the basic paradigms by further elaborate replications. 


Appendix I 


The Māyāstava 


The following version of the Māyāstava is drawn from chapter nineteen of 
the Ambamatasamhita. 


Here is the Mahāmāyāstava which is part of the transmission of the 
virgin goddess of the Vidyā. 

Homage to you Mahāmāya! unconguered one! the subtle 
support (of the universe)! You are born without body, you who are 
beyond the body and stainless! 

Immeasurable and greatly subtle one! You are the sphere of the 
Thirty-two (lettered Vidya)! You are the aggregate of the sounds of 
(the reality) called Sound (ndda) and reside in the heart of all living 
beings! 

You are within (the mandala) of six parts and, called the letter I, 
you who are very powerful! You are the dynamic union of Sun, Moon, 
and Fire in the middle of the Drop, O Great Sound (mahāravā)! 

You who bear the digit of the Half Moon and are omnipresent 
are Space (kha)! In the Heart, you are conjoined with the Five 
(Pranavas) and in the capsule (samputa) you reside encapsulated (by 
the Five Pranavas at the beginning and end of your Vidya)! 

O you who are in the middle of the sacred seat of OM and are 
aflame with the blazing fire (in the centre)! You who are called the 
letter Ha in the body of Vidya on the plane of the goddess (Bhagavatī) 
Maya! 

You who are like moving waves are the Great Goddess of the 
ocean of the Yoni! You are called the letter Ku and the great energy 
(of divine consciousness)! You who have dissolved into the centre of 
the Yoni. 

O you who are called Kumari! Greatly terrible one 
(mahāghorā)! You who impell (along) the path to liberation! O 
Mahamaya who are called All Things (sakalā), you who give strength 
and are worshipped by Kaulas! 

You who are within Word and Kula! Great light who holds a 
trident! You who are the letter Kha and the aggregate of the letter U 
and are adorned with the letters AI and U! 

O Mistress of the Knots (in the centres of the subtle body)! Bliss 
of the Yoni (guhā)! whose form (mūrti) is the Linga! Salutation to 
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you! She alone is (you), O crooked one! The supreme power of 
(divine) Sound (nāda)! Salutation. 

You are free of all duality! and sit on the seat which is the 
(triangular) letter E! You reside in the Drop and in the Sound of the 
Drop! You who reside in Jalandhara! 

O you who are the Fourth State in the midst of the Fourth State 
and reside in Pūrņapītha! You are established in time and are beyond 
the energies (of differentiation) (kalatita). Within Kamakhya, you are 
born of phenomenal existence!’ 

You who are powerful (as Kundalini who is) the energy of the 
Knot of Brahma (at the base of the body) and impell the current in the 
centre (through Susumna)! It moves with the force of the wind. O 
Vāmadevī, salutations to you! 

O omnipresent Šivā! O subtle and perpetual bliss! great festival! 
bestower of boons! you who are life (āyur) and reside in the Kula of 
(Susumna), the eldest of the vital channels (jyesthanādī)! 

You are the half of the half of sixteen in the form of fire's 
sparks. You break through the heart and palate, you who are reflection 


! mahāmāyāstavari cātra vidyakaumarikakrame | 

namo ‘stu te mahāmāye ajite [añjite] sūksmadhāriņe || 1 || 

adehe [adehā] tu samutpanne dehātīte nirafijane | 

aprameye mahāsūksme dvatrimsavarnagocare || 2 || 

nādākhye nādanicaye sarvabhūtahrdi sthite | 
satprakārāntarasthe ca īkārākhye mahābale || 3 |l 
somasüryagnisamghatte bindumadhye mahārave | 
ardhacandrakalādhāre sarvage khasvarüpini [-ni] || 4 |l 

hrdaye paficasamyukte sampute samputasthite | 
.okarapithamadhyasthe [.okāre - -stha] jvalatanusamujjvale [-samujvale ] 5 || 
vidyadehe hakārākhye māyābhagavatīpade | 
caladvalayasamkàse yonyārnave [-va] mahesvari [-ra] M 6 |l 
kukārākhye [ukarakhye] mahānākhye yonimadhye [-madhya] layam gate | 
kumāryākhye [kumara-] mahaghore moksamārgapravartaki M 7 || 
sakalākhye mahāmāye balade kaulapüjite [-tarn] | 

Sabdasyante kulasyante Sulahaste mahaprabhe || 8 || 

khakāre ūkāranicaye aikarokarabhüsite | 

granthešvari guhānande lingamürte [-mürtti] namo ‘stu te || 9 |l 
sā [sa] eva kutilākāre nādašaktipare namah [tama] | 
sarvadvandvavinirmukte ekārāsanasamsthite | 10 |l 

bindusthe bindunadasthe jalandharavyavasthite [jala-] | 

turye [turya] vai turyamadhyasthe pürnapithavyavasthite | 11 11 
kālasthe ca kalātīte kāmākhye ca bhavodbhave | AS 19/1-12ab. 
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(carcā)! and, in the wheel, the beautiful woman of the Wheel of 
Consciousness! 

O you who are the sign (/aksa) within the heart and have three 
signs (laksa) (within the subtle body)!' and are established in the head 
and the palate! Your form is that of the young (rising) sun (perceived) 
by blocking the portal of the Drop (between the eyebrows). 

You who preside over the function of the intellect! Divine 
world, salutations to you! 

O you who are the power of passion (kandarpa)! Inexplicable 
one! Mind beyond Mind! You who are the Unmanifest! You who bind 
the individual soul and all living beings!” 


' Concerning the Three Signs and their location in the subtle body, see KuKh 25/36cd-37 n. 14. 
* mahāmāyāstavam cātra vidyākaumārikākrame | 

namo ‘stu te mahāmāye afijite sūksmadhāriņe M 1 || 

adehe [adehā] tu samutpanne dehātīte nirafijane | 

aprameye mahāsūksme dvatrimsavarnagocare || 2 || 

nādākhye nādanicaye sarvabhūtahrdi sthite | 
satprakārāntarasthe ca tkarakhye mahābale || 3 || 
somasüryagnisamghatte bindumadhye mahārave | 
ardhacandrakalādhāre sarvage khasvarüpini [-ni] || 4 |l 

hrdaye paficasamyukte sampute saraputasthite | 
.okārapīthamadhyasthe [.okāre - -stha] jvalatanusamujjvale [-samujvale ] M 5 |l 
vidyadehe hakārākhye māyābhagavatīpade | 
caladvalayasamkàse yonyārnave [-va] mahesvari [-ra] M 6 |l 
kukārākhye [ūkārākhye] mahānākhye yonimadhye [-madhya] layam gate | 
kumārākhye mahāghore moksamārgapravartaki || 7 || 
sakalākhye mahāmāye balade kaulapūjite [-tarn] | 

šabdasyānte kulasyānte šūlahaste mahāprabhe || 8 |1 

khakāre ūkāranicaye aikarokarabhüsite | 

granthešvari guhānande lingamürte [-mürtti] namo ‘stu te || 9 || 
sā [sa] eva kutilakare nādašaktipare namah [tama] | 
sarvadvandvavinirmukte ekarasanasamsthite || 10 11 

bindusthe bindunādasthe jalandharavyavasthite [jala-] | 

turye [turya] vai turyamadhyasthe pürnapithavyavasthite || 11 || 
kālasthe ca kalatite kamakhye ca bhavodbhave | 
brahmagranthikalatope madhyasrotapravahini [-nī] || 12 || 
vrajate vayuvegena vamadevi namo ’stu te | 

Sive [Siva] sarvagate sūksme nityanande mahotsave || 13 || 
varade āyurūpe ca jyesthanadikulasthite | 

vahnikanakarüpena sodasardhardharüpini M 14 || 
hrttālubhedini [-nī] vicce [carcce] cakre ciccakrasundari | 
hrllakse ca trilakse ca talumürdhni pratisthite || 15 |l 
bindudvāranirodhena tarunadityarüpini [-ņī] | 
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Bondage of the supreme Brahmā! Salutations to you whose 
form (mūrti) is rajas! O you who reside in the reality of the Self of the 
energy of the Self and whose form (mūrti) is Visnu, salutations! 

You who reside in the reality of Self of the energy of the Self! 
(you are) Rudrāņī, Rudra's wife! 

O Gaurī! You who wonder in worlds and whose form is tamas, 
salutations! You who are free of the three Oualities! free from the 
great bondage! 

You who resides in the middle of the calyx of the lotus (of the 
Heart)! Supreme One residing within the Topknot who are as powerful 
as the Fire which is the Weapon of Time! You free from Mahamaya! 

O Greatly Terrible One (mahāghorā)! You who check the 
capsule of the Drop! Aghora! Aggregate of Ghora! Mistress of Yoga! 
Bestower of boons! 

O Apara! (You are at) the end of Sound and the Drop merged in 
the Word Absolute (sabdabrahman). You who are the cause of the 
lion's gaze and are adorned with the eight spheres (pada) (of the 
Mothers)! 

Bestower of boons! You who are the goddess (Bhagavatī) of the 
Wheel of the Three Energies! O Kumari! limb of Kunama! beloved of 
the universe! you are freedom from fear (abhaya)! 

You who know the mantra of the Lord (nayaka) of Mantras! I 
worship (you who) reside within Kaula! 

Residing in the midst of the five sacred seats, mistress of Meru! 
O Sarvari! O Ghorāmukhī! Three-eyed One! Cāmuņdā who saves the 
universe. 

(You are) the mother of the Wind within (lord) Šiva, you who 
have descended from the eight limbs (of his body)! (You who) reside 
in the six limbs and are the six sheaths (kosa) and instruments of the 
six peaks syllables! 

(You who are) union brought about by Sound (ndda)! O 
solitary, skillful one, (sacred) Drop! You abide in silence (tūsnībhūtā) 
within the secret Hermitage, O Bhairavi of the Tamarind tree! 

O (you who) reside in the Kadamba tree! Mahamaya! Deluding 
One! Triple sweetness! O (you who) reside in the midst of the fifty 
sacred seats and expand out the body of mantra (padapinda). 


buddhyādhikaraņādhisthe divyaloke namo ’stu te || 16 || 
kandarpabalarüpe ca [na] anākhye [tanakhye] ca manonmani [-nī JI 
avyakte sarvasattvanam purusasya ca bandhani Il AS 19/1-17 
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O (you who are) within the Sastha! O abode of Sastha! (You 
who) cause the three energies to develop! (You who are) gross, subtle 
and supreme and are here (in this world) with support, O three-eyed 
one!! 

Devoid of opposites (paksa)! (You) are Raudrī in the two 
conditions, Dharma and Adharma. Mother of Visnu, Brahma, and 
Rudra, salutations to you! 

(You are) the Skyfaring goddess (Khecarī) and the One Who 
Moves on the Earth (Bhūcarī)! The one who impells the flow of the 
machine of energies (Saktiyantra). (You who are) devoured by the 
Drop! You are all things (samasta) and are free of the eight categories 
(jatyastaka)! 

(You who are) born as the Fire who is Mother Time and reside 
within time and eternity! (You who are) united (sambandhi) to 
Kalika’s Transmission (krama) in the mandala of the Twelve Kalis! 
(You are) the thirteenth form (marti) (of Kali) who burns the Triple 
World in the centre (of the mandala). (You are) emanation, persistence 


! bandhani [bandhana] parabrahmasya rajomūrte [rajamürtti] namo ’stu te | 
ātmašaktyātmatattvasthe visnumürte [-mürtti] namo "stu te || 18 |l 
ātmašaktyātmatattvasthe rudrāņi [-nī] rudragehani | 

gauri [-rī] bhuvanasaficare tamomūrte [-mürti] namo "stu te || 19 |I 
gunatrayaparityakte [-traye-] mahābandhavimocani | 
padmakarnikamadhyasthe šikhānte ’vasthite pare M 20 |l 
kālāstrāgnisame šākte mahāmāyāvimocani [mayamayavimocant j| 
nādamadhye mahāghore bindusamputarodhani || 21 || 

aghore [-rā] ghoranicaye yogešvari varaprade | 

bindunādāntage [-ma] pare [para] Sabdabrahmalayam gate || 22 || 
simhavalokane [sarnghāvalokanā] heto padāstakavibhūsite | 
šaktitritayacakrasya bhagavati varaprade || 23 || 

kunāmānge kumāri tvam abhaye [abhayam] jagavallabhe | 
mantranāyaki [-ka] mantrajfie vicce kaulāntavāsini || 24 || 
paūcapīthakamadhyasthe [-pithika-] merunāyaki šarvari [-rt] | 
ghorāmukhi trinetre [-netra] ca camunde [camunda] jagatārike [-kā] || 25 || 
Sivantavayujanani [-nī] astangebhyo [-bhya] nipātite | 

sadangasthe ca satkose satkūte karanátmake || 26 || 
nddaghattitasamghatte [vāda-] bindukevaladaksine | 
tūsnībhūtāšrame guhye cifcinivrksabhairavi || 27 || 

kadambasthe [-stha] mahāmāye bhrāntike madhuratraye | 
paūcāšatpīthamadhyasthe padapindavikasini [-kasini] || 28 |l 
sasthante sasthanilaye saktitrayavivardhani | 

sthüle sūksme pare cātra savalambe trilocane || Ibid. 19/18-29. 
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and withdrawal in the Great Seguence (mahākrama), called the 
Nameless (anāmākhya) and abide as awakened consciousness (bodha) 
in the maņdala that awakens the Command. 
(You are) Raudrī in the form of the letter OM, the beautiful 
woman of the Principle of Knowledge (vidyātattva).' 

O Mother of Sastha! Unsustained one! You who purify the 
(Void) form of the Cave (of the Yoni)! O (Dakin) called the letter Da 
within the foundation! O (Sākinī) called the letter Sa, who resides 
within the Yoni! 

(You are Kakini) called the letter Ka in the middle of the 
(Wheel of) Gems, (Rākinī) called the letter Ra in (the Wheel of) 
Unstruck Sound, (Hākinī) called the letter Ha, (you) reside in the Pure 
(Wheel) and (as Yākinī) called the letter Ya in the Kula scripture 
(kulāgama). 

O endless one (nirāntā)! (You who are) the Six Parts and are 
adorned with the five subtle elements! You are Kula and, content 
(prasannātmā), you have merged into the middle of the individual soul 
(anu). 

O goddess (you are) sixteenfold, you whose nature is half of the 
half of the energy (of the letter Ha). O great goddess, you who reside 
in the peak syllable of union (yogakūta) and possess four qualities, 
reside within the heart! 

O goddess, (your) form is the fire of the plane of the practice 
(ācāra) of the Vidya. (You govern) the three Qualities, (you who are) 
united with (the reality) devoid of the Qualities! (You who) move 
within the Wind! (You) reside on the slopes of Meru, (you who are) 
beyond the form of Earth and Wind!” 


' Another translation of the expression vidyātattva could be “the principle of Mantra’. 
2 hinapakse sthite [-tà] raudri [raudri] dharmadharmapadadvaye | 
visnumate brahmamāte rudramāte namo ‘stu te || 30 |l 

khecari [-rī] bhūcari [-rt] caiva šaktiyantrapravāhini [- ] | 

bindugraste samaste ca jatyastakasamujjhite || 31 || 
kalambagnisamudbhite kalakalantavasini [-ni] | 

kalikakramasambandhi kalidvadasamandale || 32 || 

trailokyadahanīmadhye sā ca mūrtis trayodašī | 

srstih [srsti] sthiti$ ca samharam anāmākhye mahākrame |! 33 || 

samsthita bodharüpena ajnabodhanamandale | 

raudri [raudrī] .okārarūpeņa vidyatattvasya bhamini || 34 || 

sasthamāte nirālambe guhakaravisodhani [guhakara- ]l 

dakārākhye [makārākhye] ca ādhāre sākārākhye [-khya] bhagasthite || 35 || 
kakārākhye maņermadhye [manir-] rakārākhye [ga-] anāhate | 

hakārākhye visuddhasthe [-stha] sakarakhye [sā-] kulagame || 36 || 
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(You are) present in the mouth and the pair of nostrils and are 
perceived at the End of the Sixteen! Stainless one! Unmanifest! (You 
who) unfold the principle of Mahamaya! O goddess, you are the 
Command who moves within the Heart! O goddess! You are the 
essential nature of the Self, established in the essential attribute (of 
Nature and consciousness) within your own abode. 

Attainable (only) by Yoga! Unsustained! You who are called 
Durga! Devoid of objectivity! Unnameable! First Light! Beyond the 
Fourth! Born of phenomenal existence! Manifest above in the upper 
current and in the lower current in the three worlds! O (you whose) body 
is made of the Five Principles and are, essentially the Great Pervasion! O 
knowledge of (the three principles of) the fettered soul, bondage and the 
Lord! O wisdom! O right conduct (vinayā) within the Kula! 

O (you who) by the division into one and many are the Kalika of 
the Sun of Kula! O mother of the teaching of Ha and KSa! (You who) 
unfold the ultimate reality! O you who are immobile in the moving and 
unmoving (universe)! Playful one! Fickle one! O child! O goddess! 
Mistress of every limb (of my body)! O Void of the Self! O triple Void! 
O flow of the Upper Void! O (you who are) endowed with the qualities 
of the Three Voids and abide with the multitudes of energies! O (you 
who are the) Mother of the flow within the (supreme) abode and the five 
categories (of the gross elements) in due order!' 


satprakare nirānte ca paficatanmatrabhüsane | 

kulara [kula] tvam suprasannātmā anumadhye layam gata || 37 |I 
sodasarüpini [Saranasca rüpatam] devi kalardhardhasvarüpini [kala-] | 
caturgune mahādevi yogakūte hrdi sthite | 38 || 

agnirūpadhari [-rī] devi vidyācārapadasya ca | 

triguņe ‘gunasambandhe [trigunā-] anilāntaracāriņi || 39 || 

sthite [-tā] merutate ūrvīvāyurūpaparāyiņi [-ni] | Ibid. 19/30-40ab. 

! mukhanāsāputāvasthe sodašānte hi laksane || 40 || 

niranjane nirābhāse māyātattvavikāsini [-šini] | 

ātmasvarūpatā devi svasthāne guņamāšritā | 

yogagamye [-game] nirālambe durgākhye grāhyavarjite | 42 |l 
anākhye ca purābhāse turyātīte bhavodbhave | 
ürdhvasrotordhvavicchinne [-srotārddha] adhahsroto [adhasrota] jagattraye [-yam] ? M 43 || 
mahāvyāptisvarūpena pancatattvatanukrte [-tanuh krte] | 
pasupasapatijfiane vijiane vinaye kule M 44 || 

ekānekavibhedena kulamārtaņdakālike | 

haksasamketajanani [-nī] paramārthaprāsāriņi || 45 |I 

carācare [cārācale] ca acale caūcale capale bale | 

gajajihvopacarena ? devi sarvanganayaki |! 46 || 
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(You are) the Yoni by virtue of (your) pure nature and know its 
permutations, in due order. (You who are) said to be the bestower of 
grace! Fair lady of the five beloved (gods)! O (you who) reside within 
(the reality) Beyond the Fourth! O (you who are) the three planes, prior 
and subsequent (to all things)! O Bhairavi! By moving along the sixfold 
path you are (well) established! 

O mother of the triple world! (You who) move about and act at 
night! (You who) dry up (and eliminate) the (malevolent) planets! Hard 
to look at in the three worlds! O beloved of Time! Having sustained all 
things, you are know! Salutations to you O goddess of the Command 
(who are accompanied) by the most elevated rays (of divine light) and 
(divine) beings! O (you who are) all (the energies) in the wheel of the 
lotus of the heart! O (you who are) the flood of radiance of (divine) 
light. 

O fair lady of the triple world! (The way to your supreme state) 
is opened up by means of the five signs. O you abandon love for 
delusion by means of the stick of the collyrium of knowledge. 
Salutations to you by means of the penetration that takes place by just 
recollecting (you) once!' 


ātmašūnye trišūnye ca ūrdhvašūnyapravāhini | 

trisünyagunasampanne [-māpanne] saktibhis ca ganaih saha | 47 |1 

dhāmni pravāhajanani [-nī] paficavarge [-vargā] yathākramam | Ibid. 19/40cd-48ab. 
' yonir vimalarūpeņa vikārajūā [vikārojūā] anukrame M 48 || 

anugrahakarīšaste istapaīicakabhāmini | 

turyottaragatāntasthe pūrvottarapadatraye || 49 || 

sanmargamadhyacarena [samagamadhyavarane] atas [astas-] tisthati bhairavi | 
ācāracarite rātrau jagattrailokyamātarī || 50 || 

sosani [-nt] ca grahadinam durnirīksye [-ksā] jagattraye | 

sarvasambharam [-ra] sambhrtya vidyase kālakāmini || 51 |l 
hrtpadmacakrasakale dyuteroghasamuddyute [dyutiro- -samadyutam] | 52 |l 
udghatam paficabhih laksair jagattrailokyabhamini [-lokyaya] | 


sakrtsmaraņamātreņa āvešena namo ‘stu te | Ibid. 19/48cd-54ab. 


Appendix II 
The Gurumaņdala 


The worship of Bhairava as the First Teacher and the lineages of teachers 
directly and indirectly derived from him is an essential part of the Krama rites of 
the Kubjikā Tantras. This is universally the case. We find it in the rites of the 
Srividya tradition and is no less important in Buddhist Vajrayana ritual! in which 
the Buddha is worshipped as the First Teacher. The Kubjika Tantras prescribe the 
worship of the teachers in the Gurumandala, which may be fashioned separately 
or integrated into the main Kramamaņdala.” The Gurumandala drawn from the 
SM described in chapter 48 of the KuKh is a separate mandala. However, after 
describing it, the KuKh goes on to describe another one that is integrated into the 
Kramamandala^ This is also the case with the extended form of the 
Samvartamandala, which incorporates the Nine and Sixteen Siddhas, described at 
the beginning of our text. 


The Gurumandala according to the Kubjikamata 


The form of the Gurumandala and its contents taught in the Kubjika Tantras 
developed, as one would expect, in parallel with the development of the lineages 
of teachers. In the initial stages the emphasis is on the worship of Navatma- 
bhairava in the centre of the mandala along with the Vidya of the goddess and the 
scripture. The first form of the Gurumandala described in the Kubjikā Tantras is 
the one in the following passage in the KMT. No lineages have yet emerged at 
this initial stage of the development of the Kubjikā tradition. The teachers 
worshipped here, along with Bhairava and the goddess in the centre, are the 
Siddhas of the sacred seats along with their consorts and the seats themselves. 
Bhairava is speaking: 


(One should worship) in a secret place that is fragrant (with 
incense), solitary and free of troubles. (There one should worship) the 
sacred seats, the lords of the seats, the Siddhas, the mothers of the 


! See Locke 1980: 81ff.. 

? This is the case with Sricakra. The Supreme Teacher (paragurusvarüpa) is worshipped in the 
Point in the centre of it. The Gurumandala is worshipped in the trapezium above the last triangle 
in the eight-sided figure formed from three triangles in the middle of Šrīcakra. The teachers of the 
Divya, Siddha and Manava Currents are worshipped there in three horizontal lines. See 
Caitanyananda 1996: 254-255 for a diagram. 

> KuKh 48/1-49. 

^ KuKh 48/50 ff.. 
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sacred seats, who are close to them, and the goddess in the middle of 
the sacred seats who is accompanied by the four Siddhas. One should 
worship the line of teachers (in this form) in the upper part 
(uttaradigbhāga) of the mandala. That is said to be the teaching 
(āmnāya) relating to the mandala. 

The mandala and the rest, measuring a hand-span, is in front of 
the Yoni. I should be worshipped there in the mandala with the 
syllables of Navatman along with the word 'ānanda' preceded by (the 
word) ‘saktibhairava' followed by the word "bhairava and 
"vīrādhipataye'.' I should be worshipped here in the mandala 
conjoined with the sixteen syllables (padas). This is the Mandala of 
the Tradition (amnayamandala) with its encompassing girdles and 
four parts (catuskala). All this is the teaching of the transmission 
(kramamnaya). The mandala (of the teachers) is above the mandala 
(of the Krama). By worshipping it, it quickly (bestows) all that I have 
generated.” 

A vessel filled with liguor (ali) (is offered) along with (another 
one filled) with water (consecrated with the) Samayā Vidyā. The 
liguid offering (argha) is offered in the course of the rite and at the 
end of it (pūjā). One should offer the mouth wash (acamana) 
separately with sandal wood, incense and food (naivedya). After that 
one should worship with the requisite rites. The mandala is 
worshipped (cakrapūjā) by offering lamps (dipotsava) with food 
offerings (naivedya) and a vessel (full of) liquor (alipatra) along with 
meat. Otherwise, one can worship the foundation (adhara), the liturgy 
of the scripture of the Divine Current (divyaugha), with all one's being 
(sarvabhāva). One should keep all the teaching (amnaya) hidden. 

Worshipping the principle (adya) mandala of the Yoni daily in 
this way and generating its supreme pervasion, the Current of the 
Transmission (kramogha) is set into operation (for one) who reads this 
scripture, which is the divine foundation of the Current (of the 
teaching). (This is done) after worshipping (the teacher's) sandals on 
the fourteenth and eighth days (of the lunar month).? 

(The rite is performed) in a divine enclosure of flowers adorned 
with clothes and garlands, scented with perfume, decorated with 
lamps and garlands, with gold, silver and the like along with copper, 


! The mantra appears to be: 

HSKSMLVRYUM ŠAKTIBHAIRAVĀNANDĀYA BHAIRAVAYA VIRADHIPATAYE 
? KMT 19/108cd-114. 

? [bid. 19/115-120. 
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iron, stone and earth. The god (should thus be worshipped) with 
devotion and with one's own power. Lamps (pistadīpa) with clarified 
butter (are offered) along with food (naivedya), meat and liguor, 
flowers and incense of many kinds. Once this has been done, during 
the explanation or reading (of the scripture), one should fashion the 
Gurumaņdala which encompasses the three times (triskāla) in front of 
the scripture (pustaka). I am indeed (all the devotees’) teachers 
wherever the scripture (agama) may be. (Thus the scripture) should be 
respected like the teacher. 

The awakening of the Vidya is the supreme teacher. There is no 
Vidya without the teacher and no teacher without the Vidya. As is the 
teacher so is the Vidya and as is the Vidya so is the teacher. The 
teacher possesses the Vidya that has been (completely) attained 
(prāptavidyā). (A person attains the) status of a teacher when the 
Vidya has been attained. Such is your Kaula Path by virtue of the 
teaching (it imparts) concerning ultimate reality (paramārtho- 
padesatah). It is Kula, the Kula Vidya, the Kula Path and the 
Kulakrama. He who knows these four is the darling of the Kula.' 


The Gurumandala according to the Yogakhanda 


As the lineages of Siddhas had not yet developed in the YKh, the 
Gurumandala described there is not the same as the one we find in the later 
sources. It also differs from the one in the KMT, but is similar to it in several 
respects. In this version of the Gurumandala, as in the one described in the KMT, 
and, indeed, in the subsequent forms of it, the deity is worshipped in association 
Navātman.” Again, the Gurumandala is especially associated with the scripture,” 
which is the most prominent attribute Kaulīša, the First Teacher, holds in one of 
his hands. According to YKh (1) he should be visualized as follows: 


! Ibid. 19/121-129ab. 
: tasyāngāni ca [2: tasyaivanga] vaktrani [2: sadangani] kathayami [2: vaktrani] samāsatah [k, 
kh, gh: samasatam; 2: kathayamy aham] || 198 |I 
navātmānandabhedena [2: navātmakena bhedena] bhede 'smin [n: bhedasmin; 2: bhedayen] 
gurumaņdale [2: merumandalam] | 

YKh (1) 16/160. Variants labelled ‘2’ are from YKh (2) 14/208. 
> O god, the Gurumandala should be praised and worshipped regularly in all three times (of day). 
Mantra operates (fruitfully) wherever the Srīmata is present. 


püjyam [k, kh, gh, ù: pūjya] vandyam [k, kh, gh: vadyam; n: vasva] sada [n: maha] deva trikalam 
[k, kh, gh: trikalam] gurumandalam | 

yatraiva $rimatam [n: $rimam *] tisthet [k, kh, gh: tiste; n: tista] tatra mantrah [k, kh, gh: pada 
mantra; n: yatra rastra] pravartate || YKh (1) 20/42. 
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One should invoke him there guickly. He is yellow and faces 
downwards (adhomukha).' He has the face of a goat (ajavaktra) and 
tongue like a lightning flash. He is adorned with sixteen arms and has 
twenty-four eyes. He is surrounded by female snakes and is adorned 
with jewels, gems, corals, pearls and the jewel-like Moon. (He wears) 
a crown, earrings and a necklace and is adorned with the lord of the 
snakes. The hero sits on a lotus seat and shines with the full light (of 
ultimate reality). He is accompanied by (the Mothers who are) the 
eight mistresses of speech (vageSvari). One should think of this form 
of Kulīša, the Lord of the Srikula. He holds the Srimata in his hand 
and sustains a great and auspicious (state) of Yoga.” 


The mandala in which Bhairava is worshipped as the First Teacher includes 
a place for the scripture — a Vidyapitha, just as the version of the mandala 
described in the KMT does: 


Once the (ground has been prepared for) the mandala with 
liquor, cow dung and scent, (one should then fashion) the square, 
which is the best enclosure (pura). In the middle of that is (a round) 
unbroken (akhanda) circle. The Vidyapitha is located there. It should 
be sustained on top of the calyx (of the lotus in the centre). The god 
Bhairava is on the seat. One should offer (him) flowers along with the 
subsidiary directions. One should place the Kulagama above the 
mandala in the north-east. Liquor, sandalwood, saffron (kāsmīra), 
camphor, a Jati flower, incense, musk, and excellent consecrated 
(argha) water. O god, in this way the vessel is said to be adorned with 


' YKh (2) (14/209d) reads: navapumlingalaksanam - ‘he is characterized by the Linga of the nine 
persons.’ In other words, Bhairava is identified with Navatman that consists of the ‘nine persons’, 
that is, the nine Bhairavas of its constituent letters. 

? tatraivāhvānayec chigram [k, gh: tatrevāhvānayešrīghram] pitavarnam adhomukham I 
ajavaktram [k, kh, gh: ajam-; n: a * -] vidyujjihvam [k, kh, gh: vidyu-] bhujasodašabhūsitam [n: 
bhujam-] | 

caturvirnšatinetrais [k, gh: -tre$] ca avrtam nagakanyakaih |1 

maniratnapravalais [k, kh, gh: -pravālas] ca muktāphalamaņīšasih | 

mukutam kundalar [n: * dalañ] hāram [k, kh, gh: daram; ù: doram] phanendrena [k, kh, gh: 
phanidvena] vibhüsitam || 

padmasanasthitam viram sampürnajyotibhasuram [k, kh, gh: -parnarjyovi-] | 
astavagesvartyuktam padmasyoparisamsthitam |1 

idrsam [n: 1 * Sam] cintayed [gh, ù: -yad] rupam kault$am šrīkulešvaram | 

agamam [n: -ma] šrīmatarh haste mahayogadharam šubham M YKh (1) 16/161-165ab. 


564 APPENDIX II 


nine mandalas. The coconut (visvamitrakapala) is adorned with the 
Five Jewels.’ 


The text does not tell us why there are nine circles to which these offerings 
are made. However, we may safely assume that they house the nine parts of 
Navatman which in later developments of the Gurumandala are worshipped, 
extensively. As in the version of the mandala described in the KMT, the goddess 
is worshipped in the centre along with Bhairava in the form of her thirty-two 
syllable Vidya. In addition, as if to reinforce her presence there, she is also 
worshipped as Trikhanda, which is considered to be an extended version of her 
Vidya (brhatsamayā).” 


O god, one should think with all one's mind about the supreme 
Kuja. One should think that she causes an uninterrupted stream of 
water to flow into the vessel and (in this way) rains down a divine 
shower of nectar. One should recollect Aghora there and the 
(teacher's) sandals that are like Srīnātha (himself). Once purified with 
the king of weapons, one should envelop it with the Armour. 

O Lord, the unbroken (circle) (akhandamandala) and the rest 
should be established in the mandala with libations. Ghorīša who 
consists of the Eight Skulls should be deposited in the (eight) 
directions, that is, in the north, south-west, north-east, west, east, 
south-east, north-west (and south) with Srinatha's sandals in the 
middle. One should fashion three encompassing girdles with the three 
(Siddhas) Mitranātha, Oddīša and Sastha, (one) on each of the three. 
Then the wise should offer a flower to the Samaya Vidya. (Finally) 
one should think that there are sixteen Sambhava Siddhas in the 
calyx.’ 


! aligomayagandhena [n: alinomayaganvena] krtvā mandalanirnayam |I 

caturasram [k, kh, gh: -Sram] puram srestham [k, kh, gh: $restam] madhye cakhandamandalam | 
vidyapitham tu tatraiva dhārayed [gh: -yad; n: dharayad] karnikopari [k, kh, gh, n: yamtriko-i] || 
āsane bhairavam devam puspān [n: puspād dadyād [k, kh, gh: dadyā] vidiksubhih | 

īšāne mandalasyordhve [k, gh: madalasyarddhe; n: -lasyarddhe] sthapayeta kulagamam || 
alicandanakasmiram karpüram jatipuspakam | 

dhūpa tu agarum [k, kh: agurum; gh: aguru; ù: agabham] Srestham [k, kh, gh: $restam] 
arghatoyam tathaiva ca |l 

evam patram smrtam deva navamandalamanditam [gh: navamandilameditam] | 
visvamitrakapalam tu paficaratnavibhüsitam [kh: paca-] || YKh (1) 16/166-170ab. 

Concerning the Five Jewels, see KuKh chapter 62. 

? See intro. vol. 1, p. 589. 

? sampürnamanasá deva cintyeta [k, kh, gh: cirntayet; ù: cintaye] sā para kujā M 
nirantara-m-avichinnam [k,kh, gh: -nna; n: -madichinna] pīyūsadhāranirmalām [all: -la] | 
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The Eight Skulls are eight Bhairavas worshipped in the directions along 
with Ghorīša Bhairava in the centre. These are not the Bhairava’s of Navatman we 
find in the final form of the Gurumandala. Even so, the pattern is already 
established. Similarly, the sixteen Sambhava Siddhas, represented by the vowels 
in the centre, are the precursors of the Sixteen Siddhas of the later tradition. 


The Gurumandala according to the Tika 


The Srimatottara and the Tika present the most complete and sophisticated 
form of the Gurumandala. The source of the Gurumandala described in the Tīkā 
is apparently the Brhadagama, which is probably the KuKauM.! It is divided into 
five groups consisting of of 1, 5, 9, 81, and 3 teachers and includes a fourfold 
sequence of the 18 teachers of the Divine Current. Note that the Nine Nathas and 
Sixteen Siddhas are not included in this form of the Gurumandala. We may 
surmise, therefore, that it is an older version than the one described in the SM, 
which does include them. These and other additional details found in the SM will 
be integrated into the following account. 

According to the KRU the middle of the mandala is the seat of the Great 
Void that ‘bestows the fruit of liberation and worldly benefits’. * The Tīkā 
identifies this Void with Bhairava, the First Teacher in his most elevated form as 
the Lord Beyond the Inexplicable Void — Anākhyavyomātītanātha. He is the inner 
soul within all living beings who generates the first, most subtle form of 
emanation (ādisrsti). He is worshipped in the End of the Sixteen within the yogic 
body (kula) and externally in the centre of the Gurumandala as the Teacher who 
pervades it and is the essential nature of all the teachers worshipped within it. He 
is worshipped, as are all the other teachers, along with his consort. She is 


Sravantim [k,kh, gh, ù: -ntī] patre [n: patra] samcintya divyamrtapravarsanim [k,kh, gh, n: -ni] || 
aghoram samsmaret [gh, n: -re] tatra šrīnātham iva [ n: -thammitra] pādukām | 

astrarājena samsodhya [k, kh, gh: -sadhya] kavacenavagunthayet || 

mandale sthāpayen nātha [gh: yan] [k, kh, gh: nama] akhaņdādi ca tarpanaih | 
astakapalaghorisam [k, kh, gh: -kālī-; gh: -sam; n: -ghorī *] disasvastau ca [k, kh, gh: -stasva; n: 
divyasvastasva] vinyaset || 

uttare nairrte [k, kh, gh: nairte; ù: nairite] ie [n: dakse] varune [n: tatha] purvadaksine [n: 
pürve ca daksine] | 

agneyam [n: apyam *] mārute [k, kh, gh: -ne] caiva madhye [gh: madhya] šrīnāthapādukām || 
mekhalatritayam kuryād [k, kh, gh, n: kurya] mi [k, kh, gh: mi] o [k, kh, gh: ū; n: da] sa ca tribhis 
tribhih [k, kh, gh: -bhi] | 

pascat [n: pašcā] samayavidyayam [k, kh, gh: -yà; ù: samayāvidyā *] puspam deyam [n: devya] 
manisibhih [gh: -bhi] M 

sodasah sāmbhavān [k, kh, gh: -và; n: -vah] siddhān [k, kh, gh: smidva; n: siddhah] karnikante 
vicintayet | YKh (1) 16/171-176. 

! See intro. vol. 3, p. 3447, 349? and 399? ff.. 

? tasya madhye mahásünyam bhuktimuktiphalapradam || KRU 10/144cd. 
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Parāparavyomātītavyomešvarī - the Goddess of the Void who is Beyond Supreme 
(transcendence) and Inferior (immanence). 

Five Voids are generated from this couple. They are collectively called 
Beyond the Void (Vyomātīta). Within the yogic body, they are located in the End 
of the Twelve. They are worshipped externally in the NW, SE, SW, NE, and the 
centre of the Gurumandala. We can infer from their names and the form of their 
mantras' that they are the Voids within which the Five Pranavas resonate. The 
Void in the centre is the First Teacher — Ādinātha. The other four are aspects of 
his transcendental emptiness and their energies worshipped as five teachers and 
their consorts. They are: 


1) Ādinātha - Vyomātītā 2) Anādinātha - Vyomešvarī 3) Anāmaya - 
Vyomagā 4) Ananta - Vyomacāriņī 5) Viyadābhāsa - Vyomasthā. 


The five Voids ‘Beyond the Void’ generate the Nine Voids (navākāša).” 
Their names indicate that they are the states and energies of Navatman. Along 
with their energies, they are: 


, 1) Unmana - Unmani? 2) Samana - Samana 3) Vyāpti - Vyāpinī 4) Sakti - 
Sakti 5) Dhvani - Avyayā 6) Dhvanimātra - Nādāntā 7) Anāhata - Nādamātrā 8) 
Indu - Anackā 9) Bindu - Amrtavarsiņī.* 


These nine Voids are the sources and abodes of the nine Bhairavas related 
to the letters of Navātman. Each of them replicates to form a total of eighty-one 
units. Together these two parts of the maņdala coincide with one of a set of five 
Wheels described in the KMT called Dūticakra> It is also described in the SSS 
and the SM, which dedicate separate chapters to it.* Heilijgers-Seelen analyses 
and compares these two presentations in detail.’ Apart from a few differences this 
part of the Gurumandala and the Dūticakra are essentially the same. Thus it 


' Each member in the series begins with one of the Five Pranavas, in the usual serial order. This is 
followed by a seed-syllable formed from H with the addition of IM, UM, AIM, AUM and AH. 
Then comes the name of the consort ending in ‘ambapddukam piijayami’. Each mantra concludes 
with the syllable AIM. 

? Their mantras begin with the Five Pranavas. Then comes the name of the teacher ending in 
‘akasanatha’ . This is followed by the name of the consort ending in ‘vyomesvari ambā” and 
‘padukam pūjayāmi”. 

> This is the plane Beyond the Void of Stillness (nirācāra). T. MS K fl. 85a. 

^ According to the Tīkā (ibid.) this is the Void from which the nectar of the Drop falls. 

* KMT 14/62-94. 

5 See chapter 22 of the SSS and chapter 16 of the ŚM. 

7 See Heilijgers-Seelen 1994: 69-89, 239-243. 
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appears that the former is derived from the latter. We shall compare the two 
accounts as we go along. 

The Nine Voids from which the Bhairavas are derived are practically the 
same as the states ascribed in the KMT to their corresponding groups of Dūtis. 
However, there is one major difference in the order of their deployment which 
affects them and the entire series of related groups: the last entry in the Tīkā 
corresponds to the first in the KMT. This makes a considerable difference as the 
last member in the series is the one which is placed in the centre. The two sets 
compare as follows: 


32. Table of Nine Voids 


KMT Tīkā 
State transcending practice Amrtavarsiņī 
The state from which proceed the Transmental Unmanā 
and the rest 
Unmanā Samanā 
Samanā Vyāpinī 
Vyāpinī Šakti 
Mastery of Speech Avyaya 
State of the Lord of Gestures Nadanta 
State of Destruction Nadamatra 
Niyamika Anacka 


Nine Bhairavas originate from the Nine Voids in the form of the letters of 
Navatman and reside within them. These are the Nine Shining Lords - 
Bhasvaresvaras of the Dūticakra. The series in this case begins with Kapāla not 
Ananta as it does in the KMT. In the KMT, Ananta is in the centre.' The Tīkā 
places the last member of the series in the centre. Apart from minor variations 
(noted in brackets), they are the same as the ones in the KMT. They may be 
tabulated as follows: 


! KMT 14/71. 
? KMT 14/70-71. 
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33. First Table of Nine Bhairavas and Bhāsurešvaras 


Letter Bhairava! (Tika) Consort (Tīkā) Bhāsurešvara 
(KMT) 
Sa Kapāla Parā Ananta 
Ha Canda Apara Kapalin 
KSa Yoga Parapara Candalokesa 
Ma Manonmana Rudrašakti Yogesa 
La Hataka Pramudita Manonmana 
Va Kravyada Sakti Hātakešvara 
Ra Mudrā Jyesthā Kravyāda 
Ya Dinmahešvara Vāmā Mudreša 
ŪM Ananta Ambikā Dinmahešvara 


The Nine Bhairavas 


Each of the letters of the seed-syllable Navātman (HSKSMLVRYUM) has 
nine aspects thus making a total of eighty-one units each of which corresponds to 
a Natha and his consort.’ In the Dūticakra, these nine groups of nine are arranged 
in the eight-petalled lotus of the City of Gems (manipüraka) located in the navel. 
It is the centre of the principle of Water and is the abode of Visnu. Each petal of 
this lotus consists of an eight-petalled lotus as does the one in the centre. Their 
domains are those of the Bhairavas of the corresponding letter of Navatman. They 
should not be confused with the nine Bhairavas who come from the Nine Voids. 
These Bhairavas are amongst the fifty who preside over the letters of the 
Assembly of Sounds (sabdarāši). They emit the nine sounds of the letters of 
Navatman (navātmāksaravaka) into the corresponding Void (ākāša).* Thus each 
lotus is pervaded by the corresponding Void listed above from which it originates. 


' The name of each Bhairava ends with *i$varanatha' and that of his consort with ‘amba’. 

? The configuration of the lotus of the Gurumandala into eighty-one divisions is a common one. It 
is easily formed by drawing two parallel vertical lines and two horizontal ones within a square. 
The result is a large square containing nine squares; one in the middle surrounded by eight others. 
By repeating the same procedure in each square we get eighty-one squares. As the form of this 
mandala is easy to make and is symmetrical, it is a common one. It is also ancient. Thus, this is the 
form of the Vedic fire altar of the Agnicayana (Staal 2001: vol. 1 p. 163). Called Sarvatobhadra, it 
is used in Vaisnava ritual. It also coincides with the form of mandala in which the Vastu deities 
are worshipped in the foundations of a building. Chapter 46 of the Garudapurdna contains a 
detailed description of a building with eighty-one rooms, placed in a diagram of nine by nine 
rooms. Various deities are placed in the squares or rooms, in a particular order. An extended 
mandala of eighty-one Yoginis, called Mülacakra, is described on the same pattern in chapter 25 
of the $M. See Dehejia 1986: 50 for a drawing of the Mülacakra. See also Heilijgers-Seelen 1994: 
296-298. 

? Tīkā fl. 87b. 
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The KMT supplies a list of the eighty-one Dūtis on the petals of the lotuses 
and the nine Bhairavas who are the lords of the nine lotuses. The SM reproduces 
practically all the text of the KMT and adds descriptions of the Dūtis' iconic 
forms. The SSS supplies a description of the mandala in which they are 
worshipped and their mantras. These are formed from Navatman and so this 
connection is evident in the SSS. Although the mantras are not mentioned in 
either the KMT or the SM, both texts are aware of the connection with Navatman. 
Thus the KMT refers to the creation of the Dūticakra from the body of Ananta as 
the creation of the parts of the mantra (pada)' of which he is the Lord.” They are 
eighty-one and are the ‘belly’ of the god Navake$vara? who contains them, clearly 
implying that they are formed from Navatman. 

These nine groups of nine also appear is the KRU.* There the Ditis are 
listed together with the governing Bhairava of each group of nine as the members 
of the Lineage of the Elders (vrddhakrama). According to the KRU,’ the first out 
of each of the series of nine Dūtis initially emerge out of nine cavities of the 
deities body. Each one then becomes nine-fold* to make up ‘the plane of eighty- 
one’. However, according to the other sources, they are emanated from the god 
Ananta. Again, according to the KMT and related texts, the nine groups originate 
from the nine Bhairavas. According to the KRU, the nine Dūtis of each group are 
the subdivisions (bheda) of the first one in each series. 

Only the Tīkā mentions the consorts of the Dūtis. They are worshipped as 
teachers, not just as Bhairavas. I have not managed to locate the source of these 
names. The other sources are concerned with an exposition of the Dūticakra 
which, as its name suggests, consists essentially of female elements. They do not 
refer to their individual male counterparts. The word *dūti” (also spelt ‘diti’) 
according to common usage means a female messenger. She is a woman’s female 


! KMT 14/71 = SM 16/18ab. 

? KMT 14/69 = SM 16/15ab. 

* KMT 14/93 = SM 16/79. 

* KRU 3/155cd-173. 

* KRU 3/155cd-160. 

5 These places in the god’s body are listed there as follows: 


1) Bindukā: From Bindu’s location (between the eyebrows) 
2) Caņdā: From the eyebrows 

3) Manojava: From the middle of the mind. 

4) Aindrī: From the sguare. 

5) Hiranya: From the place of the foundation. 

6) Vāk: From the Principle of Speech. 

7) Vajriņī: From the conjunction of the Vajras. 

8) Lamba: From the glottis (lambakamandala). 

9) Suprabuddha: From the principle of the intellect. 
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companion or maid who serves as a go-between her and her lover. In Tantric texts 
a Dūti is the female Tantric consort. In the case of the Dūticakra, the male 
consorts are Bhairavas, each of whom enjoys the company of nine Dūtis. In the 
Tika the Dūtis figure as the consorts of eighty-one Nathas who are worshipped in 
this part of the Gurumandala as teachers. 

In order to understand what has happened, we should refer to the 
Gurumandala described in the SM. There we read: 


One should deposit the Moon (Sa) in the north and the Sun (Ha) 
in the Circle of Isana (in the north-east). The Peak (KSa) should be 
deposited in the south-west, the Circle of the Drop (Ma) in the south, 
the god Purandara (La) in the east and Varuna (Va) in the western 
direction. Fire (Ra) should be deposited in fire's corner (in the south- 
east) and Wind (Ya) in Wind's corner (in the north-west). One should 
worship the letter U in the centre. One should worship the 
Gurumandala (in this way). (Thus) the Gurumandala, which is 
(common to all) the three Lineages (oli), has been explained. Such is 
said to be the Gurumandala, which is the same in the three lineages. O 
fair lady, the Gurumandala is adorned with nine mandalas. The rite of 
adoration should be performed there as taught previously in the 
Srimata.' 


The structure of this mandala is basically that of the Dūticakra. Although 
the Dūtis are missing, the remaining features are the same. The difference 
between this Gurumandala and the Dūticakra derives from the basic perception of 
Navatman as the sonic form of the First Teacher? Its constituent mandalas 
correspond to the nine letters of Navatman who is the First Teacher. 

The mantra of each mandala, contains its name, along with that of the 
Siddha and his equivalent Bhairava and consort.’ These variables can be tabulated 
as follows: 


! SM 23/38cd-40ab, 41 = KKh 48/12cd-14ab, 20cd-21ab. According to the Tīkā (MS K fl. 87b), 
these verses are the Gurumandalasitra 

? See note 8 to KuKh 48/8. 

> The structure of these mantras is as follows: 1) The Five Pranavas followed by Navātman. 2) 
The name of the mandala with *adhikāre' in the locative suffixed to it. In the majority of cases this 
is the name of the corresponding quarter. 3) Two names of the Siddha / deity of that maņdala 
prefixed with the honorific ‘śr? and suffixed with ‘anandadeva’. The second name is preceded by 
the diction *dvitīyanāma” - ‘second name’ and is that of the Bhairava who presides over the 
corresponding letter of Navatman. 4) The seed-syllable HSKHPHREM. 5) The name of the 
consort prefixed by ‘sri and followed by *kubjikāmbādevī tayor yugmapddukam pūjayāmi” - ‘the 
goddess mother Kubjika. I worship their pair of sandals.’ Thus, for example, the first mantra is: 
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34. Table of the Maņdalas of Navātman 


Mandala Letter Siddha Bhairava Goddess 
Soma (N) Sa Somagarbha Bhrgu Somagarbhavatī 
Sūrya (NE) Ha Tejānanda Lākula Tejovatī 
Akula (SW) KSa Kulešvara Samvarta Kula 
Bindu (S) Ma Bindukulešvara Mahākāla Bindumālinī 
Indra (E) La Pulinda Pinākin Pulindavatī 
Varuņa (W) Va Amrta Khadga Amrtānandavatī 
Vahni (SE) Ra Tīvra Bhujanga Kulakuņdalī 
Vāyu (NE) Ya Māruta Bālīša Pavanavatī 
Vyoma (centre) ŪM Vyoma Arghīša Vyomamālinī 


The Bhairavas in this part of the Gurumaņdala govern the corresponding 
nine letters of Navātman in the Assembly of Sounds from which they are 
extracted. The names of the ‘teachers’ are mostly derived from the names of the 
directions in which the letters are arranged. The latter, in their turn, are derived 
from the letters themselves as they denote the directions. For example, the first 
letter of Navatman is Sa. This is the letter of the Moon who governs the northern 
quarter. The corresponding Siddha is called Somagarbha (He who contains the 
Moon). Most of the names of the consorts are, as often happens, derived from the 
names of their male counterparts. Thus the consort in this case is called 
Somagarbhavati (Pregnant with the Moon). 

The couples who reside in nine mandalas of the Diticakra are alone there 
and so their mantras are simple invocations of each couple. In this case, the 
structure of the mantras is more complex. Changes take place progressively in the 
form of Navatman and the seed-syllables are formed from the corresponding 
letters. These permutations agree with the form prescribed in the SSS for the 
corresponding parts of the mantra (pada) of the constituents of the Dūticakra. 
Either the author of the Tīkā or his source combined these two mandalas in this 
way also. The nine Bhairavas are those of the nine letters of Navatman as 
described in the SM. Their names differ from their counterparts in the Diiticakra. 
However,, like the Dūticakra, they do not figure along with the nine Dūtis who 
have their own separate consorts. Finally, another feature this part of the 
Gurumandala has in common with the Dūticakra is its association with the water 
element and its corresponding deity - Visnu and wheel - the City of Gems - in the 
navel. This feature is rather incongruous with respect to the other parts of this 
Gurumandala, none of which are specifically linked to other Wheels in the body. 


AIM HRIM SRIM PHREM HSAUM HSKSMLVRYUM SOMAMANDALADHIKARE SRISOMA- 
GARBHANANDADEVA DVITIYANAMA SRIBHRGVANANDADEVA HSKHPHREM SRISOMA- 
GARBHAVATI KUBJIKAMBADEVI TAYOR YUGMAPADUKAM PUJAYAMI 
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Thus it appears that the Dūticakra is indeed the source of this part of the 
Gurumandala. 

Let us return to the collocation of the Bhairavas in nine mandalas. 
According to the commentary on the SSS,’ Ananta is in the centre. Accordingly, 
his group is named first. The remaining Bhairavas with their Dūtis are arranged 
clockwise around them, starting from the east and ending in the northeast. The 
sequential order according to the Tīkā agrees with the arrangement of the 
Gurumandala described in the SM. The centre comes last in the sequence and the 
remaining eight are arranged around it, starting from the south and ending in the 
northeast. However, the order in which the groups of Dūtis are arranged according 
to the Tīkā, agrees with the one in the KMT, where their locations are not stated. 
This means that the Dūtis of the first Bhairava of the other sources, that is, Ananta 
who is in the centre, are the Dūtis of the first Bhairava in the Tīkā who is in the 
north. This discrepancy could only have been avoided if the basic spatial structure 
of the Gurumandala had been altered to fit that of the Dūticakra or vice versa. 
The first option is ruled out because, as we have noted already, the very letters of 
Navatman denote the directions in which they should be placed. One wonders 
why a little care could not have been taken to simply ascribe a particular group of 
Dūtis to the corresponding direction. The answer to this seems to be that what 
matters in this case is the sequence of the Dūtis as laid down by the primary 
authority, the KMT. 

Only the SSS ascribes permutations of Navatman to these groups. In that 
case the sequence, starting from the centre and then moving round from the east to 
the northeast, is determined, it seems, simply by the most common spatial 
convention. The positioning, on the other hand, of the Bhairavas of the letters of 
Navatman in the Gurumandala according to the SM is not hampered by having to 
maintain the sequence of the Dūtis intact and so are distributed in a more coherent 
way. Indeed, it is possible that the spatial distribution of the Dūtīs according to the 
SSS is not the one intended in the KMT. The last Bhairava in the series according 
to the KMT is Dinmahešvara - Lord of the Quarters. One would expect him to be 
in the centre where he can command the directions. Another clue to the spatial 
distribution intended in the KMT is the sequence of Dūtis in the fourth group. The 
Dūtis of this series are, as their name clearly indicate, the consorts of the 
guardians of the quarters. Thus we can see how they should be ordered in space. 
The first eight in this sequence are: E» SE > S > SW > W > NW > N > NE. 
Clearly, the ninth at the end of this series is in the center. There is no reason to 
suppose that the spatial ordering of the other groups, and the groups themselves, 
was meant to have been otherwise. Thus it seems that the authors of the later 
expanded versions of the KMT, the SM and the SSS, were either not aware of this 


! Comm. on SSS 22/21. 
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or choose to ignore the original ordering in space. The latter possibility is more 
likely in the case of the SSS and the former in the ŠM. Thus, for no good reason, 
the SM arranges the nine groups in the following directional seguence: middle > 
S > W > E >N > NE > SE > SW > NW. That the author of the SM was conscious 
of what he was doing is indicated by the fact that he was careful to alter the order 
of the seguence of Dūtis in the fourth group by shifting it forward by one. Thus 
the first directional Dūti is the second of the series in the SSS and the directionally 
undefined slot that accommodates the centre, which is the last in the KMT, is 
placed first in the SSS. 

A further complication arises that may be the result of an attempt to bypass 
some of these discrepancies. Our first set of sources links the Bhairava of each 
group with the first Dūti. This couple is in the centre with the eight remaining 
Dūtis around them. The setup in the Tīkā is guite different. The presiding 
Bhairava of each group is not worshipped within the group. Instead he appears as 
the Bhairava in authority in the pervasive space (akasa) within which the lotus of 
that group unfolds. As all these alterations and transpositions have taken place it is 
hard to decide whether it is correct to equate the Bhairavas in authority in this part 
of the Gurumandala with the Bhasure$varas of the Düticakra. 


The Nine Mandalas of Navatman 


We move on now to examine the nine mandalas. The mantras of each group 
begins with a form of Navatman produced by dropping the first letter successively 
for each successive group. Thus the seed-syllable of the first group, which is 
located in the north, consists of all nine letters of Navatman, Le. 
HSKSMLVRYŪM. The seed-syllable of the second group, which is located in the 
north-east, is formed by dropping the first letter to make SKSMLVRYŪM and so 
on. The mantras of the ninth group begin with just the last letter, namely, ŪM and 
are projected onto the lotus in the center. The procedure in the SSS is basically the 
same, apart from two differences. The first Bhasure$vara, Ananta, is placed in the 
centre with his group of Dütis. As the first member in the series, his seed-syllable 
is the full form of Navatman. We would expect the corresponding form of 
Navatman of the second Bhasure$vara, Kapalin, to be shorter by one letter, 
however, it is the full form of Navatman again. Thus, according to the SSS, there 
are only eight, not nine, permutations of Navatman. The last form of Navatman 
there is YUM, not ŪM. 

This inconsistency leads to another discrepancy with respect to the 
arrangement in the Tīkā. This concerns the seed-syllables of the Dūtis. They are 
formed by adding seven long vowels and visarga successively, in the regular 
alphabetical order to the letter of that group. Thus, for example, the eight seed- 
syllables of the Dütis of the first group, which is that of the letter Sa, are SAM 


574 APPENDIX II 

SIM SUM SRM SLM SAIM SAUM SAIM SAH. They are only eight, not nine, 
because the seed-syllable is omitted in the first mantra. The SSS treats the last 
syllable - YUM - as Ya. The eight permutations of that letter surround YUM in 
the centre, which corresponds to the series of the penultimate group according to 
the Tīkā. Now we can understand why the SSS is not fully consistent. In order to 
avoid the difficulty of being left with just UM for the last group, the SSS posits 
only eight permutations of Navatman. The Tīkā prefers to be consistent and so, for 
want of a better alternative, presents UM as the seed-syllable of each of the Dūtis 
of that group.’ 

The following tables record the names of the Bhairavas — cum — teachers 
and the Dūtis of the nine groups. The first two columns record the names in the 
Tika and the following four in the sources noted at the head of each column. 

35. 1) North, the letter Sa (SHKSMLVRYUM) 


Bhairava / Dūti / KMT SM KRU SSS 
Teacher Consort 
Sikhasekhara Bindu- Binduka Binduka Binduka Bindukā 
garbhā 
Kandarpa Nādinī Bindugarbhā | Bindugarbhā Bindu- Nādinī 
garbhā 
Hrdaya Nāda- Nādinī Nādinī Nādinī Nādagarbhā 
garbhā 
Konkane$vara Malini Nada- Nādagarbhajā | Nādagarbhā Sakti 
garbhaja 
Vitaraga Sabda- Sakti "Šakti Saktini Garbhinī 
garbhā 
Advaita Parā- Garbhinī Garbhinī Sakti- garbha Cacyāyī 
garbhā 
Tīvra Cāriņī Parā Parā Kalā Parāyī 
Harsa Vyoma- Garbhā Garbhā Kalā- Garbhāyī 
garbhinī garbhiņī 
Aadhāra Candi Artha-cāriņī Avadhāriņī Kalādhārī Antyacāriņī 


36. 2) North-east, the letter Ha (HKSMLVRYUM) 


Bhairava / Dati / KMT SM KRU SSS 
Teacher Consort 
Citra Candamukhi Canda Canda Canda Sarvalokešvarī 
Kuranga Candogra Caņdamukhī Candamukhi Candamukhi Caņdāyī 
Carya Candavegika | Candavegika | Candavegika | Candavegika Caņdamukhī 


' The structure of their mantras according to the Tīkā is simple. First comes the appropriate form 
of Navatman. This is followed by the name of the teacher ending with *anandanatha' . Then comes 
the seed-syllable formed from the letter of that group and the name of the consort ending with 
'amba' and ‘pddukam pūjayāmi”. This section extends in MS K of the Tīkā from fl. 84b to 87a. 
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Bhairava / Dūti / KMT SM KRU SSS 
Teacher Consort 
Mitrisa Manojava Manojava Manojava Manojava Canda 
Sastha Candanetra Caņdāksī Candanetra Candaksi Candavega 
Madandhra Canda Candanirghosa Candanr Candanirghosa Manojava 
Udīša Nirghosikā Bhrkutī Bhrūkutī Ghosā Caņdāyī 
Vyāpaka Bhrkuti Candanayika | Candanayika Bhrkuti Candanirghosa 
Madanga | Candanayika | Candisanayaka Candi$a- Candanayika Bhrkuti 
nayaka 
37. 3) South-west, the letter KSa (KSMLVRYUM) 
Bhairava / Dūti / KMT $M KRU SSS 
Teacher Consort 
Krodha Manodbhava Manojavā! Manojavā Manojavā Manojavā 
Nitya Mano- Mano- Mano- Mano- Mano- 
'dhyaksa 'dhyaksa "dhyaksa 'dhyaksa 'dhyaksa 
Vira Manomayī Mānasī Mānasī Manahpriti Mānasī 
Kule$vara Manonāyikā Manonāyikā | Mananayika Manešvarī Manasāyī 
Kuņdala Manohārī Manohārī Manohārī Manohārī Manohārī 
Khekhara Manohlādī Manohlādī Manohlādī Manohlādī Manohlādī 
Khameša Manabpriti Manahpriti Manabpriti Manā Manabpriti 
Khecara Manešvarī Manešvarī Manešvarī Unmādā Manešvarī 
Kumārakandara | Manonmanī Manonmanī Manonmanī Mādinī Manonmanī 
38. 4) South, the letter Ma (MLVRYUM): 
Bhairava/ | Dūti / Consort KMT ŠM KRU SSS? 
Teacher 
Lalita Aindri’ Aindri Aindri Aindrī Anantešvarī 
Ciccira Aagneyī Hutāšanī Hutāšanī Hutāšanī Aindrī 
Ananta Yāmyā Yāmyā Yāmyā Yāmyā Hutāšanī 
Satata Nairrti Nairrti Nairrti Nairrti Yāmyaī 
Gocara Vāruņā Vāruņī Vāruņī Vāruņī Rāksasī 
Bhūcara Vāyavyā Vāyavī Vāyavī Vāyavī Vāruņī 
Kesara Kauverī Kauverī Kauverī Kauverī Vāyavī 
Karīša Isani Aisani Aišānī Aišānī Kauverī 
Nirānandanātha Kaulinī Laukikešvarī Kule$vart Laukikešvarī Īšānī 


' All the other sources read Manojava. Even so, one wonders if this is not a mistake for 
Manodbhava as Manojava already appears as the fourth Dūti in the preceding series. 
? We have observed that the names of the Dūtīs indicate their location in space and that, according 
to the SSS, the first of the nine groups is in the centre. Consequently, this should also be the case 
within each group. In this case, we can clearly see that the KMT intends the last member of the 
group to be in the centre. As the Tīkā also follows this arrangement, the serial order of the Dūtīs 
found in the SSS is anomalous with respect to both the KMT and the Tīkā. 
> MSs of the Tīkā read: aim hrim. 
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39. 5) East, the letter La (LVRYUM): 
Bhairava / Dūti / KMT SM KRU SSS 
Teacher Consort 
Kinkara Hiranya Hiranya Hiranya Hiranya Manonmana 
Kalikala Sauvarna Suvarna Suvarna Suvarna Suvarņāyī 
Samvara Karmaņī Kāūicanī Kaficani Kaficani Kaficani 
Advaita Hātakešvarī Hātakā Hātakī Hātakī Bhattā 
Svayamvara Rukmiņī Rukmini Rukmiņī Rukmiņī Rukmiņī 
Omandanatha Manasvi Manasvi Manasvi Manasvi Manasi 
Tame$a Subhadra Subhadra Subhadra Subhadrā Subhadrā 
Kala Jambukā Jambukī Jambu Jambukā Jambukāyī 
Maņipūraka Hātakā Hātakī Nāyikā Hātakā Hātakā 
40. 6) West, the letter Va (VRYŪM): 
Bhairava / Dūti / KMT KRU ŠM SSS 
Teacher Consort 
Mauna Vāgvādinī Vāgvatī Vāk Vāgvatī Vibhāvasī 
Svayambhuva Vākpravāhī Vāc Vāgavatī Vāc Cāyikā 
Tūsnīša Vāgešvarī Vāņī Vāņī Vāņī Vanari! 
Samvare$vara Bhīmāvatī Bhīmā Bhīmā Bhīmā Bhīmāyī 
Vallabha Citra Citrarathā Citrarathā Citrarathā Varņacintakā 
Šikhā Sudhī Sudhī Sudhī Sudhī Sudhiyayr 
Rakta Devamatr Devamatr Devamatr Devamatr Devamatr 
Anāmaya Suvarņā Hiranya Hiranya Hiranya Hiranyayr 
Karāla Yoge$vari Yoge$vari Yoge$vari Yoge$vari Yoge$vari 
41. 7) South-east, the letter Ra (RYUM): 
Bhairava / Teacher | Düti / Consort KMT $M KRU SSS 
Alicandaksa Vajriņī Vajriņī Vajriņī Vajriņī Kulešinī 
Kadamba Šaktinī Šakti Saktini Saktini Vajrini 
Mahocchiisma Dandī Dandi Dandinr Daņdī Saktinī 
Ciūciņīša Khadginī Khadginī Khadginī Khadginī | Dandinī 
Anāhata Yoginī Pa$ini Pāšinī Pasini Khadginī 
Susarhvisodhana Dhvajī Dhvajī Dhvajinī Dhvajī Pāsinī 
Visuddhi Gadina Gadi Gadinī Gadinā Dhvajinī 
Višva Sülini Sülini Sülini Šūlī Mudgari 
Bhaga Padminī Padminī Padminī Padmī Sūlinī 


' According to the commentary this Dūti is called Vāņī. 
? According to the commentary this Dūti is called Sudhī. 
> According to the commentary this Dūti is called Hiranya. 
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42. 8) North-east, letter Ya (YUM): 


Bhairava Dati / KMT SM KRU SSS 
/ Teacher Consort 
Jfiana Lamba Lamba Lamba Lamba Lambayika! 
Vimala Lambastanī Lambastanī Lambastanī Lambastanī Lambastanī 
Abja Šuskamukhī Šuskā Šuskā Suska Suska 
Ankura Putivadana Pūtivadanā Pūtivadanā Pūtivadanā Pūtivadanā 
Sašānka Mahānanā Mahānanā Mahānanā Mahānanā Mahānanā 
Sūrya Gajavaktrā Gajavaktrā Gajavaktrā Gajavaktrā Gajavaktrā 
Trikoņa Mahānāsā Mahānāsā Mahānāsā Sunāsā Mahānāsā 
Abhaya Vidyutā Vidyutā Vidyutā Vidyutā Vidyutā 
Ghana Kravyādā | Kravyadanayika | Kravyadanayika | Kravyadanayika Nāyikā 


43. 9) Centre, the letter UM: 


Z 


Bhairava / Dūti / KMT KRU SM SSS 
Teacher Consort 
Khanda- Aprabuddha | Suprabuddha | Suprabuddha | Suprabuddhā Suprabha 
šekharastha 
Viddha Prabuddhi Prabuddhā Prabuddhā Prabuddhā Prabuddhāyī 
Nabha Dandini Candi Candi Candi Candini 
Kotara Mundint Mundi Mundi Mundi Mundika 
Pankaja Kapālinī Kapālinī Kapālinī Kapālinī Kapālikā 
Krpa Mrtyuhari Mrtyuhanta Mrtyuhantrī Mrtyuhantrī Mrtyuhantā 
Ghatika Virūpāksī Virūpāksī Virūpāksī Virūpāksā Virūpāksī 
Anāmaya Kapārdinī Kapardī Kapardī Kapardī Kapardī 
Sakti Kalanatma | Kalanatmika Kalanatmika | Kalanatmika | Khecaranayika 
The Sambhava Siddhas 


According to the Tīkā, the Three Sambhavas should be worshipped after 
these nine lotuses. They are the teachers who founded the three lineages, the 
Siddhas Mitranatha, who is the Sun, Sasthanatha, who is the Moon and 
Oddisanatha, who is Fire.” The mantras in the Tīkā address them as Tüsnisanatha, 
Cificininatha and Audīšanātha, respectively. Presumably, they are worshipped in 
the corners of the triangle in the centre of the mandala in their corresponding 
sacred seat (pifha)) They are under the authority of Sambhu, Merunātha and 
Atmatattva, respectively. They bestow the Command of the Srikulakalisiddhas, 
the Mahākālīkula and the Kalikula teachers, respectively. Their consorts are Mind 
Beyond Mind (manonmanā or unmanī). They are 1) the mother (ambā) of the 


' According to the commentary this Dūti is called Lambalika. 
* Cf. KuKh 2/28. 
* Cf. KuKh 11/40-42ab and note. 
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The Divine Current - The Seguence of the Bliss of the Command and the 
Eighteen Nāthas 


Following the course of the text on which it is commenting,’ the Tīkā 
continues with the mantras of the Divine Current (divyaugha). This is called the 
Sequence of the Bliss of the Command (ajfíanandakrama), which the Tīkā glosses 
as the Sequence of the Eighteen Nathas (astadasanathakrama). These are the 
eighteen teachers of the Convention of the Flower (puspasariketa).” In this case it 
is of four kinds (catusprakāra), namely: 1) Anava 2) Šākta 3) Sambhava and 4) 
Nirīha. Each series is invoked in a sequence of eighteen mantras.* The first three 


' Their mantras are constructed in the following way. 1) The Five Pranavas. 2) The name of the 
Siddha in authority ending with *adhikāre” in the locative. 3) The form of the Command. 4) The 
seed-syllable HSKHPHREM 5) The name of the mother. 6) The seed-syllable HSKHPHREM 7) 
The name of the Siddha preceded by ‘Cificininatha’ and followed by his alternative name which 
incorporates the name of the luminary with which he is associated. The latter is preceded by 
"srīsrīnātha- and ends with anandanathapadukam pūjayāmi. The first mantra, for example, is: 


AIM HRIM SRIM KHPHREM HSPHÜAUM SRISAMBHUNATHADHIKARE 
ŠRĪKULAKĀLĪSIDDHĀJNĀ HSKHPHREM MANONMANĀ AIM KROM 
AMBIKĀJNĀVALĪ AMBĀ SHKSMLVRYŪM CINCIŅĪNĀTHA TŪSŅĪŠANĀTHA 
SRISRINATHASUR YANANDANATHAPADUKAM PŪJAYĀMI 

* The Tīkā's presentation of the Gurumandala up to this point is essentially a long commentary on 
the following line: 'The one that precedes the five that burns with the syllable of supreme bliss is 
pervaded by nine (paficadyam navabhir vyaptam paránandaksarojjvalam) . 

The two main sources from which the Tīkā draws the passages it comments are the SSS and 
the Brhadāgama. As this line is not found in the former, we may conjecture that it is taken from 
the latter. Another possibility is the $M, but this line is not found there either. The Tīkā informs us 
that the following passage on which it comments, which deals with the remaining part of the 
Gurumandala, is drawn from the Brhadagama. So the previous one may be so also. 

? See KuKh 5/45-47ab. 

* Tika MS K fl. 90b. The structure of the mantras of the Šākta and Sambhava groups are similar. 
The first three components are the same. They are as follows: 1) The Five Pranavas. 2) The seed- 
syllable HSKHPHREM 3) The name of the Siddha ending with 'ānandanātha'. In the Šākta 
group, the name of the consort / energy follows directly ending with *ambapadukam püjayami'. In 
the Sambhava group this is preceded by a seed-syllable formed from the letter Ha to which the 
sixteen vowels are added successively to form sixteen seed-syllables. The last two seed-syllables 
are HIM and HIM. 

The mantras of the Anava group are different. Each mantra starts with the Five Praņavas. 
This is a followed by a statement of its specific jurisdiction (adhikāra), which corresponds to the 
energy worshipped with that mantra. After that comes the name of the Natha. Thus, for example, 
the first mantra is addressed to the Transmental and the corresponding Nātha whose name is 
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mention the names of the Eighteen Nāthas along with their energies. The mantras 
of the fourth series, Nirīha, refer only to the male counterparts, which are the 
same as the Šākta group. Although *nirīha” means ‘without desire’, this series of 
Siddhas are worshipped in the ‘cruel rites’ (krūrakarman) of black magic 
(abhicāra) aimed at expelling, paralysing and even murdering one’s enemy. The 
energies represent states and forces in the phases of the development of 
consciousness. Presumably, they have been omitted in this sequence as their 
worship is not relevant here. The Anava sequence bestows the fruits of enjoyment 
and liberation, the Sakta, peace and fulfilment and the Sambhava one, control and 
attraction. The variables are recorded in the following table. 

The first column of this table records the names of the energies of the 
eighteen Siddhas listed in the other columns mentioned in the mantras recorded in 
the Tīkā. They have been compared with those in the KuKh (chapters 2 and 57) 
and the KnT. These entries are mostly masculine in the list presented in chapter 
two of the KuKh and are entirely so in the KnT. Nonetheless, as the present 
context requires, their names are listed in the feminine forms found in the two 
expositions of the eighteen in chapter 57 of our text' which is drawn from YKh 
(1). These are entered in plain characters. Variants in the KnT are noted in 
brackets. Two asterisks next to a variant indicate that the same variant is found in 
the KnT. Variants from chapter 57 of the KuKh are in bold italics. The eighteen 
are described twice there. Variants found in the first presentation are marked ‘A’ 
and those in the second, ‘B’. Variants in the Tīkā are noted in plain, bold 
characters. An asterix next to a variant indicates that that variant is also found in 
the Tīkā. 


preceded by the statement ‘sri unmanādhikāre” lit. ‘in the jurisdiction of the venerable 
Transmental'. One wonders whether this insertion would not be appropriate in the case of the 
mantras of the other two groups also because the mantras of all three groups are in the jurisdiction 
of the corresponding energy, not the male counterpart who plays a subordinate role. 

Two more differences distinguish the mantras of this group from those two. One is the 
insertion of the seed-syllable HSKHPHREM between the name of the Nātha and the energy and 
the letter I between the name of the energy and the diction *ambapadukàm pūjayāmi”. 

The structure of the mantras of the fourth group - Niriha - is simple. They begin with HUM 

PHAT. Then comes the name of the Natha ending with *pādukāri pūjayāmi”. This is invariably the 
same as the energy of that mantra. 
' One of the issues to clarify here concerning this Sequence of Eighteen is whether it is a sequence 
of Nāthas or of their consorts. This is discussed in the note 49 to KuKh 2/20-26. In chapter 57 of 
the KuKh all 18, except Srinatha, the last one, are unambiguously presented as the energies or 
aspects of the plane (bhūmikā) (a feminine word) of the Command. It is the eighteenfold 
transmission explained from the point of view of the stages of realisation (bhümikartha) (KuKh 
57/1ab). They are described individually twice (first in KuKh 57/1cd-27 and then again in 57/58- 
76ab). All of them have a corresponding Lord (KuKh 57/96-98). 
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The names of the male consorts listed in chapter 57 of the KuKh have been 
entered in the second column. The male consorts named in the mantras of the four 
classes found in the Tīkā are listed in the following four columns 


44. Table of the Four Kinds of Divine Current 


Energy Male Consorts Āņava Šākta Šāmbhava Nirīha 
KuKh 

Unmanā Šabdarāši Cificintkula Ajfia Simha Ājīā 
Manonmanā Samvarta Kadamba Sirnha Samvarta Simha 

Samana Khecara Vimala Khecara Kifijalka Khecara 

Vyapini Ananta Tusnisa Rudra Bhaga Rudra 

Avyakta** Amogha Advaita Gosthisa Svatantra ? 

Sāmbhavī"* 

Nandinyā Nādinī” Bindunātha Sikhā Ogha Khecara Gosthika 
Manthānā Anādi Mitra Mekhala Ajiia Mekhala 
Bhairava Sukra Hrdaya Kanyasa Vyapaka Kanyasa 
(Pheruka) 

Heruka 
Samayāksī** Ajātānanda Kumāra Tejasa Kandarpa Tejasa 
Ksuradhārā 
Bhāsā"* 
Jhambhalā (Jrmbha) Rakta Krodha Vidyā Garbha Vidyā 
Samayāksī! 
Kālasarnkarsanī' Krīdānātha Megha Šankha Kumāra Sankha 
Kālakarsī 
Candanirnaya Āšānanda Khecara Vīra Krodha Vīradeva 
Kujā* 
Caūcalā" 
Candika 
Aghora Oghanātha Kiraņa Pūrņa Kiraņa Pūrņa 
* Aghorešvarī 


' This name appears as an alternative to Kālakarsī in YKh (1) 36/22. See notes to the edition of the KuKh 57/21cd. 
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44. Table of the Four Kinds of Divine Current 


Energy Male Consorts Āņava Šākta Šāmbhava Nirīha 
KuKh 
Trailokyā Rasānanda Cakreša Kalakala Amrta Kalkoka 
Mahešvarī* 
Vinaya Dhvaja Madatrika Manmatha Cit Manmatha 
Ekavīrā! 
Vimalā** 
Kamalā Jvālādeva Kubja Bhāsura Caryā Bhāsura 
Karankini 
Carcika Nagna Carya Mila Kubja Mula 
Šrīnātha Kubjānanda Cificini Amrta Ciūciņī Amrta 
Ajfiaval? 


! YKh (1) 36/73d = Ekavira 

? The last member of this series is usually said to be Srīnātha, while the rest are all female. The Tīkā partly resolves this anomaly by listing the 
eighteenth member as Ajfiàvali Amba, in the Sākta sequence, where she is expressly said to be also called Šrīnātha ($rīnāthābhidhānā šrī- 
ājñāvalī ambā MS K fl. 88b). She is Ājūābālā Amba in the Sambhava sequence and Cakradevyājūāvalī in the Anava. 


C8S 


II XIGNHddV 


APPENDIX II 583 


We may conveniently compare the presentation in the ŠM here. The 
eighteen members of the Divine Current are listed in a few lines that are common 
to the passage in chapter two of the KuKh.' They appear again in a series of 
mantras that invoke the Siddhas along with their consorts.” In the following table 
the first entries in the second column are the names of the Siddhas mentioned in 
the mantras. The second entries are the form in which they appear in the verses. 
No consorts are mentioned in the verses. The names of the consorts in the right 
hand column are those that appear in the mantras. They usually end with ambā 
and sometimes ambādevī. The first column records the name of the Age they are 
supposed to have exerted their authority. 


45. Table of the Divine Current according to the Srimatottara 


Age of Siddha Consort 
Jurisdiction 
Kali Unmana /Unmani Unmani 
Dvapara Manonmana /Manonmani Mālinī 
Tretā Vana (Kh: Vadana)/ Parāvyāpti Parakalā 
Krta Vyāpaka / Vyāpinyā Vyāpinī 
Akhanda Avyakta Nibodhini (Kh: Nirodhinī) 
Kala Nada / Nadinya Nādinī 
Mandārka Manthāna Madanāvalī 
Hema Heruka / Pherubhairava Māricī 
Amogha Samaya Šavarī 
Pavana Jambhava / Jambhala Varuņā 
Varāha Kula / Kulamnaya (Kulasraya) Kulamālinī 
Pingala Nandibhairava / Sadākhyā 
Ananta Aghora Aghorešvarī 
Amara Trailokya / Tripureša Nadinr 
Dhümra Amarešvara / Ama Vyāpinī 
Timira Kamala / Kamalā Parādevī 
Tamāndha Srinatha Samana 
Andha Ghūrma Unmanī 


! KuKh 2/21cd-25 = SM 23/46-50ab. The variants are compared in the notes to the Sanskrit text 
there. See also KuKh 35/91cd ff. and notes. 

? Each mantra begins with the Five Pranavas. This is followed by the name of the Age in which 
the Siddha and consort wielded authority suffixed by *adhikāre” in the locative. Then comes 
Navatman and the name of the Siddha prefixed by ‘sri-‘ and ending with *-ánandadeva' . This is 
followed by the syllable KHPHREM and the name of the consort ending with Amba. Finally come 
the words ‘tayor yugmapddukam pūjayāmi” — ‘I worship their pair of sandals’. 

> This is the reading in YKh (1) 36/64a. 
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The Gurumandala according to the Srimatottara 


Chapter twenty-three of the Srimatottara, which is most probably a late 
addition to the text, is dedicated to the rites centred on the Gurumandala, first, 
and then the Krama (kramārcana).' The procedure there is explained as follows: 


Fashion a mandala the size of one handspan there in a secluded, 
beautiful place where there are no people and is out of sight of the 
uninitiated. One should make the square mandala with cow dung mixed 
with water (gomayodaka). 

In the center of it make a mandala, round like the solar disc, with 
liquor, sandalwood and saffron consecrated (mantrita) with the Five 
Pranavas. O beloved, having placed the right hand (there) with the root 
mantra and having established (it) in conjunction (with the Samaya 
Vidya), rotate the clenched fist in an anti-clockwise direction. (The Point 
which is) the Unbroken Mandala is in the middle (where) the thumb is.” 

Fashion three girdles in union (yoga) with the three gestures and, 
having uttered the Five Pranavas, (place) five flowers in the middle of 
(the mandala). Then, having removed (sumuddhrtya) one’s hand and 
washed (the mandala) with auspicious water, one should draw (the 
syllable AIM, which is) the energy Kaulisi, facing downwards, within 
the triangle. 

Outside that (triangle) fashion a group of six (that is, a hexagram) 
adorned with the three girdles. Then, having placed a Hero’s Vessel 
(vīrapātra) (there, it should be) filled with spirituous substances 
(alidravya), sandalwood (of various types) lac, or brown sugar, 
according to one’s means. O fair lady, a fish or the like, consecrated 
with the Five Pranavas, (should be placed in the vessel) with them. O 
beloved, one should then deposit the six limbs of the body (of the Vidya) 
in the middle of the vessel, having enveloped it with the Armour by 
means of the left index finger and protected it with the Weapon (in the 
way) I am about to explain to you.’ Then, having deposited the Kula 


' The Krama rite is presented in appendices 8 and 9 of vol. 6 of the notes of the edition and 
translation. 

? mustimangusthamadhye tu akhandam iti mandalam. 

> The mantra of the Armour used to envelop the sacrificial vessel is: 


AIM 5 NA NA NA NA ME AGHORAMUKHI BAHURUPAYAI KAVACAYA HUM | 


The mantra of the Weapon used to protect it is: 
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Vidya encapsulated with the Five Praņavas, deposit the Kulavidyā' in 
the middle of the vessel.” 


The Purification of the Elements 


O goddess, one should then prepare the inner (mental) organ. 
Having exhaled the breath and then drawn it in again into one's own 
body, retain it. Having entered the Root Wheel, (the breath) should 
be checked below and above. (The energy in the body), whose form 
is (like a) a sleeping snake and shape (round like) an earring, awakes 
and moves guickly, following the path of the Channel of Brahmā 
(brahmānādī). She moves by the Path of Brahmā as she pierces 
through the body progressively (lingabhedakramena) and penetrates 
into the Supreme Place, that is, the supreme limit (parāntika), at the 
end of the Transmental. (There the adept experiences) the oneness of 
Siva and Sakti, that is, the churning that is like wonder. The one who 
has entered within the Circle of Principles by means of the union 
(yoga) of the churner and the churned (mathyamanthānayogena) 
neither hears, sees or exhales at any time. 

He should bring (Kundalini) back again into the middle of 
the heart by (following) that same path. (Then) he should expand it 
out by means of the upper channel. (In this way the process of) 
purification takes place in the middle of (the Yoni), the Secret Place 
(guhya). He should check the inhaled (apdna) and exhaled breath 
(prana) there. (Kundalini) straightens by checking (the two breath) 
and enters the Circle of the Moon. (Then) the Supreme Energy 
(kala), whose form is (subtle and straight) like a spider's thread, rains 
down (nectar). 

Thus, one should recollect that the Self is flooded with the 
drops (of that energy), blazing with rays (of power). (One should 
recollect) that it is sprinkled with that Nectar of Yoga. O beloved, he 
should meditate on the dawning Sun within the vessel and, in the 
middle (of it), the rising Moon. 


AIM 5 KINI KINI VICCE KOMKANAYAI ASTRAYA PHAT | 
' According to the notes in the margins of MSs Kh and G of the SM, the Kula Vidya is: 


AIM 5 HSAUM [G: SHAM] GUHYAKUBJIKE PHREM BHIMABHISANE HRIM MATANGINI 
KINI KINI KULAVIDYESVARIYE HRIM HRUM PHREM PHAT SHAUM [KH: SHOM] 
PADUKAM PUJAYAMI HSAUM 5 | 

? ŠM 23/6-15. 
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O goddess, in the middle of that he should contemplate the 
triangle, which is the Circle of Fire. Again, (he should contemplate 
how) the Self abides in the midst of Fire. He should think that (it 
has) the form of an atom. Recollecting that his own Bhairava nature 
is like red mercury and (its) energy enflammed, radiating light, he 
should begin the sacrifice. 

The divine Transmental (energy) in the form of a Point 
(bindurūpā) is in the Supreme Sky. The wise man should sport with 
her. The knower of Yoga should do so for just a moment (trutimātra). 
O fair lady! Engaged in that, he is not stained by Dharma or Adharma 
and he burns away all the sins committed in seven lifetimes. 

In this way, O goddess, he should purify the elements 
(bhūtašuddhi). Once the elements have been purified, (the adept is) 
purified. Then he should commence the sacrifice. He who performs the 
rite of adoration with the elements (in an) impure (state) does not 
obtain its fruit and his worship of the Krama is useless. Therefore, he 
should make every effort to purify the elements.’ 


The Worship of the Teachers in the Nine Lotuses 


Once the adept has drawn the Gurumandala and purified himself in this 
way, he is ready to worship the teachers projected into it. Naturally, he begins 
with the worship of the First Teacher in the centre. This is Navatman in its nine 
forms worshipped in nine mandalas. As the SM says: 


O fair lady, the teacher (HSKSMLVRYUM) consists of nine 
and he is divided into nine states of being. O goddess, one should 
worship the Gurumandala again five times.” He who does not have a 
Gurumandala should make one. One should not converse with (one 
who does not fashion and worship the Gurumandala) and one should 
avoid his company. If one does so the Command is taken away (from 
him) and he should perform penance. By repeating (the Vidya) 
100,000, (he is) purified and the Command operates (once again). 
Thus, one should make every effort to know the Gurumandala.’ 


' Ibid. 23/16-30. 

*Itis worshipped again five time in the lotus in the centre of the mandala where the five forms of 
Srinatha are worshipped with five handfuls of flowers. 

? ŚM 23/3 1cd-34. 
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This is the worship of the external mandalas. Srinatha is worshipped in the 
centre with five handfuls of flowers,' one for each of the Five Siddhas (also called 
Nāthas) who are his forms.” The following table records their names, those of their 
consorts and their mandala? 

46. Table of the Five Siddhas 


Mandala Teacher Consort 
Ananta Srikantha Rakta 
Amala Sankara Canda 
Akula Ananta Šrīkaņthā 
Aksaya Sadakhya Ucchusma 
Akhanda Pingala Mātanginī 
The Siddha Teachers 


After the First Teacher has been worshipped in all his aspects and forms in 
the middle of the maņdala, the Siddhas of the three currents of teachers are 
worshipped next. These are 1) the three Siddhas of the Divyaugha, 2) the six 
Siddhas of the Gurvogha of the Lineage of the Eldest, 3) the three Siddhas of the 
Gurvogha of the Middle Lineage and 4) the four Siddhas of the Gurvogha of the 
Lineage of the Child.* These can be tabulated as follows. 


' This line is appears also in KuKh 48/16ab. There the preceding line enjoins that ‘The lord of 
seed-syllables, the ninth, should be placed below the two hands’. This corresponds to the 
Navatman in the middle. 

> The SM says here: (There are five teachers, namely) Srikantha, Sankara, Ananta, Sadakhya and 
Pingala. Srikantha is the upper face. Šankara is said to be Sadyojata. Ananta is said to be 
Vamadeva and Sadakhya, Tatpurusa. Again, Pingala is Ghora. (Such is) Sadāšiva with five faces. I 
have explained them in the Siddhānta and in the form of Siddhas in the Kula tradition. SM 23/43- 
45ab. 

? The structure of the mantras invoking the Five Siddhas is similar to those of the previous set. 
They begin with 1) the Five Pranavas and Navatman, followed by 2) the name of the mandala, 
and 3) the name of the teacher prefixed by ‘sriguru ājūā HSKHPHREM. 4) Then comes the 
syllable KHPHREM, 5) the name of the consort prefixed by ‘sri and suffixed with 
*kubjikāmbādevī and ending with tayor yugmapadukam pūjayāmi. Thus, for example, the first mantra 
is: 


AIM 5 HSKSMLVRYUM SRI ANANTAMANDALADHIKARE SRIGURU AJNA 
HSKHPHREM SRISRIKANTHANATHA KHPHREM SRIRAKTAKUBJIKAMBADEVI 
TAYOR YUGMAPADUKAM PUJAYAMI | 

* All the mantras of these four groups have the same structure. They begin with 1) the Five 
Pranavas and Navatman. 2) In the first series the second unit is the name of the mandala related to 
the mantra. It is prefixed with the honorific *$rī and ends with 'adhikare'. Only the suffix *- 
adhikāre” occurs in the mantras of the other series. 3) The name of the teacher prefixed by ‘sri’. 4) 
The syllable KHPHREM. 5) The name of the consort is prefixed with ‘$r? and suffixed with 
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47. The Siddhas of the Divyaugha 


Mandala Siddha Consort 
Amala Silasekhara Saumya 
Srsti Srsti Anādi 
Gagana Odīša Olambikā 


The Gurvogha of the Lineage of the Eldest 


Kulakuņdala Kaulisa Kula 
Khecara Cicinisa Para 
Unmana Tusnisa Candra 

Mahavyoma Gagana / Kirana Kirana 
Samana Candragarbha / Garbhamukta Bala 

Pūrva Savara / Mitreša Mahana (?) 


The Gurvogha of the Middle Lineage 


Mahā-ugra Padma Ratnāvalī 
Mahā-ugratara Ugratara Vimalā 
Mahādurga Vedha Sundarī 


The Gurvogha of the Lineage of Child 


Mahābimba Kamala Devāmbā 
Mahābimba Vimala Vimalā 
Mahābimba Jāla-oli / Nakhanakha Bhuvanā 
Mahābimba Vīra Vinayā 


The Triple Purification (trisuddhi) 


Next comes the liturgy of the triple purification (trisuddhikrama). This is 
the worship of the three Siddhas who, out of the Nine Siddhas, founded the three 


*kubjikambadevi'. 6) The mantra ends with ‘tayor yugmapadukam pūjayāmi” - ‘I worship their 
sandals’. Thus, for example, the first mantra is: 


AIM 5 HSKSMLVRYUM SRI AMALAMANDALADHIKARE HSKHPHREM 
ŠRĪŠILĀŠEKHARANĀTHA KHPHREM ŠRĪSAUMYĀKUBJIKĀMBĀDEVĪ TAYOR 
YUGMAPADUKAM PUJAYAMI 


The last mantra in the first series ends with Navatman followed by the Five Pranavas in the 
reverse order. Perhaps these should be added to all the mantras. 
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lineages. The mantras praise them and their consorts. They mention their birth 
place, father’s name, caste and alias.' These details can be tabulated as follows: 


48. Table of the Three Siddhas of the Triple Purification 


Original name Trivikrama Vikramaditya Mahipala 
Birth place Pundravardhana Bhogapura Kanyakubja 
Caste Brahmin Brahmin Brahmin 
(Samavedin) (Rgvedin) 
Father’s name Vikrama Vāli Soma 
Name of fame Loka Parama Ananga 
Secret name Sūrya Lankeša Vajra 
Pūjā name Kiraņa Ratna Māņikya 
Public name Gagana Parama Kamala 
(i.e. Padma) 
Consort Kiraņā Hīrāvalī Kaņthābharaņa 


The Convention of the Eighteen Flowers. 


The eighteen Siddhas of the Divine Current are worshipped next. See above 
for details.” 


The Nine Nāthas 


The Nine Nāthas are worshipped next. Their mantras invoke them with two 
names, along with their consorts.? 


' The following are invoked in the mantras. 1) The birth place prefixed with ‘sri-’ and ending with 
*mahāsthāne” in the locative. 2) The caste of the Siddha beginning with the diction ‘janmajati-’. 3) 
The father’s name. 4) The original name. 5) The name of fame (prasiddha). 6) The secret name. 7) 
The pūjā name. 8) The public name (prakatanāma). The last four names are prefixed with *šrī-” 
and end with ‘-Gnandadeva’. 9) The name of the consort prefixed with ‘sri-’ and ending with *- 
ambadevi’. 10) The words ‘tayor yugmapādukāri pūjayāmi” — ‘I worship the sandals of the 
couple’. 

? See above, p. 581 ff.. 

? 1) Each mantra begins with the Five Pranavas. 2) The seed-syllable HSKHPHREM. 3) The 
name of the Siddha prefixed with 'sri- and suffixed with '-anandadeva'. 4) The alias of the 
Siddha introduced with the words *dvitīyanāma” — ‘second name’. It is prefixed with ‘sri-’ and 
ends with *-ānandadeva”. 5) The name of the consort beginning with ‘sri-’ and ending with 
‘amba’ followed by ‘tayor yumapddukam piijjayami’. Note one mantra is missing and so only eight 
out of the nine Nathas are listed in the table. 


AIM 5 | HSKHPHREM  ŠRĪGAGANĀNANDADEVA  DVITIYANAMA ŚRĪ- 
MARTANDANANDADEVA . KHPHREM  ŠRĪKIRAŅĀVALĪ AMBA TAYOR 
YUGMAPĀDUKĀM PÜJAYAMI | 
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49. Table of the Nine Nāthas according to the Srīmatottara 
First name of the Nātha Second name of the Nātha Consort 
Gagana Martanda Kiranavali 
Kumuda Bhairava Ratna 
Padma Pippilin Hīrāvalī 
Bhairava Gosthisa Gautamī 
Deva Candana Muktāvalī 
Kamala Sura Kanthavali 
Siva Mātangīša Vīrāvalī 
Sulocana Mālatīša Tantali! 


The Sixteen Nathas 
The worship of the Sixteen Siddhas follows naturally after that of the Nine 
Nāthas. Their names and those of their consorts mentioned in their mantras are 


tabulated below. 
50. Table of the Sixteen Siddhas according to the Srimatottara 


Nātha Consort 
Candra Candrā 
Gulma Kumārī 
Stambha Vīrā 
Karpāsa Bālā 
Vatapura Bhānumatī 
Vīrya Bījā 
Payasānka Parvāvalī 
Bhogapura Bhogini 
Kaušala Košalā 
Vimala Vimalā 
Khadga Khadgāvalī 
Rudra Rudrešvarī” 
Vara Dhātrī 
Vangāla Vankešvarī 
Vankāpura Purešvarī 
Caryā Carcikā 


This completes the worship of the Circle of Teachers according to the ŠM 
After this the ŠM goes on to describe the Worship of the Krama (kramārcana). 


! Variant: Dhandhali, 
? Variant : Prāņešvarī. 
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Chapter Seven 


The Manthānabhairavatantra, 
origin, structure and development 


The Kubjikā scriptural corpus can be divided into two principle categories, 
which we may refer to as the main and the subsidiary Kubjikā Tantras. The main 
Kubjika Tantras are a part of what is called the ‘root tradition’ (mülanvaya). The 
scriptures of the root tradition are the KMT and its expansions, the SM and the 
SSS. Another branch is represented by the MBT and two other scriptures that 
present themselves more or less implicitly as versions of it, namely, the 
Ambamatasamhita and the Kulakaulinimata. The remaining scriptures are all 
closely related to this primary corpus and consider their teachings to be variously 
derived from it, but do not claim to be directly descended from the original 
scripture revealed by the goddess in the systematic way the others do. These 
include the Kularatnoddyota, the two Srīmatasāras, the Siddhapaūcāšikā, and the 
Kularatnapancakavatara. 

The main Kubjika Tantras are technically called Matas, a title that is 
generally included in one of their names. Thus the MBT is also called the Srimata 
and Vakrikamata. The Ambdmatasamhita is also called just Ambāmata and it 
would be more accurate to call the KMT just Kubjikamata. It may also be called, 
like the MBT, Srimata. Accordingly, its expansion is called the Srimatottara. In 
one instance, at least, we find the name Satsāhasramata for the SSS.! 

Both Word and Scripture, this Mata is that of the goddess Kubjikā and 
takes its names from her names. Apart from Kubjika,” her scripture is variously 
named after her - Kubjini? - the Hunchback Girl, Kubjī,* Kujā, Kuji, Khafijini - 
the Lame One, Vakrikā or Vakrā - the Crooked One, Cificinr- the Goddess of the 


! SSS 45/77, quoted below. 
? The Kubjikamata refers to itself by this name in the colophons and in KMT 10/39d, 6/29b, app. 
4/13b, 25. 
> The KMT refers to itself as the Kubjinīmata in KMT 20/57d, 79d, 25/206b. 
^ The KMT refers to itself as the Kubjimata in KMT 19/87a. 
? Kubjikā is frequently called Cificini — the goddess of the tamarind (cificd) in the MBT and her 
later Tantras although this name is unknown to the KMT. Morever, Kubjika's scripture is referred 
to once as the Cificinimata in the following place: 

Thus she is the agent and, omniscient, is the energy Šāmbhavī that emanates the cosmic 
form and is well known in the Cificinimata. 
-và] kalà [k, g, gh, n: kula] | 
srjate visvarüpam [g: -rüpama] hi vikhyātā [k, gh, n: vichetā; g: vicchenta] cificinimate || 


YKh (1) 35/6. 


2 INTRODUCTION 


Tamarind, Kulalika! - the Potteress, Amba or the vernacular form Avvā, and 
Anāmā,” Laghvika* and, most common of all, Sri - the Royal One who has as her 
scripture, teaching, school" and tradition (anvaya, āmnāya) the Srimata. 
Otherwise known as the Kubjinimata, Kujāmata, Kujīmata” Khaūjinīmata, 
Vakrikāmata, Cificinimata, Anāmamata and Kulālikāmata” and their homonyms, 
it is more commonly called Pascimāmnāya.' Concerned as it is primarily with the 
worship of the goddess, the MBT is appropriately referred to as the Mother's book 
(avvāpustaka).* As her scripture - Mata - it is the Avvamata - the Mata of the 
Mother. This Mata is the King of Matas - Matarāja, the Mata of the Goddess 
who is her devotee’s guide and leader (svamini). Identified with the MBT it is, as 
the long colophons at the end of the Kumarikakhanda proclaim, 'the venerable 
scripture of twenty-four thousand (verses) (caturvimsatsahasrasamhita) (known 
as) the Svāminīmata of the Supreme Lord's command as uttered within the 
Tradition of the Mother (avvakrama)'. 


This name, rare elsewhere, is common in the Cificinimatasdrasamuccaya. The following 
are three of several references: 

This is the Essence of the Cificinimata, the supreme plane of the Divine Current. 
cifícinimatasaro ‘yam divyaughaparamam [all MSs: divyogha-] padam || CMSS 1/22cd. 

The secret Mata which is beyond (all other) Matas is the excellent venerable 
Sricificinimata. 
matam matottaram [k, kh, g, gh, ù: matantaram; c: metantaram] guptam šrīcificinīmatam 
uttamam || ibid. 2/2cd. 

O god, I have heard the most excellent of the best Matas. By your grace I have heard this 
Essence of the Cificinimata. 
Srutam deva maya sarvam matānām uttamottamam | 
cificinīmatasāro ‘yam tvatprasādāt maya šrutam || ibid. 11/18. 
' KuKh 68/120-122. The KMT refers to itself as the Kulalikamnaya in the colophons and in KMT 
17/59a and as Kulālītantra in KMT 10/32d. 
2 This is a collection of the essence (of the teaching), the excellent teaching of the goddess 
with no name (anāmāmata) whose (name) should not be uttered. If (one does) utter it (by mistake 
in public), he should repeat (the goddess's Vidya) a hundred million times. 


sarasamgraham etad dhi anāmamatam uttamam || 

yasyoccaram na kartavyam uccārād ayutam japet | SSS 50/87. 

* Concerning this name of the goddess see below p. 315 ff.. The KMT is called Laghvikāmata in a 
variant of the colophon of chapter 15 and Laghvikāmnāya as a variant of Kulālikāmnāya in the 
colophons of chapters 9, 10, 13, 15, 16, 18, 19, 20, 23, and 25. 

* KuKh 4/5cd-6ab. 

> KMT 18/114. 

* Also called Kulālītantra in KMT 10/20-39. 

7 KuKh 4/8-10ab. 

: One should worship the Siddhakhanda in the middle of the Mother's Book (avvapustaka). 
avvāpustakamadhye [kh: avvāpusta * madhe] tu siddhakhandam prapüjayet | YKh (2) 29/36ab. 
Quoted below in full below on p. 98-99. 

? KuKh 30/2cd-3, 11. 
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The Mata and Matas 


The common meaning of the word ‘mata’ is ‘point of view’, ‘doctrine’, 
‘teaching’ or by extension ‘school of thought’. In a technical sense, the word 
conveys a number of other related meanings. A Mata is a type of Tantra. In one 
place in the JY the deity declares that he has heard many very secret Tantras and 
Matas.' This does not mean that Matas are not Tantras. Tantras may also be called 
by other names. Samhitas or agamas may be Tantras, in the broad sense of the 
term. Types of Tantras may also be given more specific names like 'kalpa'. The 
terminology is not always consistent. The Siddhayogesvarimata, for example is 
also sometimes called Siddhayogešvarītantra. There may also be overlapping 
between the specific and the generic terms. The Brahmayāmala, for example, is a 
type of Tantra called 'yamala'. However, it is also commonly called Picumata and 
occasionally even Picutantra.’ 

The canon of the Srikanthiyasamhitü, accepted as authoritative by 
Kashmiri Saivites, like those of several other Bhairava Tantras, including the JY, 
classify the Bhairava Tantras into eight groups of eight Tantras. In this ideal 
scheme there are said to be eight Mata Tantras.* In one place the KuKh lists 
sixteen Mata Tantras.* A good number of the names that appear in such lists of 
Tantras are imaginary. However, those that do exist and are specifically termed 
Mata Tantras are all centred on the worship of goddesses. For example, Abhinava 


22-2 


refers to the SYM as the 'great scripture of the Mata” (matamahāšāstra)” The 


! érutàni bahutantrāņi mahāguptatarāni [kh: -tavāni] ca | 

nistrimsani matany eva vikalpaksīņavritayah M JY 4/20/30. 

* siddhayogešvarītantram trikasārottaram tathā |l 

picutantram mahàraudram vimalocchusmasafijfüitam | JY 3/24/34cd-35ab. 

> See Dyczkowski 1989: 45, 47-48, 110 and 115. The eight Mata Tantras are listed in the JY as 
follows. Note the reference also to ‘Upamatas’ - 'secondary Matas': 


matastakam šrņu atah sadasivaparigraham | 

raktadyam petikadyan ca bharundimatam eva ca |1 

mahamatam (hahlamatam ?) caturthan tu paficamam pingalamatam | 
nilake$imatam sastham saptamam šamvarāmatam || 

utphullam astamam proktam saptasrotovilaksitam | 

Satastakam hy upamatam parisistais ca samyutam | JY 1/44/7-9. 


Out of these Tantras we know of the existence of the Pingalāmata, manuscripts of which 
have been preserved in Nepal. Abhinava refers to the Utphullakamata in TA 29/166ab. The 
Buddhist Sarmvaratantra, also called Cakrasamvara is well known. Sanderson notes that Buddhist 
Tantras sometimes adopt their names from Šaiva ones. However, this and the remaining names 
may well be purely imaginary. 
^ See KuKh 68/27-32ab. 

5 TA 26/74. 
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deity of this Mata Tantra is Siddhayoge$vari whose three aspects or forms are the 
goddesses Para, Parapara and Apara. Siddhalaksmi, a form of Kali, is the main 
(samayā) goddess of the Kdlasamkarsanimata.' Similarly, although the Picumata 
is concerned with the worship of Bhairava, it focuses on his consort 
Candakapalini and the Yoginis associated with her. Subsequently, in the JY she 
figures as Matacakrešvarī - the Mistress of the Assembly of the Mata - a form of 
Kali identified with Candikapalt. She is ‘mounted on the Mata’ (matārūdhā) and 
becomes manifest in and through the levels of Speech.” In this context, the term 
‘mata’ is similar to ‘kula’ in the sense that it denotes a type of Tantric teaching or 
tradition which is a part of a Bhairava Tantra. Thus for example we find, a 
Yaksinimata in the JY ? 

The third satka of the JY contains more concerning Mata than the other 
three satkas. Chapters 11-14 are dedicated to the Vidyā and related practices 
(vidhāna) of Matacakrešvarī one of the Mata goddesses of the JY.* ‘Matas’, i.e. 
*teachings', are dedicated to goddesses in the JY. For example, the 
Mahālaksmīmata* is dedicated to Mahālaksmī who is worshipped in association 


! Sanderson 1986:163. 

á The goddess Matacakreśvarī wears the garland (of her) thousand syllable (Vidyā). She is 
the goddess of the Mata and, mounted on the Mata, is Kālikā (called) Caņdikāpālī. She is manifest 
fourfold according to the (fourfold) division of Speech in association with the liturgy (krama). 


matacakreśvarī [kh: manaśukreśvarī] devi sahasrāksaramālikā [g: -ta; gh: -mālinī] | [...] 
caturdhā vāgvibhedena vyaktā sā kramayogatah | JY 3/11/2ab, 15cd-16ab. 

3 O (goddess) to whom the Lords of Heroes bow, listen to this astonishing secret the 
excellent teaching concerning the Yaksinis, the essence that bestows every accomplishment. 


Srnu virendranamite rahasyam idam adbhutam || 

sarvasiddhipradam sáram yaksinimatam uttamam | JY 2/64. 

^ According to Sanderson (1988: 683-684) there are three main Mata goddesses of the Kaula Mata 
of the JY. These are Matacakrešvarī, along with Trailokyadāmarā and Mahālaksmī 
(Ghoraghoratarā). They came to be worshipped as the three faces of Guhyakālī. 

? An example of this usage is: (The god) with a divine form uttered this teaching (mata) 
concerning Mahālaksmī. 

mahālaksmīmatam idari bhasitam divyarūpiņā M JY 4/65/37cd. 

8 Now I wish to hear the auspicious Mahalaksmimata, the knowledge of the Vow of 
Generation accompanied by (Tantric) practice (caryā) and mantra (I wish to know) the Mudra, 
mandala and rite of adoration of (her) practicioners according to (their) karma. 


adhunā šrotum icchami mahalaksmimatara šubham | 
utpattivratavijfiana caryamantrasamayutam || 
sadhakanam yathā karma mudrāmaņdalapūjanam | JY 4/60/6-7ab. 
This chapter of the JY is a part of the section (cakra) concerned with the 
Mahālaksmīmata. The colophon reads: 
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with Kali.’ There is the Kuņdalešīmata dedicated to Kundalini who, identified 
with Kālikā, is Piņdešī, the Mistress of the (Mantric) Body.” The JY enjoins that 
such ‘matas’ should only be given to those who are dedicated to the Devi Tantras? 
i.e. the Goddess.* Some of these ‘matas’ became extensive enough to have entire 
Tantras dedicated to them. One is the Kdlasamkarsinimata, mentioned above, a 
teaching — mata - which is also a part of the JY ? 

According to the Nisacaratantra, in a more extended sense, Mata forms a 
part of a series of progressively more 'evolved' groups of Tantras and doctrines 
that culminate in the Trika Saivism taught in the Nišācāra.* In this context Mata 


iti jayadrathayāmale caturvimsatisahasre caturthasatke mahālaksmīmatacakre 
devyutpattimamtroddharapatalah [k: devyotpattimaccho-; g: devyopatti-] || 60 || 

' The primary form of Kali worshipped in the JY is Kālasarnkarsiņī but Laksmī (particularly as 
Mahālaksmī and Višvalaksmī) is also prominent. Chapter 21 of the first satka of the JY deals 
extensively with the worship of Laksmi in the context of Kali worship. There we read: 


In order to gain wealth (and royal power) (Jaksmī) one should worship Laksmi in the middle 
of Laksmi's maņdala surrounded by the aggregate of Kālī's energies. 


laksmyartham pūjayel laksmim laksmimandalamadhyagam || 
kālīkalākalāpena samantāt parivāritām | JY 1/21/7cd-8ab. 


Then follows a description of how to draw the Laksmimandala. The seventeen syllable 
mantra of Kālasarnkarsaņī is projected into it. The goddesses in the mandala all wear Laksmi's 
clothes. 

? evam kundalacakrest pindešī [gh: pirndešī] kalika smrtā | JY 3/15/29ab. 
> One should not give the Kuņdalešīmata to those who are not devotees. O fair lady, here, it should 
be given those who are devoted to the Devi Tantras. 


kundalesimatam nama [gh: mananta?ma] nābhaktāya pradāpayet || 

devitantraratanam [g: devi-] ca datavyam [k, kh, gh: -vyam] iha sundari | JY 3/15/265cd-266ab. 

^ A ‘Devi Tantra’ is mentioned in the KMT which says that Kubjika's Vidya is found there. This is 
not the name of a text, but rather of a type of Tantra. This is clear as Bhairava goes on to say that 
he has taught the same Vidya in each Tantra (tantre tantre) many times. See KMT 7/1-10. 

? Then, O Supreme Goddess, I gave him a boon because he asked me for the teachings - mata - 
concerning Kālasarmkarsiņī. 


tadaham varadas tasya samsthitah paramesvari | 

prarthito ‘ham [k: prathi-] tatas tena kalasankarsanimatam [k: kala-] || JY 2/49/12. 

5 The series is: Veda > Saiva (i.e. Siddhānta) > Vāma (Bhairava Tantras of the left) > Daksa 
(Bhairava Tantras of the right) > Mata > Kula > Kaula > Trika. 


vedāc chaivam tato vamam tato daksam tato matam | 
tatah kulam tatah kaulam trikam sarvottamam param M Nišācāra quoted in the comm. on TA 
13/300cd-301 and in PTv p. 92. 

Abhinava (TĀ 13/300cd-301) explains the transition from one type to the other of the 
Tantras as consonant with progressively more intense forms of grace (Saktipdta). 
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follows after the Siddhantagamas, those of the Left and the Bhairavatantras of the 
Right, but precedes the two forms of Kaula cults, namely, Kula and Kaula beyond 
which comes Trika. Sanderson is of the opinion that in this sense Mata denotes 
the Kali cults of the Kalikrama, embedded in the root Tantra of this school, 
namely, the JY. The JY is, therefore, according to this view, the most 
representative Tantra of the Mata Tantras.' 

Be that as it may, in relation to the Kālīkrama and the Trika, the term 
'mata' is used in the Kubjika Tantras with reference to themselves as the special 
custodian of the Divine Current of the Kaula scriptures. Perhaps with the intention 
of distinguishing it from the earlier Matas, this one is called 'Matantara'.? Indeed, 
the term ‘mata’ has, like the more common term ‘kula’, a range of applications 
many of which overlap. The ‘assembly’ (cakra) of a Mata make a family - Kula. 
Sometimes, ‘Mata’ like ‘Kula’ may denote a kind of scripture not just a school or 
a teaching or group of deities, just as “Kula’ may also mean the actual scripture, 
not just the teaching in abstract or a particular Kula school.’ Matas and Kulas are 


Kula, at least according to the Kubjika sources, is the form of non-sectarian Kaulism 
founded by Matsyendranātha. Kaula stands instead for those forms of Kaulism centred on a 
particular goddess. 

' See Padoux 1994: 38-39. Sanderson writes (1988: 682): 'The Kaula Mata is rooted in the 
tradition of the Jayadrathayamala.' 
2 The Mata (in this case) is the secret Matantara, the excellent and venerable Cificinimata. 


matam matantaram [k gh: matantaram; g: metantaram] guptam Sricificinimatam uttamam || 

CMSS 2/2cd. 
> The Kālīkula (quoted in TA 28/15, 29/43 and 35/33), the Nišākula (quoted in TA 13/126) and 
Madhavakula, which is the fourth satka of the JY, are examples. The following are examples of 
this usage: 


The matrix (mātrkā) of the letters is said to be the fire-stick of mantras and she should be 
known to be the energy Kundalini, the supreme power. Then (from that are) born mantras, Kulas, 
and Tantras, each separately. O mistress of the God of the gods, I have praised them before 
properly in the previous extensive satka. 


varnanam [g: vesinam] mātrikā ya sā sā ca mantrāraņih [k, g: -rani] smrtā [g: -tih] M 
sā ca kuņdalinī Saktih sā jfieya [g: kriyā] paramā kala | 

tato mantrāņi jātāni kulāni ca prthak prthak || 

tantrāni devadevesi tani samyak pura maya [g: mayā pura] | 

kīrtitāni surešāni pūrvasatke [k: -satka] suvistare [k, kh, g: -rarh] || JY 3/24/26cd-28cd. 


In chapter forty-two of the second satka of the JY the deity begins by saying that she has 
heard many šāstras and goes on to list a series of names mostly ending in ‘kula’ and concludes 
that ‘similarly there are other Tantras': 


pürvam [k: pürva] šrutāni [k: šrutyāni; kh: šrutvāni] šāstrāņi bahuni 
paramāņi ca | 
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closely related in contents and form. The same goddess teaches both. Historically 
and morphologically, they develop together and both are rooted in the earlier 
more Bhairava centred Kāpālika practice.' So once the god has imparted the 
teaching to the goddess he says to her in the JY: 


Today I have revealed the Kālīkāpālikāmata, the accomplished 
Kaulika knowledge by means of the union of invariable concomitance, 
that supreme and pure nectar, the most excellent practice (vidhāna).” 


But, as the following reference implies from the same source, the 
difference between a Mata and a Kula is hardly more than in the name: 


One should know the teachings (mata) by means of that Mata 
and the Mata is a part of the Matakula. The goddess who is the 
destroyer (of delusion) of the Mata (matasamharini) and utters ‘mata’, 
‘mata’ and again ‘mata’ is Matešvarī by name. The proud (goddess) 
who utters forth each Kula, and Akula which, merged in Kula, is the 
Kula of Rāviņī located in the abode of Kulakaula, should then be 
known to be Kulešvarī.* 


In order to understand better what is meant by Mata in this sense, we must 
refer to the use of the term in context. Sanderson distinguishes the Mata as one of 
the major traditions of the early Kaula Kali cult. Omitting the details that are 
specific to the Kali cult, we may refer to the more general features of that Mata 
concerning which he says: 


This Kaulism, like that of the Trika, rests upon a broader base of Tantric 
practice, but unlike that of the Trika this base is unrestrainedly Kapalika. The 


mahamatam [k: -mantra] mahakaulam samatamohanam param || 

siddhasenapatikulam ravakhyam kulam uttamam [k: ksumuttamah] | [. . .] 

evam [k, kh: evarnm] anyāni deveša tantrany [k, kh: -ny] api samāsata || JY 2/42/7-8ab, 10cd. 
' This is implied in the reference above in the CMSS to the Kaula Mouth of the Yogini called Picu. 
This is the Yoginī of the BY who teaches Kāpālika practice. 

? siddhakaulikavijfiánam tavādya prakatīkrtam | 

avinābhāvayogena kālikāpālikāmatam || 

amrtam yat param suddham vidhanam tu hy anuttamam | JY 4/21/165-166ab. 

> tanmatena matam jfieyar matam matakulāntagam || 

matam matam matam bhūyo yada rāvayate [k: rāva * te; g: rāva te] hi sā | 

matasamhāriņī [k, kh: mamta-] nāmnā tena devi matešvarī || [g: (?)] 

kular kulam kule līnarh akulam ravinikulam | 

tat kaulakuladhamastham hi [k, kh: vi] ravayati garviņī || 

tadā kulešvarī jfieyā * * * * * * * *| [g: (2)] VY 4/5/53cd-56a. 
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most striking feature of this Tantric Mata is the prevalence of deities who have the 
faces of animals, or who have numerous such faces in addition to a principle 
anthropomorphic face. 


The Kaula Mata of the Kubjikā cult can be said to be a reformed version 
of the Kaula Mata rooted in the traditions from which the Jayadrathayāmala is 
drawing. Thereomorphic forms are here limited to the attendants of the main 
deities. The iconic forms of Bhairava and Kubjikā, although polycephalous, do 
not have animal heads. The Kāpālika strains marked by the prevalence of 
nocturnal rites in cremation grounds and a powerful transgressive sacrality have 
been guietly internalised or relegated to the domain of magical rites. The use of 
bodily fluids, normally considered impure, as sacrificial offerings has been 
retained but the practice of ritual intercourse is no longer central to the main body 
of practice, although not ignored. Domestication and internalisation has led to the 
development of a rich, extensive and highly complex repertoire of inwardly 
visualized, and also externally represented, configurations of deities, most of 
whom are Yoginis, alone or with their partners. Accordingly, Kubjika’s tradition 
is also called the Yoginrmata and is understood to be the quintessence of the Kula 
teachings of all the schools.* This goddess's Mata is, moreover, exclusively Kaula 
and takes pride in being the Great Kula (Mahakula) and so does the MBT.' It is 
the 'Great Kula consisting of three sections? which, as we shall see, is the way the 
MBT is divided. 


The Descent of the Scripture 


The KMT and MBT are independent texts. Even so, the mythical accounts 
of the origin of the Kubjika scriptures we shall examine in this chapter, consider 
them to be derived from one another as part of a chain in which the individual 
versions progressively decrease in size. Thus they are all, in a sense, the same 
Mata. We notice here a phenomenon that we will observe repeatedly in the 
passages that follow namely, what could be called replicated denotation. By this I 
mean that the same name serves to denote each of the texts in the descending 
series of progressive abridgments that take place in the course of its transmission 
from master to disciple. This manner of describing the formation of a scripture is 


! Sanderson 1988: 683. 
? kathayāmi kramārthena [k, gh: kathārthena] durlabham yoginīmate | 
sthānabhedam tathā sarvam yat phalam [k, gh: nihphalam] kulašāsane [k, gh: kulasāšane] M 
YKh (1) 10/9. 
> yoginīmatasāram tu āmnāyari kulašāsanam | CMSS 7/44ab. 
* See KuKh 30/39. 
> KuKh 30/2cd-3, cf. ibid. 57/90-91ab. 
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a common paradigm we find in Tantras of all traditions. N. R. Bhatt writes about 
the Agamas of the Siddhānta: 


[The Āgamas] are said to have been very extensive when they were first 
revealed and were subseguently taught in a progressively more condensed form 
because of the gradual degeneration of mankind, lifespan, strength, and faith etc. 
[...] Thus the Suprabhedāgama is said to have contained thirty million slokas 
when it was initially revealed and there are 4,665 in its present abridged form; the 
Kiranagama, said to have contained fifty million while there are 1,990 and 1/2 in 
the one we now possess.' 


Similarly the original Siddhayogešvarīmata is said in the beginning of the 
Malinivijayottara to contain 90 million verses. This gave rise to three different 
lines of transmission. The Path of Yoga is discussed in the original Mālinīvijaya 
which is said to consist of 30 million verses. Another shorter form consists of 
12,000 verses. However, this was also considered to be too long and hard to grasp 
by people of limited intellect. Thus, the Mālinīvijayottara, ‘a summary of this 
summary’ which has survived complete, was revealed as a sequel to the 
Siddhyayogešvarīmata.” Abhinava summarizes the progressive descent of the SY 
in nineteen stages starting from Bhairava who transmitted it to Bhairavi and then 
successively down through a series of gods, divine beings and sages. At each 
stage of the descent after the gods, the original scripture consisting of 90 million 
verses decreased by a half until it reached Ravana and then Rama who learnt it 
from Vibhisana, Ravana's brother. Thus a chain of transmission is set up from 
higher, divine beings, through to sages and ultimately men. The Agamas classify 
these into various types of ‘relationship’ (sambandha) ranging from one between 
deities (divyasambandha) down to one between human beings (adivya). This way 
of explaining the origin of scriptures is common also to technical treatises in 
general. Wujastyk (2003: 396) comments on the mythological accounts given in 
the beginning of medical treatises in which medical knowledge is passed down 
from the gods to humans through a chain of divine beings and spiritual teachers. 
He says: 


Accounts of origins cast as historical discourses can be considered as 
having two dimensions: a horizontal and a vertical, rather as Ferdinand de 
Saussure divided linguistic study into orthogonal diachronic and synchronic 
dimensions. The horizontal dimension is that of mundane time: history in this 
dimension is the narrative of events of past times. The vertical dimension 


' Bhat 1964: ii. 
? MV 1/8cd-12ab. 
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measures closeness to God: the history of this dimension is the account of how the 
present manifest situation has evolved, or descended, from an original, pristine 
world of absolute unity. When at the start of a Sanskrit text we are told by the 
author, as so often happens, that the work once consisted of millions of verses, but 
was handed [down] from the original omniscient sages to human scholars only in 
abbreviated form we must understand that we are dealing with vertical history. . . . 
Such a spiritual narrative is not to be confused or conflated with horizontal 
history, although the narrative may be cast in the language of past tenses and 
linear teacher-pupil descent. 


In the same way the first chapter of the SvT introduces itself as a 
condensation of a much more extensive 'ur-tantra'.' The revelation of this 
particular text, in an abbreviated form is presented as a particular act of grace. It is 
not necessary to multiply the examples. The claim is a common one, although 
there is little reason to doubt that in actual fact Tantric texts, especially very long 
ones, were built up from smaller originals. The Puranas similarly claim original 
extensive versions which were subsequently condensed,” although the more 
correct assessment of their status as part of a series of augmentations 
(upabrmhana) is also well attested. The cardinal example of the degree to which 
Puranas develop through this process is the Skandapurāņa. The present version 
runs into 35,000 verses, making it the longest of the Puranas. However, a 9th 
century manuscript recovered in Nepal contains a text that is hardly 5,000 verses 
long. 

In this case, the chain of scriptures is distinguished from the others by its 
length, measured in numbers of verses. For example, the largest may be, 
according to some accounts 100 crores (Kkoti) or 70. This is the Mata of 100 or 70 
crores. The shortest in the descending chain is the published Kubjikamata to 
which the texts refer as the Mata of 3,500 verses, which is its actual size. In 
between is the Mata of 125,000 verses and that of 24,000. The latter is identified 
with the Manthanabhairavatantra. All these are one Mata, that is, one scripture, 
one transmission, one teaching transmitted from the deity down through the 'root 
tradition', first to the Siddhas in the main sacred seats and then along their 
lineages. 

This scripture (šāstra) is the pure doctrine - Mata - which is the knowledge 
and the Transmission (krama) handed down through the series of teachers 
(pāramparya).” ‘Mata’ also means 'spiritual knowledge’ in the JY. When one 
knows the one reality within one's own body, in each and every limb then one is 


! Arraj 1988: 9. 
? Concerning the Purāņic version of this notion, see Rocher 1986: 46-7. 
* KuKh 6/188cd-189ab. 
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established in the Absolute (brahman). This, according to the JY, is Mata 
knowledge.' The Kubjikā Tantras explain this spiritual knowledge in their own 
way. Referring to itself as the highest (uttara) knowledge hidden in the Srimata, 
the Srimatottara, admonishes those who have been granted the grace of initiation 
to abandon all the other scriptures and Tantras and search for the knowledge that 
saves from the ocean of transmigration in the Kujāmata. The best of all scriptures 
(agama), merely by knowing it, the adept becomes pure and, without fear, ‘he 
wanders over the whole earth, like an elephant of the jungle’. 

It is not only the teaching of Kubjika's Kula. It is the knowledge of all the 
Kulas. Indeed, it is that one Kula, that is, tradition, from which all the many 
individual Kulas are ultimately derived and of which they are, therefore, just a 
part. Through it is transmitted the divine knowledge that is for everybody 
whatever their condition, be it householder or wandering ascetic, and whatever 
their tradition: 


Those fools who are devoted to mistaken knowledge and 
reflect on the meaning of many šāstras (but) are devoid of Kula 
knowledge do not attain the supreme principle. If they do not know the 
Srimata, they do not know that plane and, O goddess, without the 
Matottara, their effort to gain knowledge is useless. O goddess, one 
should abandon all the Tantras like rotten meat, as an old man does 
sexual desire and one who is full, food. [. . .] The great fools devoid of 
the Srimatottara in the terrible Age of Strife sink in the ocean of 
transmigration that is hard to cross. Sunk in the ocean of 
transmigration, how can they cross (it)? Again, O Laghvi, those who 
have attained knowledge and understand the Srimatottara cross over 
easily. That, O mother, is Mata knowledge.” 


! yad vad ekasya tu jfíanara svadehe samprajayate | 

angapratyangapiņdādau [k, kh: -pīdādau] tad vad brahmani samsthitah M 

evar tan matavijfíanam ato ’sya samudahrtam | JY 1/9/221-222ab. 

? KuKh 18/16-17ab. 

3 bhrantijfianarata [g: bhramnti-] mūdhā [k: rūdhā] bahušāstrārthacintakāh |I 

na vindanti [k: vidanti] param tattvam kulajfianavivarjitah [g: kula- ] | 

Srimatam [kh g: -mate] ye na jananti na te jananti tat padam || 

matottaram vind devi vrtha jfianaparisramam | 

yathā trptas tyajed [k: jattas tyaje-; g: -vipratya-] annam vrddhah kamarn yatha tyajet || 
tathā sarvāņi tantrāņi tyajed [kh: tejed-] devi palalalavat | [. . .] 

kalau yuge mahāghore duspāre bhavasāgare |1 

majjamānā mahāmūdhāh [g: -mūdhā] šrīmatottaravarjitāh | 

bhavasāgaramagnāš ca [g: magnasya] katham param taranti te [g: re] || 

ye punar jfianasamsiddhah [g: puna- -siddha] šrīmatottarabodhakāh [g: -ka] | 

taranti līlayā laghvi [g: laghvi] matajnanam [kh: manajfiana; g: marājūāna] tad ambike [g: 
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In this sense the Srimata is the whole teaching (mata), the veritable Ocean 
of Kula.' In the highest sense it is the goddess Kubjikā herself who is the energy 
of the Ocean of the Yoni (yonyārnavī).” Siva is the Ocean of the Void,” which is 
the emptiness of the goddess’s Triangle and the state of eternal repose that 
contains all time called the Ocean of the Aeons.^ The Srimata is the Yoni of Kula, 
the Ocean Bhairava churns to produce the scriptures and the currents of the 
teachings. The source of the tradition, the transmission and teaching is the source 
from which all things originate and to which they ultimately return. It is the one 
ultimate reality experienced as the Sambhava State (avasthā). Symbolically 
located a span of twelve fingers above the head, it is experienced in the highest 
Wheel (cakra). Called the Unborn (ajacakra), it is both the source of the 
‘compendium which is the essence of the teaching i.e. the 
Manthānabhairavatantra” and its abode. It is the Teachers Mouth which, 
vitalized by the energy of the Transmental (unmani), is also the goddess's hidden 
face, the Yoni, the 'crooked' or 'bent over mouth' (kubjavaktra). Both the outer 
womb-like triangle, and the seminal Drop (bindu) within it, the goddess streams 
and flows first within the Drop and then, impelled by her inner, innate bliss, flows 
out as the current of the teachings transmitted through the lineages of teachers. 
This tradition is the Divine Current that flows out in this way from the sacred 
Point (bindu) in the very centre of the goddess’s being. The scripture is the Rule 
(samaya) in which the goddess as Kame$vari resides as the intense ‘passion’ 
(kama), that is, the creative, divine will, which is the source (yoni) of all things.^ It 
is the energy of the Transmental that assumes these spiritual sonic forms by its 
is the dawning of the transmission (kramodaya),’ emerges from the Ocean of the 
Drop (bindu) of the Command by the application of this power and, as the MBT 
declares: "There is nothing higher than the Brahma Vidya and nothing superior to 
explaining and reciting it? Without a doubt the Scripture of the Command is truth 
and again truth.” Thus the goddess is the Unborn One — Aja - from whose mouth 


tarandake] || SM 20/164cd-167ab; 178cd-180. 
' KuKh 45/56-57. 
? KMT 2/14. 
> KuKh 58/90cd-92ab. 
^ KuKh 64/15. 
* KuKh 30/90. 
$ KuKh 6/124cd-125ab. 
7 KuKh 7/4-5ab. 
* brahmāvidyāparam nāsti ājūāšāstrāt [kh: -sastrá] param na hi |l 
YKh (1) 16/190ab; Cf. KuKh 9/74ab. 
? vyākhyānakathanād eva [g: vyākhyānakathanīnām deva] kasya muktir na jāyate | 
satyam eva punah satyam [g: ?] ajfiasastram na samSayah || YKh (1) 34/131cd-132ab. 
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proceeds the Great Mata which is the compendium of all the teachings, the 
Manthānabhairavatantra, the Scripture of the Command and the oral tradition 
(mukhāmnāya).' Like the five faces of Sadāšiva below it, each of which utter their 
own scriptures, the sixth, Unborn Face of the goddess above is the source of all 
the Kula teachings, originally divided into the six currents or lineages established 
by the disciples of Matsyendranatha considered to be the founder of the 'previous' 
Kaula tradition.’ It is, in a special way, the source of the MBT, the most excellent 
of the Kaula scriptures where the goddess says: 


This compendium, which is the essence (of the teaching) that 
has (come) from the mouth of (the goddess) Aja (the Unborn), is the 
Supremely Tranquil (realised) in the Saiva (tradition) consisting of 
five currents and in Kula doctrine (consisting of the) six (lineages).” It 
is the finest part of the line (santana) of Siddhas who are proficient in 
the Command and the experience (pratyaya) (of reality). It is the 
knowledge of the arising of the Transmission (krama) of the Great 
Mata of the venerable (goddess) Khagešī (the Mistress of the 
Skyfarers). Srīnātha said: You have told (me) the Kaula (teaching 
about the) truth which is the experience (pratyaya) (of reality). There 
is nothing higher than Kaula knowledge. The Compendium of the 
Mata is (indeed) hard to acquire.* 


The Tantra goes on to enumerate the extent in millions of verses of the 
five ‘currents’ (srotas) of Saiva scriptures uttered by the five faces? and 
concludes: 


Once known the tradition of the scripture, the Mata, practice 
it. These are (the scriptures) that have emerged out of the Five 
Currents along with the number of (their) verses. I have told you about 
them for the sake of the practice of common folk in the world 
(lokācāra). | have concealed the sixth great face. One hundred and 
fifty books have come from that face. And they are within the secret 
Wheel of the Skyfarer (where they have been) revealed.* 


' KuKh 28/122ab. 

? See intro. vol. 2, p. 306 ff.. 

> See table on p. 316 of intro. vol. 2. 

^ KuKh 30/91. 

5 Concerning the Five Currents of Saiva scripture that issue from Sadāsiva's five faces, see 
Dyczkowski 1988: 31ff.. 

$ KuKh 30/101-103ab.. 
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These concepts and symbols are not exclusive to the Kubjikā Tantras. The 
JY also considers its teachings to be essentially oral in the same way. These too 
ultimately proceed from the deity's mouth. Symbolically situated at the End of the 
Twelve above the head, the uppermost extremity of the range of differentiated 
principles, worlds, energies and mantras, the deity's mouth is the Teacher's Mouth 
(guruvaktra) also called the Wheel of the Unborn (ajacakra). There we read: 


The (vital centre) called the glottis is in the Teacher’s Mouth 
and the teacher is in the Unborn Mouth. The Unborn is in the centre of 
the Equinox and the Equinox is in Emission.’ 


The Equinox is the where the breaths are equalized and fuse into the 
energy of emission through which the teachings and all emanation takes place. 
The polarities, balanced out, unite, fusing into the emission (visarga) of the lunar 
energy of the divine consciousness which, nectar-like, flows down from the centre 
of the Wheel in the End of the Twelve - here called the glottis of the Teacher’s 
Mouth. Drinking this nectar, the initiate is liberated and achieves immortality.” As 
the JY says: 

If it is acquired from the Teacher's Mouth, that plane is the 
most excellent. It is said that the adept is liberated at that very 
moment. This, the plane that has been explained to you, O goddess, is 
called the Conqueror of Death (mrtyufijaya).’ 


The Kaula Tantras and their precursors the Bhairava Tantras uniformly refer 
to their original form as oral transmissions, particular as secret doctrines taught by 
Yoginis. Matsyendranatha says the school of which he is spreading the teachings is 
called the Yoginikaula because it is the doctrine transmitted by the Yoginis in the 
privacy of each home in Kāmarūpa. Similarly, referring to the Kalikula 
Mahešvarānanda quotes a Tantra as saying: 'that is this supreme secret that is in the 
mouth of the Yoginis.'^ From here proceed the secret scriptures.” It is also called the 


! lambakhyam guruvaktrasthari gurum ajamukhe sthitam |l 

ajam visuvamadhyastham visuvam tu visargagam [all MSs: -kam] | JY 4/19/205cd-206ab. 

? These symbols are well known to the Kubjika Tantras also. Concerning the Equinox of the 
breaths, see KuKh 2/15-16 and note 36 and the inner glottis (lambikā), see KuKh 2/11 and intro. 
vol. 1, p. 401-402. 

> yada práptam gurumukhāt padam etad anuttamam | 

tadaiva muktatā tasya sādhakasya udāhrtā || 

nāmnā mrtyunjayam idari padam devi tavoditam | JY 3/17/381-382ab. 

^ tad etat paramam guhyam yoginīnāri mukhe sthitam || quote in MM p. 173. 

> See Dyckowski 1988: 63 ff.. 
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Mouth of the Yoginī called Picu (picuvaktra). The CMSS declares that the Kubjikā 
tradition is the Divine Current that issues from this mouth: 


The supreme bliss of the Divine Current is the Kaula Mouth of 
(the Yoginī) Picu. The tree of consciousness with extensive roots and 
branches arises from the middle of it. It is invisible and its excellent fruit 
is the Current of the Siddhas.' 


According to Abhinava’s presentation of Kaula ritual the "Mouth of the 
Yoginī (Yoginīvaktra), is the primary wheel of consciousness (mukhyacakra). This 
is where the union of Siva and Sakti takes place that emites pure spiritual bliss’ and 
is the source of the Kula teachings. As Abhinava says: 


The Great Lord has said that the main Wheel is the Mouth of 
the Yoginī. This spiritual lineage is there and it is from that that 
knowledge is obtained. It is said that that (knowledge) cannot be set to 
writing, but passes from mouth to mouth and, as has been said, the 
mouth is the main Wheel. How can that which is one’s own 
consciousness be written down?" 


In the following passage from the JY, part of which is guoted in Kashmiri 
Šaiva works, we find one of the basic concepts of the Kālīkrama. This is the 
notion that the cycle of creation, persistence and destruction is contained in a 
fourth, transcendent and liberated state of pure consciousness that is as 
fundamentally real as it is inexplicable. Here too we are told that this is an oral 
teaching transmitted by the Yoginīs: 


O goddess, sinless one, I will tell you of a special (most 
elevated) grace. The sequence of emanation is the first. The descent 


! divyaughaparamānandam [k g: divyogha-; kh: -pararumānandam; gh: divyogha- -nanda] 
picuvaktran [kh: picü-] tu kaulikam | 
tanmadhyoditacidvrksam [k kh gh: -vrksā; g: tat- -vrksyā] mūlašākhāsuvistaram [k gh: -sākhā-; g: 
-sakhya-] || 
adrstavigraharüdham [kh: ahrsta-] siddhaughaphalam [k g gh: siddhogha-] uttamam | 

CMSS 1/29cd-30. 
* Jayaratha explains: The Lord Mahešvara has said in the aforementioned way that the primary Wheel 
is the Mouth of the Yoginī itself which is otherwise called the Mouth of Picu etc. 
tat uktena prakāreņa bhagavatā mahešvareņa picuvaktrādy aparaparyayam Yoginīvaktram eva 
mukhyacakram uktam | Comm. on TĀ 29/124cd-125ab. 
> The ‘primary wheel’ is also where the union of the partners engaged in the Kaula rite takes place. 
See TĀ 29/104-106ab. 
*TĀ 29/124cd-6ab. 
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(into the world - avatāra i.e. persistence) is the second. Withdrawal is 
the third and the Inexplicable (anākhyeya) is the fourth. The tradition 
(āmnāya) concerning it is (transmitted) from mouth to mouth of a 
Yoginī and, sometimes, also of a man. It should be practiced secretly.' 

The (knowledge of the) ultimate reality of the goddesses is 
well established in the oral transmission. It has come down through the 
sequence of the series (of teachers) and abides in the heart of the 
goddesses.” 


The oral tradition (mukhāmnyāya) continued to be considered to be most 
important also once the Kalikrama had developed out of the more strictly 
scriptural milieu of the Bhairava Tantras into the sophisticated system developed 
by the Kashmiri masters of the 9th century onwards. The most elevated yogic 
teachings of what thus became an essentially yogic tradition, are transmitted this 
way: 


That (one essential nature) of attention (dhārana), meditation 
(dhyana) and contemplative absorbtion (samādhi) abides, by its very 
nature, directly apparent also when the yogi rises from the state of 
contemplation (vyuthāna) and the three are fixed together (as one). By 
knowing this there is in actual fact no distraction and by not knowing 
that (essential) nature what are the states that are not distracting? This is 
the supreme secret that is in the mouth of the Yoginis.’ 


Although, of course, secrecy and exclusivity of religious practice can used 
for political motives, as indeed virtually any aspect of a religion can be 
misunderstood and misused, its original purpose was to safeguard the sacrality of 
the teachings. Access is limited to authentic spirituality, that is, to those who are 
morally fit for it. In this general sense, even the public scriptures, are secret. This 
is how Krsna refers to the Bhagavadgita, certainly one of the most popular, well 
known and most ‘exoteric’ of all. There he says to Arjuna: 


' visesanugrahara devi pravadāmi tavanaghe |I 

srstikramam tu prathamam avataram dvittyakam | 

samharam tu trttyam syad anakhyeyam caturthakam || 

vaktrād vaktre tu yoginyah kadācit purusasya tu | 

amnayam tasya caivāsti guptācāreņa samcaret || JY 4/20/58cd-60. 

* devinam paramam tattvam vaktrād vaktre susamsthitam || 
pāramparyakramāyātam devinam hrdaye sthitam | JY 4/19/208cd-209ab. 
> MP (3) 7/166-168ab. 
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This secret gospel of the Gītā should never be imparted to the 
man who lacks penance, nor to him who is wanting in devotion, nor 
even to him who lends not a willing ear; and in no case to him who 
finds fault with Me... He who, offering the highest love to Me, 
preaches the most profound gospel of the Gītā among My devotees, 
shall come to me alone; there is no doubt about it.! 


We frequently find similar admonitions in the Tantras not to reveal them to 
those without devotion. Secrecy in this sense is the natural reserve one must have 
out of respect for the sacrality of spiritual teachings in general. One must not cast 
pearls before swine. However, in addition to this common basic level of secrecy 
there are others. One is the importance of orality. The transmission of teachings by 
word of mouth has a special power and prestige. There are numerous examples of 
this phenomenon. One outside India is particularly striking. The rabbinical 
commentary on the Torah — the midrash — was transmitted in two forms, one was 
written and the other oral. The oral one enjoyed a special prestige for centuries and 
continues to do so even though it was set to writing in the 4" century of the current 
era. 

All Kaula traditions are secret.” This secret is both maintained and revealed 
by transmitting the teachings orally or, as the Tantras say *from ear to ear'. This is 
the case with the teachings of the Šrīvidyā, the goddess Tripurā. As the god says to 
her in the Heart of the Yoginī: 


Today, out of love for you, I will tell you a secret that has come 

onto the surface of the earth by the teaching (transferred) from ear to 
3 
ear. 


Similarly, concerning the Kālīkula, the goddess asks the god in the 
Devīpaūcašataka: 


Tell me with (due) respect the oral Kaula (teaching) which is 
(transcendental and) free of the moving and immobile (universe) and 
resides in the (teacher’s) mouth. (Tell me) by way of the most secret 
oral tradition that (is transmitted) secretly from mouth to mouth (what) 
has been omitted amongst the means (taught) in the scriptures.* 


! BhG 18/67-68; Zeahner's translation. 

? vāmadaksinasiddhāntabhedatrayavibhedatat | 

vaisnavādisamāyuktah sa rahasyam udāhrtah || NT 16/2. 

In his commentary Ksemaraja says: sarahasyam iti kulaprakriyāyā udahrtah uktah | 
> YHr 1/2cd-3. 


* mukhāgamavidhānena vaktrād vaktrakramena tu | 
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The teachings of the scriptures remain secret even when they are 
formulated in independent exegetical schools that are constructed on the basis of 
their more or less implicit philosophical purport. The Spanda school of Kashmiri 
Saivism, for example, that expounds the doctrine of vibration — spanda - that is, 
of a dynamic divine, universal consciousness which is both deity and the Self is 
said to be a ‘secret tradition’ (rahasyāmnāya).' Originally an oral tradition, the 
doctrine was set to writing in the form of the Stanzas on Vibration because as one 
of the commentators on the Stanzas says: 


If there were no authoritative book (šāstra) none would 
bother to even consider what is (ultimately) worth acquiring or 
rejecting, let alone inquiring into the nature of reality. 


The scriptures are the means by which the deity makes itself known. 
Transmitted by Speech, ultimately it is always oral and self-realisation is the self- 
illumination of the deity, which is an act of grace, and not the work of reason. The 
devotee addressing the deity exclaims: 


Scripture is You directly apparent (sāksāt) and Your’s alone 
is the intelligence (that comprehends and creates it). Transmitted 
through the medium of the Word, it purifies those fit for instruction.” 


The ultimate purpose of the travails of the god and the goddess narrated in 
the myth we examined in chapter one was to make the teachings manifest in the 
world so that those who are fit to receive them may attain worldly benefits 
(bhoga), accomplishments (siddhi) and, ultimately, liberation. The teachings are 
manifest in the world in the form of the Tantras and the teachings transmitted 
through the lineage of teachers to their disciples. Although both are essential, the 
transmission is primary. Passed on by word of mouth, the scripture is 
fundamentally oral (mukhdgama). Thus, upon receiving Kubjika's Command the 
god exclaims: 


guptacarena bhāvena hy atiguptatarena [k: guptam-; kh: gu * * * *(?)] ca M 
ādarāt kathayasva [k, kh, g: kathayatvam] me sastropayesu varjitam | 
mukhakaulam mukhāvastham [g: muthovastham] caracaravivarjitam || DP 1/18-19 
! Bhagavadutpala writes in the preface to his commentary on the Spandakārikā: 

(Taught) here (in the Stanzas on Vibration) is the secret tradition transmitted by word of 
mouth (to Vasugupta by) a perfected yogi (siddha). Receiving it from Vasugupta, Bhatta 
Kallatendu set it down to writing as this, its synopsis of fifty verses, to awaken (his) disciples. 
Dyczkowski 1992: 139. 

? Quoted from the Sadgunyaviveka by Bhagavadutpala. Dyczkowski 1992: 140. 
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I have received this scripture (agama) in the fourth great Age. 
It is Sambhu's (sambhava) oral tradition (transmitted through the) 
lineage (paramparyamukhagama) within the Kaulika transmission 
(kaulikānvaya).' 


Many Tantras survive belonging to traditions that are no longer extant 
because there are no teachers left to transmit them. They can still be studied and 
with tenacity and effort scholars may acquire extensive knowledge of their 
contents, but this does not qualify them to be teachers who can transmit them to 
others if they are not empowered to do so. The Tibetans preserve many such 
Buddhist Tantras however, because they belong to traditions of which the 
transmission has been lost, they do not study them, although they continue to 
respect them as scripture. 

Indeed, the scriptures themselves are essentially a transmission that takes 
places from a teacher to his or her disciple. Accordingly, they are invariably in the 
form of a dialogue between the teacher and the taught. In most of the Saiva and 
Kaula Tantras the dialogue takes place between the god and the goddess. 
However, this is not always the case. The teacher and the taught may vary in the 
Tantras of other major schools, Vaisnava, Buddhist or Jaina. The one who 
questions may be another deity or sage. The teacher may also vary. Obviously, in 
the case of the Buddhist Tantras, it is normally a Buddha and in the Jaina, a Jina. 
This formulation implies an original oral form of the scripture. The teachings may 
be transmitted from master to disciple by way of a scripture that the teacher first 
dictates to the disciple and then explains. The teacher may also transmit the 
teachings directly orally. This transmission mirrors the original one between the 
god and the goddess and so is considered to be the most fundamental. Viewed 
from this perspective, all the Tantras are oral transmissions (mukhdgama). 
However, the Tantras of the Kubjika cult take pride in being so in a special way. 
Indeed, if we compare the contents of the earliest Kubjika Tantra and the 
subsequent ones, we notice that some subjects that are central to the cult are 
mentioned but not discussed as one would expect. Such matters were probably 
considered to be too secret to write down and were originally entrusted to the oral 
tradition. As the school developed they were reduced to writing, but not without a 
residue that required the oral explanation of a qualified teacher. The KuKh 
records several such teachings that it signals as such explicitly by referring the 
reader to a teacher.” 

The oral tradition is not only understood in the sophisticated 'inner' sense 
of the transmission. It is also, concretely, the oral explanation the teacher gives to 


! KuKh 3/170. 
? KuKh 39/99cd-101. 
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his disciples of the written scripture. This is what the following passage refers to 
as the Letter of the Convention": 


One should purify (one's understanding of) the Letter of the 
Convention by (referring to) the one (true) oral tradition. (It should not 
be done) by blockheads and fools by means of dry logic and the like. 
O god, there is a divine form of Speech (vani) which is freedom (itself) 
that (operates) in the scripture, Agama and (its) commentary. The 
Divine Tradition comes into being when this (reality), which is the 
reverse (of falsity), has been grasped. Abandoning (dry) scholarliness, 
one should listen to the Kaulikagama that is easy (to understand) and 
the oral tradition that has been passed down from ear to ear. O 
Bhairava, the essence (of the scripture) and the teaching concerning 
the verses (of the written scripture) has been taught to you. There is 
nothing higher than the Kaulika Command, there is nothing superior to 
the Srimata (the scripture of the goddess), there is nothing higher than 
the oral tradition, everything else should be abandoned like rotten 
meat. Having thought about this with effort, one should practice the 
(teaching of) the oral tradition.’ 


The Tantra is not only warning us against the use of ‘dry logic! to 
understand it. It is telling us also that the teachings are not confined to the sphere 
in which logic and reason operate. They refer to a higher reality that cannot be 
grasped by reason but must be experienced directly. This is the way the teachings 
are truly effective if they are listened to carefully and deeply pondered because it 
is through the medium of the Divine Speech of the Kaulikagama that the 
enlightening energy of the Command is transmitted. 

However, although the goddess asserts that 'the Kaulikagama is easy to 
understand', the scriptures often do not explain directly what they mean to say. 
Indeed, many explanations themselves require explanation. It is essential that the 
teacher does not make mistakes concerning the Kramamandala and the ritual and 
Yogic practice associated with it. Even if he has himself received the goddess's 
Command and has been liberated by it, he should exert himself to gain deep 
understand of the Kaula knowledge transmitted in the scripture. It is enjoined on 
the person who has achieved liberation that he learn the scripture in order to 
liberate others.” Thus he must have received, as he himself should impart, the 
initiation into the explanation of the scripture (vyākhyādīksā). The Tantra warns 
that one who has not properly understood the meaning of the scripture and 


! KuKh 30/78-83. 
? KuKh 65/21cd-22. 
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assumes the authoritative status of a teacher damages himself, not only his 
disciple.’ Indeed, the true teacher is one who, by the grace of the deity, 
understands the scripture and can impart this understanding to others: 


Just like bee, who is greedy for scent, goes from flower to 
flower, similarly the disciple greedy for knowledge goes from teacher 
to teacher. (However,) before and also now, it is the very same 
Supreme Šiva who graces the fettered souls. How can one go to 
another teacher (when it is Šiva himself who is the true teacher). The 
true teacher who has been authorized (Gdistha) by the goddess is one 
in whose presence the mind (becomes) firm in the meaning of the 
scripture (grantha), the rite of adoration and sacrifice, and all doubts 
are destroyed.” 


Doubt about reality, behaviour and the meaning, origin and end of one's 
personal and cosmic existence are all ancilliaries of the basic uncertainty 
concerning the teaching. Knowledge of scripture and the attendant actions it 
enjoins is all that needs to be known. This knowledge comes through the grace of 
the deity who gives his/her Command to the devoted yogi and/or householder 
empowering him to understand the meaning of the scripture and to teach it to 
others. This takes place when the process of elevation, transformation and its 
attendant overcoming of obstacles and impediments to the same, has all been 
achieved. This, the Tantra says, takes place through the perfect accomplishment 
of the rite of initiation and its attendant inner transformations and motions. 

Unable to turn to the oral tradition as initiates were able to do, we must 
seek to fathom the depth of the allusions, technical and coded expressions, and 
suggested meanings by carefully examining the sources we have. From the 
perspective of the Kubjika Tantras, the Tantras are layered in a hierarchy that, 
whether accepted or not, demanded that the 'higher the Tantras the more they be 
kept secret. Their secrecy is the measure of their interiority. Although outer rituals 
may be many, they can all be transported within. Indeed, the whole Tantra should be 
kept secret there. Silently, inwardly, the initiate could continue his inner practice and 


' KuKh 65/18-21ab. 
? gandhalubdho yathā bhrngah puspam puspāntaram vrajet | 
jfianalubdhas tathā šisyo guror gurvantaram [k, kh: - gurutaram] vrajet | 
pürvam và adhunā vàpi evam [k, kh: eva] eva parah šivah |l 
samsāriņo 'nugrhnāti kathan gurvantaragamam | 
yat sakāšāt [k, kh: -$a] sthiram cittam granthārthe yāgapūjane |l 
trutyanti [k:; kh: trutanti] sarvasandehah [k, kh: - ha] devyādistastu sadguruh | 
SSS 20/16cd-19ab. 
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guard the precious secret from which he drew inspiration, yogic and magical power, 
and finally attained liberation. 


The Kula scripture should be given and explained to the 
disciple in secret. (So in this way) the mind (will be centred) in a short 
time on the deep (hidden) meaning (of the scripture).' 


The esoteric nature of a cult is not only measured by the degree of secrecy 
with which it shrouds itself to prevent access to the non-initiate. Even in the past 
when the student could turn to his teacher for help, he would have been 
confronted with many hermeneutical problems. In his and our search for meaning 
we are engaged in a process which, similar in many respects to the solving of an 
enigma or a Zen Haiku, serves to generate insight into ultimate reality itself, not 
merely the solution of the cryptic meaning of a text. The teachings are kept 
hidden in this way, preserved and maintained for those who, when the time is 
ripe, are fit to receive and understand them through a direct experience of the 
reality from which they originate and to which they should lead. Thurman argues, 
in relation to the Vajrayana Tantras, that it is also reflected in the obscurity of the 
teachings. These are such not just to hide the teachings further or due to a lack of 
explanation or commentary. Their obscurity serves a soteriological function. It 
acts as the precursor that, paradoxically, engenders the clarity of enlightenment. 
The texts are therefore kept deliberately hidden so they may better fulfil this 
function. The Kaula tradition, like the Anuttarayoga Tantra of the Vajrayana, 
prides itself in being the most esoteric of all the Tantric traditions, and this is 
especially true of the Kubjika tradition, which considers itself to be the finest 
Kaula tradition. So what Thurman (1988: 121, 125. 126) writes concerning the 
Vajrayana applies equally well to the Kaula Tantras: 


'. . . there are some real differences between the hermeneutical principles 
of the Tantric literatures and those of the philosophical schools [. . .]. The 
principle of the use of reason would seem to be shared; the Tantric literature is 
rational and persuasive in its commentaries, at least. However, reason is harnessed 
to different ends, it seems to me. To put it very bluntly, if you can say that the aim 
in exoteric Centrist and Idealist schools is clarity, then the aim in the esoteric 
tantric traditions is, 'clearly', obscurity. [. . .] 

The goal of most exoteric philosophical teaching is rhetorical, elucidative, 
persuasive - it presents pathways of thought to the conceptual mind that enable it 
to see more clearly, more comprehensively, and more penetratingly. However, 
esoteric teaching is by definition secret, occult, mysterious. It is purposely to be 


! KuKh 30/225cd-226ab. 
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hidden from most eyes. It has no rhetorical or persuasive function, hence its 
communicative or elucidative function is of a different kind. It also might seek to 
move the conceptual mind, but not necessarily to understanding, perhaps 
sometimes to confusion, to feeling, to action, to creation, growth, compassion, or 
bliss. It might seek sometimes to generate obscurity, by means of the 
mystification of clarity. [. . .] 

The tradition was within the confines of person-to-person succession, with 
individual masters initiating and teaching individual disciples. And even in this 
context, clarity was not necessarily the main thing. The disciple did not always 
require persuasion or rational compulsion. Sometimes a disciple would need his 
clarity shattered, his intellectual control of reality shaken by the deliberate 
introduction of obscurity. 


The Tantric tradition hides itself from the world. Even so, the Kubjika 
Tantras stress the importance of knowing it well. The SSS declares concerning 
itself that: 'he who knows all this book both literally and its meaning is a teacher 
belonging to the Kula tradition! But to know a Tantra, its meaning must be 
fathomed at all levels and from all perspectives. In order to achieve this the 
initiate receives three things. First of all he is given the grace of the Command. 
Secondly, empowered thereby he can listen to the scripture which, thirdly, is 
explained by the teacher who himself has received the teaching transmitted “from 
ear to ear'. Understanding the meaning of the scripture means much more than 
knowing how to perform the rituals or inner practices it describes. To know the 
meaning of the scripture is to realise the true nature of reality. Initiation is a 
procedure that conjoins the Self of the disciple with that of the teacher who is one 
with deity. In this way the disciple's impurities are removed and he or she is 
united with the deity. However, although this does actually happen, the initiate 
must experience this oneness directly to be conscious of his liberated condition. 
This is achieved by knowing the true meaning of the scripture, the Mata: 


Just as is the great knowledge of scripture, so is the one who 
awakens to (the meaning of) the Mata. He sees with the eyes of 
knowledge that there is no duality (between himself) and the teacher.’ 


Generally, the oral form precedes the written. It is not only the original 
form, it is also the most secret. The earliest scriptures are both most extensive and 
secret because they are not committed to writing. Thurman (1988: 126) argues 


! SSS 45/78cd. 
? Cf. KuKh 30/81. 
> KuKh 30/187-188ab. 
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that from 100 AD for the first 700 years of the Vajrayana there were no written 
texts. The mandalas existed carrying with them in their complex symbolism the 
content of the scripture but there were no written elucidations. The notion that for 
long periods of time prior to the setting to writing of the texts their contents were 
transmitted orally, is common to all the early Tantric traditions. Modern South 
Indian Siddhantins believe that the Siddhantagamas existed in Vedic times in an 
oral form. This explains, they say, why some matters taught in the Vedic texts are 
also found in the Siddhāntāgamas. The Kubjikā tradition, no less than the others, 
follows suit. The original form of the scripture, which is said to be seven million 
verses long (saptakotika), was 'the oral tradition of the gods, a teaching with 
profound meaning." This scripture was believed by the redactors of the texts to be 
still existent in their time. The student of the KuKh is referred to it as the direct 
source of some of the teachings.” Extensive expositions of doctrines that are only 
briefly expounded may be found in it.* 

In keeping with the general preference in the Indian tradition as a whole 
for the spoken rather than the written word, the Kubjikā texts tirelessly extoll the 
excellence of the ‘oral scripture’ (mukhagama). One colophon of a Kubjika 
Tantra says that it is the ‘oral scripture of the tradition’ (sampradayamukhagama) 
that belongs to the ‘first descent’ (ādyāvatāra) of the scripture. Thus the oral 
tradition both precedes the redacted scripture and also accompanies it. The 
teachings are by no means exhausted by committing them to writing. Indeed, the 
written without the oral tradition which serves to transmit it, even as it explains it, 
is just dead letter. Both the scripture and oral tradition - the written and the spoken 
Word - are essential. However, of these two, the latter is superior. The Kubjikā 
Tantras, including our text, provide elaborate instructions for the copying of the 
text and the rituals that should be performed when the teacher explains it” 
Worship of the written scripture is an important part of the initiate's daily practice. 
However, although the written word is venerated, its original link to the oral 
transmission must always be maintained. Accordingly, the teacher dictates the 
Tantra to his disciple. Thus, he commits to writing what has been spoken and 
heard, rather than written and seen. However, even when committed to writing, 
the teaching should not be revealed directly: 


' KuKh 30/74. 

?KuKh 39/67, 149. In KuKh 40/106 we read: ‘I have told you this before in (the scripture of) seventy 
million (verses). O god, (the Energy) in the form of Letter (varna) has been revealed and then again 
hidden.’ Note that this line is drawn from the TS, illustrating how this way of presenting new teachings 
without depriving them of the authority old ones enjoy is common practice. 

> Thus the meaning of the sūtra has been (just) indicated (uddista) (whereas) it is expounded in full 
(nirnita) in the (scripture of) seventy million (verses). KuKh 42/26ab. 

* Colophon of AS chapter 20. 

? See chapter thirty. 
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O god, one should not write clearly (prakata) about (all) this, 
the teaching of the Krama (kramārtha), that has come from (the 
teacher's) mouth. It is always on the teacher's mouth and one obtains 
it from the teacher's mouth. He who is connected to this awakened 
consciousness (bodha) possesses the Kaulika Command. ' 


The teachings are not only transmitted by word of mouth to keep them 
secret or in order to explain them better. There are teachings that cannot be 
properly transmitted in any other way. To do so would be to drain them of their 
sacred energy. The more powerful they are, the more they should be kept secret. 
An example is the mantra of Twelve Verses. This is so powerful that it lines the 
walls of the goddess's Triangle. It is therefore as powerful and secret as the 
mandala itself and the goddess who is embodied in the ritual gesture (mudrā) 
made before it and so our Tantra enjoins: 


The Gesture, the Mandala of the Rule and the Twelve Verses 
should be kept well hidden. (All this) should be studied (with the 
teacher); it is not written down. O handsome one, the Twelve Verses 
are kept well hidden. (This teaching is not) to be given carelessly. (Nor 
is it found in books but only) within the range of hearing and is 
(transmitted orally, whispered) from ear to ear. Success (siddhi) comes 
from (its) utterance once one has known it.? 


Indeed, all mantras can only be transmitted to the disciple by word of 
mouth. So Abhinava declares on the authority of the scriptures: 


It has been spoken and (so) kept hidden from them. Therefore it 
should not be written in a book. It should be taken from the teacher's 
mouth, never otherwise.? 


Mantras learnt from books are devoid, as Abhinava puts it, of the effulgence 
of consciousness. However, he accepts, as does the KMT, that there are three 
sources of knowledge namely, the scripture, the teacher and oneself. So in some 
cases, if one's own power of intuition and insight (pratibhā) is strong enough one 
may by-pass the teacher and be self-illumined or, failing that, take initiation from the 


' KuKh 39/170-171ab = KuKh 45/66cd-67. 

? KuKh 39/99cd-101. 

? kathitam gopitam tebhyas tasmāt lekhyam na pustake | 

guruvaktrāt tu labhyeta anyathà na kadācana M quoted in comm. on TĀ 4/68. 
^ TA 4/66. 
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goddess directly by reciting her mantra.' But if one is unable to reach the high state 
Of consciousness of a teacher, one should seek one who has mastery over the 
scriptures (Sastramat). Serving him with devotion, the teacher initiates him and he 
thus comes to understand the meaning of the scripture.” Abhinava is consistently the 
champion of those who progress without taking the support of a teacher. So it is not 
surprising that according to him, in some exceptional cases, those in a highly 
developed state of consciousness can learn a mantra from a book. Those who realise 
the power of mantra just by reading it in a book are initiated by Bhairava directly. 
However, this is rare and risky. Those who do not naturally possess this high level of 
conscious, or have not been initiated, are enveloped in ignorance. They may try to 
harm others with them and use them for magical purposes." Even if the mantra is 
imparted by the teacher in the course of initiation he should transmit the mantra to 
his disciple orally. He should not write it down for him. Abhinava explains why: 


Mantras consist of phonemes and these are essentially (forms 
of) reflective awareness. And if that (reflective awareness) is not 
separate from the teacher's consciousness, it can be transmitted to the 
disciple. A written mantra is powerless. That has been (merely) imagined 
here. Due to the (linguistic) convention (that obscures it), its power is not 
manifest from a book.” 


The essentially oral nature of the transmission is explained in the SvT 
from a different perspective. Focusing on the literary form of the Tantras as 
didactic texts in which the deity dialogues with his or her partner, The 
Svacchandatantra explains how this works in the following way: 


The god Sada$iva, establishing himself on the plane of 
teacher and disciple, brought the Tantra down (into the world) by 
means of questions and answers. 


Abhinavagupta explains this process in detail in his commentary on the 
Pardatrimsika. Consisting of some thirty odd verses spoken by the goddess and 
said to be drawn from the Rudrayāmala, they are introduced with the words 'the 
goddess said'. This occasions Abhinava's exposition not only of how corporeal 
Speech is derived from the Absolute, which is the supreme form of Speech, but 


"TĀ 4/65. 

? TĀ 4/70cd-71ab. 
> TĀ 26/23cd-24ab. 
^ TA 4/67-68. 

5 See TĀ 26/21-22. 
$ SvT 8/31. 
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also how scripture develops from it as a progressive descent through its four 
levels. At the supreme level of Speech (parāvāc) the transmission and the 
teachings abide in a state of oneness contained in the energy of the Siva. This, 
Abhinava explains, is the reflective awareness (vimarsa) Siva has of his own 
infinite consciousness which is his essential nature. Forming itself spontaneously 
out of his own free will by that same power of reflective awareness as the next 
level of Speech, which is that of Pa$yanti - the Speech of Vision, he outlines 
within his own infinite being a faint trace of the image of the universe of language 
he will emit outside which, at this stage, he intuites within himself. Then, through 
the following two levels of Speech the gap between the subject and object, the 
deity and his creation, the speaker and the spoken, progressively widens to 
ultimately apparently separate completely. These two are Middle Speech, which is 
that of mentally articulated conceptualisation. Then, finally, comes Corporeal 
Speech. Analogously, Abhinava explains, this is how the teachings are made 
manifest in the outer world: 


Question and answer is an ever present reality (vastu) which 
is in the first instance at the level of Supreme Speech without division. 
[. . .] So the inner content i.e, question-answer which appears in the 
consciousness of the highest Lord in an undifferentiated way because 
of its being the highest truth, is thought of in the Pašyantī [Speech of 
Vision] stage in an indeterminate (nirvikalpa) form with a desire to put 
it in the apportionment of letter, word and sentence; it is posited with a 
sense of separateness in the Madhyama [Middle] stage [of Speech] in 
a determinate (savikalpa) form; it is finally expressed in the form of 
question and answer in the Vaikharī ['Corporeal'] stage [of Speech], 
that is, in gross speech consisting of mayrya [phenomenal] letter, word 
and sentence.' 


Although this explanation is sophisticated and subtle, it is relatively simple 
and free of difficulties. This is because the teacher who responds is the god and 
the one who questions is the goddess. She is Speech and the god is the speaker. 
The entire cycle of the four levels of Speech from the Supreme to the Corporeal 
explicate in sonic form the dynamism of pure T' consciousness (aharibhāva). The 
dynamism of this male ego is feminine Speech. At the highest level they are one 
but in order to become manifest, that is, articulated, the feminine energy of 
Speech must proceed from the male ego. In this way, the creative dynamism of 
Abhinavagupta's *superego' replicates in metaphysical terms the theme common 


! PTv p. 5. The translation is by Jaideva Singh. The additions in square brackets are mine. Note 
also that the first sentance appears in the text after the following paragraph. 
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to innumerable Tantric myths of the emergence of the goddess from the god, that 
is, of the cosmogonic will from transcendent, pre-cosmic (male) Being. The SvT, 
which Abhinava quotes, is typical in this respect. 

This concept of the division of Speech into levels was largely due to the 
influence of Bhartrhari, the grammarian and philosopher of language, who 
probably preceded the development of the Tantras. He taught that there are three 
levels - Corporeal (vaikhari) speech, the mental Speech of the Middle One 
(madhyamā), and the intuitive creative Speech of the One who Sees (pašyantī) 
and that this belongs to the Word Absolute (sabdabrahman). Several centuries 
later the Kashmiri Somananada extended Bhartrhari's concept of Speech by 
adding a Supreme (para), fourth level. Somananada conceived this level to be the 
energy of Siva as the pure propensity or exertive force that impels the lower levels 
of Speech and manifestation that takes place through them. The conception 
reaches it complete form with Somananada's disciple, Utpaladeva, who presents 
the Supreme level of Speech as the reflective awareness of absolute T 
consciousness. This major insight builds on Somananda's conception that was 
probably inspired by the Sivasütra 'discovered' by Vasugupta a generation before 
him. There, probably drawing from Tantric doctrine (whose exact source has not 
yet been identified), Bhairava is characterized as being the same exertion 
(udyama) which Somananda takes to be the power of Supreme Speech. 

Utpaladeva's extension of his teacher's insight was the final philosophical 
formulation of influences on the concept of Speech that developed in the context 
of Tantric symbolic representations of ritual and Yogic practice, along with those 
expounded in the treatises of independent philosophical and theological schools. 
Although we do sometimes find references to four levels of Speech in other 
traditions, references to this fourth level as 'supreme' may not precede 
Somananda. Certainly, the references to these four levels and associations made 
with Tantric cyphers in the Srīvidyā tradition! and in the Kashmiri tradition of the 
Kalikrama founded by Jíüananetra, post-date Utpaladeva. Thus, having examined 
the concept of the nature of Speech found in Bhartrhari's treatise on the 
philosophy of language and Sanskrit grammar, the Vākyapadīya, and compared it 
to the ones found in the Saiva Agamas, especially, the Kālottara Filliozat is of the 
opinion that: 


We may venture the hypothesis of a historical sequence from the concept 
of a threefold partition of speech to the concept of a fourfold partition. The former 
is the result of a philosophical investigation of the essence of speech for its own 


' YHr 1/36-41 translated in intro. vol. 1, p. 295-296; see also ibid. p. 717-718. There we see how 
the four levels of Speech have been integrated into the Triangle by commandering the sacred seats 
for their residence. 
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sake. The Vaiyākaraņas [Grammarians] are content with this concept, as the 
cardinal object of their inguiry is speech. The Tāntrikas have done a similar 
investigation, as evidenced in the Kālottara [agama] and have reached the same 
result, a threefold conception. However, speech was no more the main object of 
their philosophical quest. They have conceived diverse relationships between 
speech thus represented by other concepts such as bindu, nada, Kundalini, etc. 
These notions belong properly to Tantric thought.’ 


It is a noteworthy fact that we find several references to four levels of 
Speech with the Supreme as the highest in the Jayadrathayāmala. The conception 
of these levels is not that of the Pratyabhijfia of Utpaladeva. Nor is the highest 
level of Speech the 'exertion' Somananda describes. So it is hard to say whether 
the JY precedes or post-dates Somananda. The following passages drawn from the 
JY give us an idea of how these levels are conceived there. Notice that in the first 
of these the goddess Speech is related to the Vedas. Also, the goddess of Speech 
is here said to be 'waveless' in the sense of free of the 'waves' of thought. The 
same is said of Kubjika as the Transmental which, in another passage, the JY 
explicitly identifies with the supreme level of Speech.” 


Candakapali Kalika, the goddess of the tradition (matesvart) 
is mounted on the tradition. Properly consecrated in the Veda, she 
shines with the thousands of syllables (of all the mantras). Fourfold, 
according to the division of Speech, she is manifest in due order. Para 
is born as the first womb, full of bliss and joy. She is free of all 
thought (prapafica), waveless and undisturbed. Then in the form of 
(Speech) that Sees (pasyantī), she is adorned with the three energies. 
The triad there (at that level), consisting of will, knowledge and action 
is in a potential state (garbhībhūta) and abides undivided. Then 
(when) knowledge becomes slightly prominent out of this (triad with 
respect to the other energies), the goddess, the mistress of Kula abides 
in the form of Speech that Sees. (When) the two, will and knowledge, 
are prominent, she is perceived as the Middle (Speech). O mistress of 
the gods, Speech arises in accord with the category of its 
manifestation. When that same supreme energy (is in a state in which) 
will, knowledge and action (are all three) prominent and is as if 
endowed with an embodied condition (vikharatva), (Speech) is the 
Corporeal One and it is called the 'vehicle of meaning' (sphota).? 


! Filliozat 1994: 478-9. 
? JY 2/3/20cd-21 quoted below on p. 32. 
? vede samyak samāsnātā [k: sumasnata] sahasrāksarabhāsurā | 
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Here, as in several other places, the JY displays a knowledge of 
philosophy not common in other Bhairava Tantras. Is this because it was redacted 
in the intellectually fertile atmosphere of Kashmir? 'Sphota' is a technical term 
drawn from the Sanskrit philosophy of language. It literally means "a flash’ or 
‘outburst’ and is the eternal, that is, non-temporal and imperceptible, element in 
words that serves as the vehicle of the idea that bursts upon the mind or 'flashes' 
in it when words are heard. It serves to explain how we perceive the entire 
meaning of a sentence at once even though we only hear the words one at a time. 
The JY explains that those who move only on the first two levels of Speech, that 
is, verbal and conceptual, are bound. This is because without the higher levels of 
Speech they cannot reach out beyond words and their meanings into the reality 
they represent and from which they originate. The result is that these fettered 
souls move restlessly in the world of words and meanings tormented by countless 
doubts without being able to enjoy the repose that comes from the insight of the 
higher levels of Speech: 


Due to their ignorance those who reflect on their own 
essential nature (have) views that are those of the fettered. As they do 
not know Siva's non-dual (nature) tell (me) that on the basis of (sound 
spiritual) knowledge. Their view is devoid of tranquillity (aramyaka) 
and so is devoid (of this spiritual) knowledge. Knowledge devoid of 
tranquillity is that which is contemplated by the activity of speech in 
the midst of the hundreds of doubts (aroused) by words and (their) 
meaning. Those who are (in such doubt) are not free. The word which 
originates from the power of the breath in the void of the body is 
understood by the activity of Speech called the Middle One and the 
Corporeal. In this way that (Speech) is purely thought and (both) word 
and meaning are present. This universe consists of that and by the 
reversal (of the descent from the higher levels of Speech) it is 


caturdhā vāgvibhedena vyaktā sā kramayogatah | 
para prathamagarbhotthā [gh: -gabhottha] sollāsānandanirbharā || 
sarvaprapancarahita [k, kh: -tam] nistarangā nirakula [gh: ni * kula] | 
tatah pašyantirūpeņa trisaktiparimandita [kh: -mandita] || 
garbhibhitam [k, kh, gh: kharvī-; g: kharvobhüta] trayam tatra icchajfianakriyatmakam | 
nirvibhagasthitam yasmād [gh: yasma] jfíanodriktam [k, g: jfianat-; kh, gh: jūānotsiktam] tu 
kificana || 
tadā pašyantirūpā sā sthitā [all MS: gītā] devi kulesvart | 
icchajnanadvayodrikta [all MSs: -dvayadrikta] viviktā madhyamā hi sā || 
vāg udeti surešāni tasyā vyaktiprabhedataļ | 
icchajnanakriyodrikta [k: -kriya-] yada saiva para kala [g: karā] |l 
vikharatvam ivāpannā [k: -pivāyantā; kh gh: -pamna] sphotākhyā vaikhart hi sā | 
JY 3/11/15-21ab. 
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liberated. They are not considered to be liberated because (they have 
not) attained the supreme (level of Speech) and the one that sees 
(pasyanti). They do not know that bliss and it is doubt that is active 
(spandate) in them, devoid as they are of tranquil (nihspanda) and 
innate knowledge. They are not free and so reside in the ocean of 
(mere) verbal knowledge (sabdajfiana).' 


The aggregate of the phonemic energies of Speech collectively and 
individually termed "nātrkā' is presented in the JY concretely as the four levels of 
Speech.” Thus they appear as a single, compact and well formed group. 
Concomitantly they may also form a part of other evolving groupings as we find 
in the following passage. Notice also that the supreme level of Speech is here also 
implicitly identified with the Transmental: 


That radiant energy (tejas) is endless and it is that Supreme 
Goddess, the supreme energy and the Transmental (manonmani). The 
mobile and immobile (universe) is pervaded by her. In a gross form 
that goddess is called 'matrka'. Her energies are without end and fall 
from her iconic form. The pervasive lord (vibhu) is energy because (he 
/ she) pervades (all things) and the energy of the Lord (prabhušakti) is 
matrka. The energies beginning with Vama are the eight energies. 
(The others are) Vidya, Maya, Sarasvati, Pa$yanti, Madhyama and, in 
due order, (the one) called Vaikharī. Vaikharī is the energy of the Lord 
(prabhusakti) the subtle form of which is the middle (Speech) whereas 


! svasvarūpavicārāņām ajūatvāt pasudrstayah | 
Sivadvayam ajānanto [k: -janamno] brühi taj jfianasamsrayat | 
aramyakam atas tesam jfianam uktam atah sthitam || 
SabdarthaSatasamdehe vāgvrttyā [k, kh: -vrtya] yat tu bhavitam | 
ye sthitās te na muktāh [k, kh: mukta] syur aramyam jfianam eva tat || 
Sartravyomamarutam prabhavah šabda eva [k: evam] yah | 
adhigamya savagvrttya madhyavaikharisamjnaya |1 
evam sankalpamātraisā [k: -mātraišah; kh: -matresah] šabdārthāv api samsthitau | 
tanmayam jagad etac ca pratyāvrtyā vimuktavān || 
manyante na vimuktās te parapasyantyalabhatah [kh: param; k, kh: -labhatarn] | 
tad autsukyam ajanantah šarnkātattvam [sanketatvam] athaisu yat |1 
tat spandate tu [k, kh: du] nispandanisargajfianavarjitah | 
na muktā eva te tasmāc chabdajfianarnave sthitāh M JY 1/9/223cd-229. 
? The four appear in safka 4 as the contents of an aspect of the Vitality of Gesture (mudrāvīrya). 
There we read: 
The Supreme, (the Speech of) Vision, the Middle One and the Corporeal which is the fourth - 
their manifestation is said to be, for each part, ‘matrka’. 
para pašyanti madhyamā vaikharī ya [k: cà] caturthikā || 
tasam vyaktir yatha [kh, g: vyaktiyathā] proktā pratibhagena mātrkā | JY 4/1/29cd-30ab. 
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the (Speech) that sees (pasyanti) is undivided and is established at the 
extremity of emission (visarga).' 


The philosophically sophisticated Kashmiri Kalikrama, is derived from the 
one taught in the JY. It also understands the descent of scripture and the teachings 
as taking place in stages marked by the development of Speech from Supreme 
(para vāc) to corporeal (vaikharī).” However these are understood in the manner 
they are expounded in the Kashmiri Saiva texts. The scripture progressively 
descends into the world through these stages. Similarly, according to the Kubjika 
Tantras, the higher more internal levels of Speech are within the Yoni from which 
the transmission begins before it extends outside, down into the outer world. Here 
the transmission takes place through the series of liberated teachers who move 
freely through the Void of the Absolute as Skyfarers. At one with it and each 
other, they are deployed on the ladder of the higher, inner states of Speech and 
consciousness. These are the masters of the Divine Current (divyaugha). 

The doctrine of the four levels of Speech is known to the Kubjikā Tantras 
but finds scant application.’ Even so, the ancient notion, which goes back to 
Vedic times, that the world is created by Speech is basic. From the transcendent 
absolute being emerges the energy of the Will, which, called Beyond Mind 
(unmani), is the first and most elevated form of Speech. Theologically, this is the 
goddess set in relationship with the god. She is the Yoni at the End of the Twelve 
which is Teacher's Mouth, replete with Speech in the form of the letters of the 
alphabet and their energies. The former is the god Assembly of sounds and the 
latter the goddess Malini. These archetypal forms conjoined with their energies 


! anantam tad bhavet [k: -vat; kh: lahgaven] tejas tatah sā paramešvarī | 

manonmanī parāšaktis tayā [kh: -tha] vyaptam carācaram | 

sthiilariipena [k, kh: sthala-] sā devi mātrkā sabhidhiyate [k: matrkam sya?- kh: mātrka syavi-] M 

anantah Saktayas tasyā [kh: saktam sastasya] nipatanti [kh: nietanti] svamūrtitah [kh: 

svapnarnnitah] | 

vyāpakatvād vibhuh šaktih prabhusaktis ca mātrkā [k, kh: -ki] || 

vāmādyāh saktayo [k: Saktiyo; kh: Saktiso] hy astau [kh: dyasau] vidya maya sarasvatī [kh: 

sāpāsa * * *?] | 

pašyantī [k, kh: pašyanti] madhyamā krame [k: kra *; kh: tka *] vaikharīty abhidhīyate [kh: 

vaikharitva-] || 

vaikharī [kh: ?] prabhušaktih syāt sūksmarūpā [kh: srstya-] tu madhyamā | 

nirvibhāgā tu [k: svavi- -nu; kh: suvibhagam nva] pašyantī visargānte [k, kh: -nta] pratisthitā || 
JY 2/3/20cd-24. 

? MP (1) comm. verse 2. 

? One of the rare instances were the levels of Speech are mentioned in the Kubjika Tantras has 

been quoted above in intro. vol. 1, p. 217. There we are told that the Command is impelled by 

Speech whereas the commentary says it is the other way around. In the second case the supreme 

level of Speech is not ultimate. In the first, it is not uniquely primary, but serves to impell the 

Command which, in this system, is so. 
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are the 'atomic' constituents of words and, by extension, of their meanings which 
are both ideal and the external objects, gualities and actions that words denote. 
The flow of the transmission from this fecund source is, from this point of view, 
the streaming of the goddess in union with the god who, uniting, blend and 
combine aspects of their being to form scripture and with it, the entire 
transmission. 

We may compare this conception with the one we find in the Ajitagama, 
which is typical of the Siddhanta Agamas in general. Bhat summerizes the chapter 
in the  Ajitagama concerned with the creation of the scriptures 
(tantravatarapatala) as follows: 


At the beginning of creation, sound was born from supreme Siva, the 
phonemes were born from sound and the mass of words from the phonemes. [. . .] 
The vowels are considered to be seeds (bya), the consonants as matrixes (yoni). 
The mass of texts that give knowledge issued from these fifty phonemes. Of the 
two forms of Brahman, the supreme one (parabrahman) and the Word Brahman 
(Sabdabrahman), the former, which is beyond speech and thought, is supreme 
Siva. The latter, that can be described and be an object of meditation, is the form 
called Sadāšiva, whose body is the syllable OM. Sadāšiva, whose source is 
supreme Siva, is the source of all things. From him comes Mahešvara, from 
Mahe$vara comes Rudra, from whom comes Visnu, from whom comes Brahma, 
the final grandfather of the world. After having created the main lords of the 
world, Sadāšiva, for the benefit of the world, taught from his five faces the 
scriptures, the Veda etc.. This light of speech (knowledge) dispels the darkness 
(ignorance) of the world." The text goes on to explain the origin of the Siddhanta 
Agamas as uttered by Sadāšiva's five faces. Sadāšiva then created ten sons who 
learnt and transmitted the ten Sivagamas and eighteen Rudras to transmit the 
Rudragamas, thus accounting for the full complement of 28 Siddhanta Agamas 
and the manner of their initial transmission. ' 


The Worship of the Scripture 


We have seen that the Kubjikā tradition, like other Tantric traditions, is 
very conscious of the prestige of the spoken word and accords ample precedence 
to it with respect to the written. This accords with an ancient attitude that goes 
back to Vedic times. However, when the Veda was finally committed to writing 
after being transmitted with meticulous care and precision by word of mouth for 
centuries, the written text was not considered to be as sacred and powerful as the 
spoken word of the Veda. The development of the Puranas and Tantras marked 


! Intro. to the Ajitāgama p. 3-4. 
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the growth of the sanctity and power of the scripture in its concrete, written form. 
It is hard to say to what extent, if any, this was the result of contact with Islam. 
However, even without any external influence it is can be understood as a logical 
development coherent with the pervasive belief in the power of sacred objects, the 
maņdalas and talismans, that draw their power from the sacred letters, syllables 
and words inscribed on them. It is common practice in Tantric traditions of all 
kinds to venerate the sacred text. Tantric Buddhists in Tibet and the Himalayas, 
for example, maintain the practice they received from India to this day. 
Describing the main temple attached to the Buddhist monastery of Jiwong above 
the little hamlet of Phaphlu in Solu, Snellgrove has occasion to remark on the 
importance of the sacred texts kept in such monasteries: 


Neatly stacked around the walls of this sanctuary are the 108 volumes of 
the Tibetan Canon and the 225 volumes of the canonical commentary. These 
books are placed here primarily as objects of devotion, for they represent the 
buddha-word. Books in fact possess far greater sanctity than images and shrines, 
for it is by the word that the form is given life. Thus they may be placed above 
and to the side of the images, but never below them.! 


Most, if not all, Saiva Tantric traditions advocate the worship of their 
scriptures to varying degrees. Siddhanta ritual, for example, provides for a place 
in the sacrificial area, called Yogapitha, where the Agama is placed and 
worshipped.” Nor is this practice confined to the Tantras. The Puranas also 
provide for their own worship when they are taken out in procession during 
festivals. We even find prescriptions for their public worship. Purana is itself a 
deity and is worshipped as the embodiment of these scriptures. The embodiment 
of scripture in iconic form is well known to Mahayana Buddhists who commonly 
worship Prajfiaparamita not only as a goddess who embodies enlightened wisdom, 
but also the scripture with that name. One form of Kulešvara is described in the 
MBT holding the Srimata in his hands. The Srimata itself may be worshipped as 
the deity. Thus the MBT prescribes its own worship as a Bhairava who is the 
iconic form of the Mata (matamūrti). One may suppose that he is 
Manthanabhairava but this is not stated. As are all the major deities, he is girt with 
mantras. Specifically, he is associated with the eight sacred seats worshipped in a 
special way in the YKh.* As the embodiment of the teaching transmitted in the 
scripture that issues from the seats, he is attended and worshipped by the 


' Snellgrove 1995: 227. 

* Concerning the Yogapitha and the various meanings of the term, see below, p. 40 ff.. 
? idrsam cintayed rüpara kaulīšam šrīkulešvaram |I 

agamam Srimatam haste mahāyogadhararh subham | YKh (1) 16/164cd-165ab. 

^ See intro. vol. 1, p. 697 ff.. 
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guardians, Yoginīs and other divine beings who reside there. As the embodiment 
of the Srīmata, he holds the thirty-two syllable Vidyā and the entire Kulāgama of 
which it is the essence. He possesses and governs it just as he does the eight Kulas 
of the Mothers from which all the Kulas are ultimately derived. This is how he is 
described: 


(The god of the Srimata) is very powerful. He has seven faces 
with twenty-one red, beautiful round eyes and is adorned with thirty- 
two arms. His pride is the Moon and Sun and (his) necklace 
(kanthaka) is made of (Navatman), the ninefold Command. He is 
adorned with the necklace of the constellations and anklets of the 
planets. His face is big (like that of the demon) Ghantarava and wears 
a snake as a sacred thread. The garland of wild flowers (vada) around 
(his) neck is the deposition of the eighty-four (syllable mantra). The 
girdle is (the mantra called) Twelve Verses that envelops (him), the 
Lord of the Worlds. The jewelled necklace round his neck is made of 
the (group of) eight (mantras dedicated to) Sarasvati. He is endowed 
with the group of eight Kulas and is adorned with Sambhu’s thirty-two 
(syllable mantra). (He holds) the thirty-two syllable Vidya and the 
Kulagama in (his) hand is beautiful. O lord of the gods, his (two) 
earrings are adorned with the gods of the Aggregate of Sounds 
(Sabdarāši) and Mālinī. He sits on a ghost (as his) throne and (his) 
body adorns the (universe consisting of the) Six Paths. He is the god 
surrounded by a hundred Rudras and adorned with the eight sacred 
seats. There is (a group of) ten million (Rudras around) the upper face. 
Above that is the second (group). The third is in the eastern face. 
There are ten million in the northern one and ten million in the western 
(face) that liberates at the end of the Age of Strife. As it is said to be 
supreme, the Western Transmission is in the western (face). 

One should think of the iconic form (mürti) of the Mata to be 
brilliant as crystal. It is adorned with the Twelve Transmissions and 
the three lines (of teachers). It is guarded by Bhairava and surrounded 
by five hundred (Bhairavas). Above are twelve more and the Mata is 
in front. Guardians (ksetrapa), Yoginis, heroes, Siddhas, servants 
(cetaka), attendants (dūtika) and the guardians of the quarters are all 
present (in attendance) surrounding your Mata. O god, they always 
protect the Srimata (provided) that is not devoid of a teacher. (The 
Srimata) is the beginning and the end (of the teachings) and is 
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attended by the lineage (santāna) of the Siddhas. It is the (scripture of 
the) Western (transmission) and pure, it bestows liberation.! 


The worship of the Tantra is so basic and important that the KMT and SSS 
conclude with its worship. The SM goes further by describing how it is to be 
worshipped and copied at the beginning of the text and concludes with a section 


! saptavaktram mahātejari bhujadvatrimsasobhitam [k, gh, à: bhujā-; kh: 

bhüjadvamtrim * so-] | 

netraiš caivaikavimšais ca [k: -Scaiveka-; kh: naitraišcaivaika-; gh: netrešcaiveka-; n: - 
kavisaisca] raktais caiva [k: raktešcaiva; gh: raktašcaiva; n: raksauca] suvartulaih [k, kh, gh: tu- 
;n: turvartulaih] || 

candrasüryakrtatopam [kh: candu-; ù: -tosam] navajnakrtakanthakam [n: -kamtakam] | 
naksatrahārašobhādhyari [n: naksatragrahaksobhadhyam] grahair nūpurašobhitar [k, kh, gh: 
grahainū-; ù: gradairnipura-] || 

ghantaravavisalasyam nagayajnopavitinam [k, gh: -tanam; kh: -pavirtanam] | 
caturāšītivinnyāsā [k, kh, gh, n: -mahanyasa] vadamālā gale [k, kh, gh, n: mate] gata [k, kh, gh, 
n: mata] || 

mekhala dvādašaih šlokair āvrtam [k, gh: slokail avrtam; kh: Slokailo vrtam] bhuvanesvaram | 
sarasvatyastakam kanthe manimalasudipitam || 

kuladstakasamopetam [k, kh, gh: kulamastasamo-; n: kulasaptasamopetam] 
Sambhudvatrimsasobhitam [k, kh, gh: -sobhitam] | 

vidya [k, kh, gh, dvatrim; n: * *] dvatrimsaka panau [n: yanau] Sobhitam ca kulāgamam |l 
šabdamālinidevais ca [n: -māli *; k, kh, gh, ù: devesam] bhūsitau karnakundalau [k, gh: 
karnamkundalau] | 

pretasirnhāsanāsīnam [kh: -siha-; gh: pretasi-; t: pretasimhasanasinam] sadadhvakāyabhūsitam 
[k, kh, gh: sadadhvam-; ù: sadarva-] |I 

Satarudravrtam devam pīthāstakavibhūsitam | 

ūrdhavaktraikakotis tu [k, kh, gh: -vaktrekakotistu; n: -vaktrekakotimva] tasya ūrdhve dvittyakam 
[n: -ka] |I 

trtīyam [k, kh, gh, n: -ya] pūrvavaktre tu eka kotiš ca [k, kh, gh: kadasa; n: * * *] vamane [k, kh, 
gh: vāmanā; n: * * *J | 

pašcime ca tathā kotih [k, kh, gh: koti] kalisyante ca moksake [k, gh: moksaka; kh: moksa@ *; n: - 
küh] || [This and the next two lines are missing in MS N.] 

kathitam [k, kh, gh: kathitā] ca parenaiva pascime pascimam kramam [kh: kram *] | 
Suddhasphatikasamkasam [gh: šuddhaphatika-; k, kh, gh, n: -Sarn] matamürtim [k, kh, gh: -mürti] 
vicintayet || 

kramadvadasasobhadhyam [n: ekaikadasa-] panktitritayabhüsitam | 

bhairavai [k, gh: bhairave; kh: bherave; n: bhairavaih] raksitam caiva [n: caivam] Sataih [k, gh, 
n: satai] paficabhir avrtam || 

dvādašādhika - ūrdhve tu agratas tisthate [k, kh, gh: tivyate] matar [k, kh, gh, n: mate] | 
ksetrapā [n: kse * pā] yoginivirah siddhāš cetakadūtikāh [n: -ka] |I 

dišāpālāš ca te sarve [k, kh, gh, ù: +sam] sthitā avrtya [k, kh, gh: * vrtya; n: cimtya] te matam 
[gh: -te] | 

raksanti satatam [n: * tatam] deva Srimatam gurvavarjitam [k, n: guruvarjitam; kh: guruvajitam] 
II 

adyam ca nidhanam caiva siddhasantanasevitam | 

pascimam moksadam $uddham . ....... I| YKh (1) 20/2-14. 


THE MANTHĀNABHAIRAVATANTRA 37 


in which the worship of the ŠM is extolled and described. We find the same at the 
end of our own text, the Kumārikākhanda, and elsewhere there and in the other 
sections of the MBT.' YKh (2) declares: 


By worshipping and reading (the scripture), one who is 
devoted to the Kula tradition (krama) is successful (siddhi). O god, if 
it is touched or read by one who has not had a Kaula initiation and 
does not possess the Rule (samayā) both (he and the one who showed 
him the scripture) go to hell and they remain (there) until a myriad of 
fire offerings have been made (on their behalf). Even when they live in 
the world of transmigration they suffer and have no joy.” 

O god, the part (of the transmission) beginning with KA 
(kādibheda), the great Mata, is very hard to acquire. O goddess, this 
supremely astonishing Tantra is very hard to acquire. The land in 
which this (scripture) is present is purified. What (to say) of one in 
whose town or house it is. * * * * (?) The town becomes equal to a 
sacred seat (pitha) (while) that house is a Yogapitha and one should go 
(there only if) he has (been given the teacher's) command (to do so). 
(The scripture) of the Supreme Lord (pāramešvara) should be 
worshipped first (by the one) who begins the practice of Yoga. The 
place where that divine and rare scripture (āgama) is present is 
worshipped by the gods if it is (kept) most secret.’ 


! YKh (1) ends with KMT 25/189-199 then comes KMT 25/221 with which this khanda ends. See 
below p. 38, note 1 and p. 84-85 for translation. 

? pūjanāt pathanāt siddhih kulakramaratasya ca | 

kuladiksavihinasya samayārahitasya ca || 

sparšanāt [k: sparšayat; kh: sparša.a] pathanād deva ubhau narakagāminau [k, kh: -ni] | 
tisthatas [k: nistamti; kh: tisthanti] tāvato deva yavad Ghutasamplavah |l 

jīvamānā hi [k, kh: pi] samsare duhkhitah [k, kh: -ta] sukhavarjitah [k, kh: -tā] | 

3 sudurlabhataram [k, kh: -labhenataram] deva kadibhedam [kh: kadibhe *] mahāmatam || 
yatredam tisthate dese sa dešah pütatam vrajet | 

kim punah puramadhye tu grhe và yasya tisthati || 

ya [kh: ya] ?) vrddhāti sa vai vāthī [kh: matha] puram [k, kh: pura] pitharn samam bhavet | 

tad grham yogapitham tu gantavyam cajfiayanvitam || 

yogam samārabhed yo [k, kh: ya] vai pūjyo.adyah [k, kh: --adyam] paramesvarah [k, kh: - ram] | 
yatrāsau tisthate sthāne divyagamam sudurlabham |l 

devaih sampüjyate taddhi [k, kh: so.ahi] yadi gopyataram bhavet | Y Kh (2) 6/16cd-20ab. 


YKh (2) 6/16cd-20ab = KMT 25/192cd-195. KMT 25/1-195 correspond to KuKauM 7/37cd ff and 
so these verses are also found there. The complete section concerning the Tantra and its worship in 
the KMT is KMT 25/189-199. 


The country in which it is (found) partakes of (every) worldly benefit (bhukti), so what to 
say if it is in the middle of the city and within the heart when it has become a part of the household 
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Acguiring a Tantra in the past could not have been easy. The Tantras 
themselves freguently say that they are hard to find. Not only did bookshops not 
exist, a Tantra could not be simply borrowed or bought from individuals who 
possessed a copy. Nowadays the injunction to secrecy repeated time and again in 
the Tantras of all schools may appear to be a manner of speaking - just a recurrent 
cliché. However, this was certainly not the case for the initiated. The scripture of 
the goddess is an embodiment of her Command, the most sacred and powerful 
core of the tradition, in visible form. Just as the gaze of the deity is empowering, 
that of the uninitiated is profane and causes a terrible loss of power. Accordingly, 
the major Kubjikā Tantras conclude with an admonition to keep them secret. Thus 
the SSS says concerning itself: 


It should all be kept hidden from the uninitiated (but) should 
be revealed to the (initiates) born in the Kula. O goddess, (the power 
of) the Command certainly becomes extremely intense by the grace of 
the rays (of the deity) for one who observes the Rules and (protects the 
scripture from) the gaze (of the uninitiated). This is the Command of 
the supreme goddess.’ 


The reason for the secrecy is to maintain the sacred power of the Tantra, 
not just to keep it for oneself and selfishly enjoy the benefits of its presence. The 
house in which it is kept is a temple. Even if it is only accessible to initiates, like 
all temples it is of spiritual benefit to the whole community. Indeed, the entire 
land in which a copy of it exists is free of misfortunes.” To see the scripture is no 
less than to have a vision of the deity: 


(grhāvasthagata). O mistress, the city of he who possesses it is like a sacred seat. And that house 
is the sacred seat of Yoga that should be honoured by those who belong to the tradition. KMT 
25/192cd-194ab. 

' pasiinam gopayet sarvam kulajanam prakāšayet || 

samayān pālate yas tu tasyajna cāvalokanāt | 

atitīvratarā [k kh: -varā] devi prasadena marīcibhih || 

jāyate nātra sandeha ityajna paramesvart | SSS 50/112cd-114ab = KuKauM 7/266cd-268ab. 


Chapter 50 (the last one) of the SSS is an expansion of the last chapter of the KMT which 
ends just one line before this one. The abrupt ending of the KMT leads one to suppose that some 
portion of it has been lost. Both the SSS and the SM end with sections concerning the sanctity and 
secrecy of the secripture, as does the YKh. It is not impossible, therefore, that the SSS has 
preserved the missing ending of the KMT. 

? kathitam caiva deveši satsahasram [k, kh: -sahasra] matottamam M 
tisthate yatra deveši tam desam nirupadravam | SSS 50/117cd-118ab. 
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Those disciples are pure and belong to the tradition (kramika) 
who have seen this Srimata. They are liberated although still alive 
while the others, (although) alive, are (as if) dead.'. 


The Kubjikā Tantras, as do esoteric traditions in general, freguently warn 
that both those who reveal the sacred secrets of the tradition and those to whom 
they are told will suffer dire conseguences. Fortunately, the Tantra provides for an 
interesting and, for modern potential practitioners, a significant exception. What 
happens if you just happen to read the scripture or walk into a secret ritual by 
mistake? No one has told you anything. You have simply found out by yourself. 
Will you suffer? No, on the contrary: 


He who hears or reads this Kula scripture, the Srimata (by 
chance), or who, due to the negligence (of those performing a ritual) is 
unnoticed and sees the extraction of the mantras, is initiated that very 
moment and enters the Western House.” 


The presence of the scripture is so powerful that one of the rules (samaya) 
an initiate should observe is that all the rites (anusthāna) and inner practices 
should be performed in front of it^ The Command of the deity for one who does 
so is very intense. By seeing it or touching it, sin is destroyed. One who obtains 
the Srimata sees the Sambhava plane.* The true Kula teacher (ācārya) is one who 
knows it^ and he who knows it, knows the entire tradition. The teaching that is 
transmitted verbally accompanies that of the scripture. The spoken and the written 
word work together. Moreover, just as Bhairava receives the Command from the 
goddess, he also receives the transmission of the teachings. Concretely, this is the 
scripture. In the same way, after the neophyte has passed through the rites of 
initiation and been inwardly purified, the teacher gives him the scripture by 
dictating and carefully explaining it. Thus, just after receiving initiation, the 
neophyte resolves: "I will write the Šrīmata".* He then worships the book 
(pustaka) he will copy and the materials he uses to do so.’ 

The act of copying, if done in the prescribed way, is itself an initiation the 
signs of which, outer and inner, the neophyte exhibits and experiences.* However, 


' KuKh 30/205. 

? KuKh 30/201cd-202. 

> KuKh 37/10c. 

^ YKh (1) 27/58ab. 

* KuKh 42/74-75. 

6 §rimatam tu likhisyami KuKh 30/31c. 
7 KuKh 30/119cd-121. 

* KuKh 30/15. 
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if itis not done properly many bad omens, diseases and obstacles arise.' The way 
this is done is described in chapter 30 of our text where parallel sources have been 
collected together in the notes to which the reader is referred. 


The Yogapītha 


Identified with the entire Samvartamandala, the Seat of Yoga, contains the 
six parts (prakāra) or Kulas of the Krama.” More specifically, the Seat of Yoga is 
the triangular core of the Sarivartāmaņdala* which, as usual, is treated as 
emblematic of the entire mandala.^ Repleat with all the twenty-five principles of 
existence,” it is where the goddess resides? and has been revealed in a special way 
in Konkana.' As it is the source and ground of the tradition, the teaching of the 
Kubjika Tantras is called the transmission of the sacred seat of Yoga 
(yogapithakrama)? As the source and ultimate repository of the teachings, 
generated by reflecting (vicāra) upon it,’ the name suits the quintessential core of 
the mandala. This is especially because it is the inner counterpart of the outer 
Yogapitha, which in the course of Siddhanta ritual is the place where the scripture 
is kept and worshipped.'? Similarly, just as the physical, material support upon 
which the Kramamandala is drawn is called the Seat of Yoga, in the same way 
the inner Seat of Yoga is considered to be the ground of the Krama. The SSS and 
commentary explain: 


O goddess, one should draw the Srikrama in a fine house (on 
a piece of ground that) has been smeared (with cow dung) ** and pure, 
has been scented with perfume and incense. Or (for that purpose) one 
should fashion the Seat of Yoga (yogapītha) (which can be made of) 
gold, silver, copper, wood, bell metal, or clay. 

(Commentary): One should draw the Šrīkrama in a beautiful 
house and on beautiful (auspicious) ground. Or else worship (arcana) 
(can take place) by means of these supports of the rite (püjadhara) that 


! KuKh 30/2cd- 4abc cf. KuKh 57/90-91ab. 

? KuKh 58/96cd-97ab. 

> yogapitham pürvoktatrikonam adhomukham T MS K fl. 99b. 

^ KuKh 7/97ab, 26/62, 27/29-30ab; see notes to 2/18 and 7/46. 

> Ibid. 46/1 ff.. 

° Ibid. 26/62. 

7 Ibid. 38/29. 

* [bid. 10/33. 

? [bid. 58/98cd-99ab. 

' See notes to KuKh 27/29-30ab. This is also called the Sacred Seat of Yoga in the mantra 
dedicated to it in Siddhanta ritual which is: OM HAM YOGAPITHAYA NAMAH | OM HAM 
HAUM VIDYAPITHAYA NAMAH | SSP I p. 227. 
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serve as the Seats of Yoga (yogapītha), made of gold, silver, copper, 
wood and clay.' 


Traditional Accounts of the Origin of the Scriptures and the 
Manthānabhairavatantra 


The Kubjikā Tantras have occasion to describe the ‘descent of the 
scripture’ and the stages through which it takes place on several occasions. The 
first passage we shall examine is called the Sūtra” concerning the Descent of the 
Scripture of the Transmission (kramāgamāvatārasūtra). It is found in both 
recensions of the Yogakhanda of the MBT. It is introduced by the god who says 
that he is frightened by the world of transmigration (samsdra), the great and 
terrible ocean of Maya, crooked with the waves of countless tormenting thoughts, 
and petitions the goddess to save him. As the scriptures have been created by the 
goddess out of compassion for the suffering of sentient beings to free them from 
the round of rebirth, she responds by telling him about the way they have come to 
earth, as follows: 


O Lord of the Heroes, great lord! I am pleased with your 
excellent devotion. The Khafjinimata that extends for a billion 
(verses) (Satakoti) has been explained (to you). In this way (as the 
Khafijinīmata), that Šāmbhavī energy, which is endless, has become 
infinite.^ The (threefold state namely that) pertaining to Siva 
(Sambhava), Sakti (sākta) and individual existence (Gnava) has come 


' ālikhec chrikramam devi suvesmani pralepite [k kh: -tar] M 

* x * * tamam šuddhe [k kh: Suddham] gandhadhūpādivāsite | 

yogapitham [k, kh: pithe] tu kartavyam haimam và raupyajam tu và |l 

tamrajam darujam vāpi kamsyajam mrnmayam tathā | SSS 40/29cd-3 lab. 

vyākhyā - srikramam susobhanagrhe sušobhanabhūmau [k: $u-] lekhantyam uta 
hemaraupyatāmradārukaih [k kh: -kam] samrnmayair etaih [k kh: -mayaih -] yogapithabhütaih 
pūjādhāraih arcanam || 

? According to the colophon of YKh (1) this passage is a sūtra. It reads: This is the sūtra called 
"the descent of the Kramagama’. (It belongs to) the first section (adyakhanda) in the (scripture of) 
twenty-four thousand verses (iti Ssricaturvimsatisahasre ādyakhaņde kramāgamāvatāro nāma 
sütram). However, according to the colophon in YKh (2) this passage is a chapter (ananda). It 
says: ‘This chapter (ānanda) is called the Descent of the Agama. (It belongs to the) tradition that is 
the primordial descent into the great sacrifice of the Churning Bhairava (ityādyāvatāre 
mahāmanthānabhairavayajīte anvaye āgamāvatāro nāmānandah).” 

* Concerning these two recensions and the sections - khaņda - of the MBT, see below, p. 103 ff.. 
The following passage is drawn from the YKh (1). The variants found in YKh (2) have been put in 
the notes. 

YKh (2) (2/5d) reads: ādibhūtā parāparā - ‘which is the first and is both supreme and 
inferior’. 
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about by her impulse. She abides in the three worlds as will, 
knowledge and action. 

Above Meru resides Bhairava, tranguil and free of defects. 
Supreme, he is rich with the jewels of countless gualities and 1s 
encompassed by millions of Rudras. He has heard all of this (scripture) 
that extends for a billion (satakoti) (verses). The Khanjinimata is the 
divine tradition (anvaya) that has come down through the series (of 
teachers). Coming (originally) from Adinatha (the First Natha), it was 
brought down (into the world) and transmitted (avatarita) to Mitra. 
From Mitra is was transmitted (avatārita) to the venerable 
Sasthanatha. Half of that (was received ) by Caryanatha and half of 
that again (was transmitted to) Udunatha. Half of that (belonged to) 
Brhatkantha and half of that (was transmitted to) Ganadhyaksa. That 
remnant is the Khafjinimata that has come (down) by way of 
Akula(natha). (The version consisting of) 125,000 verses was brought 
down (into the world) by (the teacher) called Cifica(natha). 

It was brought down onto the surface of the earth in order to 
grace (his) disciples. Whatever there is that is more than this was 
brought down into the middle of the land of Bharata by the assembly 
of Siddhas by the Yoga of the transmission (kramayoga) of good 
lineages (susreni). Dependent in this way on the Siddhas, the (state) 
free of thought constructs (was realised) on the Island (of the Moon) 
again and again (sakrt sakrt). 

(It consists of four parts - pāda - namely) Kriya, Carya, 
Jana! and Yoga which is the fourth. It was brought to the tenth 
Siddha called Kanthanatha. It was sealed in the netherworld by the 
great soul called Bimba(natha) and was obtained by the goddess's 
permission and placed in the (snake) Vāsuki's house. O Kulešvara, he 
guarded it carefully for three Ages (yuga)*. O Lord, the well concealed 
convention called (the Convention of the) Flower has been explained. 

The Caturvimsatisahasra (the scripture of Twenty-four 
Thousand Verses), that is, the Khaūjinīmata which is hard to acquire, 
was brought onto the surface of the earth by the venerable 
Karalanatha. Three and a half thousand verses were brought (into the 
world) by Tumbura. (This was) the Tantra, the venerable 


: In KuKh 30/106 dravyam ("substance") replaces "jfianam" (‘knowledge’). This is also the 


reading in YKh (2). Concerning the four parts into which an Agama is theoretically divided see 
below, p. 95. 

: The scripture was, therefore revealed in this, the fourth Age namely, the Age of Strife 
(kaliyuga). Cf. YKh (2) 7(8)/32. 
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Kulālikāmata, that was known on the southern path (daksine marge) 
(i.e. in South India). It is called the Ratnasūtra and is accomplished in 
the Deccan (daksindpatha).' 


The Scripture of a Billion Verses (Satakoti) 


We begin our analysis of this complex passage with a schematic 
representation of the stages through which the scripture passes in the course of its 
transmission. The last two stages are the Scripture of Twenty-four Thousand 
Verses which is, as we shall see, the Manthanabhairavatantra. This is followed, 
according to this account, by the Kulālikāmata, which is the Kubjikāmata 
consisting of three and a half thousand verses. 


! tustaham [k: tustoham] tava virendra atibhaktya mahāprabho [kh: devesa kathayami 


savistaram] | 

Satakotipravistirnam [kh: -ne] vyākhyātam [kh: -te] khafijinumatam [kh: -mani] || 

evam sā šāmbhavī Saktir anantanantatam gata [kh: ādibhūtā parapara] | 

tasyāh [k: tašyā] sampreranayatam [k: samprenayatam; kh: sampreranayatam] sambhavam [all 
MSs šā.bhava] šāktam anavam [k: Sambhavasaktaktam anavam; kh: saktatarn Gnavanvayam] || 
icchà jūānī kriyakhya [k: kriyasya] ca samsthita bhuvanatraye [k: -trayā; kh: trisvariipatah] | 
merūrdhve samsthitam $antam bhairavam vigatamayam [k: vimātā-; kh: vikata-] M 
anekagunaratnadhyam kotirudravrtam [k: -vrta] param | 

tena šrutam ašeso ‘yam [k: SrumaSeso.ayam] Satakotipravistaram [k: Satakotisuram] || 
paramparyagatam divyam anvayam khafijinimatam | 

ādināthāt [k: -natha] samāyātar [k: vasayatam] mitrasyaivavataritam [kh: mitranāthena 
tacchrutam] || 

mitrasyaiva tu pāršvāc ca sasthanāthāvatāritam [k: šrīthastanāthā-] dhimata] | 

tadardham caryanāthena udunāthe [k: ūhnanāthe] tadardhakam || 

tadardham brhatkanthasya ganadhyakse [k: ganavekse] tadardhakam | 

tacchesam akuleneti Gyatam khanjinimatam || [kh: caryardham odanāthena vrddhakanthe 
tadardhakam tadarhjakar ||] 

sapādalaksam ekam tu cificakhyenavataritam | 

šisyānanugrahārthāya [k: šikhyā-] ānītam prthivītale [kh: ajfiakulaparvate] M 

ato 'dhikam [k: asaudhikam] ca yat kificit siddhasanghāvatāritam | 

siddhadhinam tathā dvipe nirvikalpam sakrt sakrt || 

susrenikramayogena [k: nirsrentkramayogena] bharatavarsamadhyatah [k: bharate-] | 

kriyā caryā tathā jūānam [k: dravyam] yogapadam caturthakam || 

anitam dašame [k: dasama] siddhe [k: nasti; kh: dašame siddhe] kanthanathena samjnaya | 
pātāle mudritas tena bimbakhyena mahātmanā || 

devyādešena sampraptam sthapitam vāsukīgrhe | 

tena [k: nasti; kh: tena] samraksitam [k: -ta] yatnāt [k: yatna] yugās trini kulesvara || 
samketam kathitam nātha suguptam [k: saptakam; kh: suguptam] puspasamjfiakam [k: 
sparsasamjfiakam; kh:] | [...] 

srīmatkarālanāthena [k: srimatkaralakamthena; kh: $rimatkalalakanathena] anītam avanītale | 
caturvimsitisahasram durlabham khafijinimatam || 
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Bhairava (The Scripture of a Billion Verses) 
Sambhavi an (= Meru) 
re 
Mitranatha m of Kamarüpa) 
Sasthanatha UE of Pūrņagiri) 
Caryanatha isha of Jalandhara) 
Udunatha Sida of Oddiyāna) 
ere 
done 
ām 
Cificanatha (The TN of 125,000 Verses) 
papa 
RE 
m 
Karalanatha (The Scripture of ZE Thousand Verses) 
— (Kulalikamata) 


The scripture emanates from Sambhavisakti. This is the triadic energy that 
encompasses the entire range of reality, namely: 1) transcendent Siva who is the 
ultimate cause of all things, 2) his power through which all things are brought into 
being, sustained and destroyed and 3) the sphere of finite, individual existence. 
The goddess abides in these three spheres of being as the powers of will, 
knowledge and action, respectively. This triad is the ‘supreme face’ of the deity, 
that is, the sixth one above the five faces of Sadāšiva. This ‘supreme face’ is 
essentially the Trika triad which Jayaratha explains in his commentary on the 
Tantrāloka as follows: 
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Mahešvara is (present) there also along with his power which 
has his same nature. Uniting, one attains the supreme realisation, 
which is his supreme face, the abode of the flow of emission (visarga), 
beautiful with the cosmic bliss that arises by the unfolding of the 
Absolute (anuttara). Undivided from the subsequent faces (that 
emerge at lower levels), it is the seed of all (things). That is considered 
to be the wave (of consciousness), the Nameless, the Essence of the 
Supreme (power) (para) that has come forth from the pulsation of the 
Heart. That is the supreme and subtle Triad (trika), endowed with the 
undivided (oneness) of all the energies.’ 


The Kubjikā Tantras represent this triad as the sides of the triangular Yoni, 
pregnant with the seeds of Speech. Also called Meru - the mythical mountain at 
the centre and apex of the world, it is located at the End of the Twelve above the 
head.” This is the level from which emanation pours forth out of the transcendent 
and with it the scriptures. Accordingly, the texts and all the elaborate colophons 
of the MBT repeatedly affirm that the scripture comes down to earth ‘along the 
Path of Meru' (merumarga). In the following passage from the KRU we are told 
that Meru is the mandala of the transmission (krama) of the goddess. It is the first 
of all the sacred seats, that is, the original source of all the scriptures: 


The supreme sky (nabhas) is pervasive and free of (all 
sensorial) qualities, including sound and the rest. It should be known 
to be the supreme space (parākāša) which is (the ultimate) reality 
(tattva), namely, the Void (sanya) free of imperfection. It is the 
lineage (santana) called the Path of Meru in the Kula teaching. O 
goddess, I am the Great Meru and the omnipresent, supreme space. O 
great goddess, that beginningless transmission (krama) originated 
from its presence. That is called the First Seat (Gdipitha), the 
beginningless Kramamandala.’ 


sardhas trini sahasrani ānītās [k: anita-] tumburena tu [kh: tumburanavatarita] | 
veditam [k: niveditam] daksine mārge tantram srikulalikamatam || [kh: samsaram kaulike marge 
srīmatkaulālikāmatan ||] 

ratnasūtram iti proktam siddho ‘sau daksiņāpathe | 

YKh (1) 12/33-44, 45ab, 47-49ab (labelled K) = YKh (2) 2/4cd-18 (labelled Kh). 
! Comm. on TĀ 1/1. 

2 See KuKh 8/5-7ab, for a definition of the Path of Meru in these terms. 

? Sabdadigunanirmuktam vyapakam paramar nabhah [g: mahat] | 

parākāšeti vijneyam Ssunyam tattvam anāmayam || 

santanam merumārgeti [g: -mārgreti] proktam yat kulašāsane [k kh: sasane] | 

so ‘ham devi [k, kh: * *] mahameruh parakasas ca [kh: -kasasva] sarvagah || 
tacchakāšāt [g: -šān] mahadevi anadikramasambhavah | 
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In this reference Bhairava identifies himself with Meru. In the passage we 
are examining, he is above it, implying that the triadic goddess is Meru. Either 
way, the Path of Meru, whether that of the god or the goddess, is regularly 
mentioned in the long colophons at the end of the chapters of major Kubjikā 
Tantras. Commenting on the meaning of these colophons, the Tīkā summerizes 
the main points for us. The Path of Meru is the maņdala of the goddess, which is 
described concisely in the first five verses of the SSS with which the KuKh also 
begins: 


In this way everything is the same as universal bliss. Daksa's 
sacrifice (sattra) has come from the Path of Meru, that is, from the 
End of the Twelve above the head which is the location (sthāna) of 
Samvartāmaņdala. (What) the Path of Meru is should be grasped 
(grāhyāt) from the five verses of the Satsāhasra. The same is said 
there itself: ‘Meru is said to be the head and the body is the earth." 
Thus Meru is the Wheel called Unborn (Aja).’ 


Similarly, the Kashmiri Kalikrama, also called Mahanaya, the Great 
Teaching, identifies the source of its scripture and teachings as the goddess’s 
triangular Yoni. Thus in the Yonigahvaratantra we read concerning the origin of 
the Great Teaching: 


In the beginning, all this was a Void, unmanifest and without 
support. Then the Light arose and from the Light, Resonance (dhvani). 
Resonance became the Word and the Word became Sound. From 
Sound arose the Point and from the Point, a Lotus. Then on the back 
(of the Lotus) (emerged) a Triangle, very brilliant and of the nature of 
bliss. Thus on the back of that was the Wheel, that is, the Triangle of 
the energy of austerity (tāparūpin). The Great Teaching was brought 
down by the process of bliss and austerity (hlddatapakrama). Thus the 
supreme Yoni in the centre in the form of the (triangular) letter E was 


adipitham tad evoktam anādikramamandalam || KRU 2/44-46. 
' This reference is drawn from SSS 1/28ab which reads: giro meruh samuddistam; cf. ibid. 1/39b: 
merus caiva Sirah smrtam. Similarly in the KRP (7/7a) we read: sira$ ca merunāmānam. 
? evan sarvam [kh: sarva] sarvānandasamam | merumārgān mastakopari dvādašāntāt [k: - 
mastakoparād-; kh: -māgāt- -mastakoparat-] samvartamandalasthanat [k kh: savanta-] daksam [kk: 
drksam; k: drksa] sattram [k kh: rattam] merumargam satsahasrat [k kh: -sahasryat] paficasloka- 
madhyād [kh: -madhyat] grāhyāt | tatha tatraivoktam meruh Sirah samuddistam [kh: samudistar] 
šarīram prthivī smrtā || evam meruh ajakhyam cakram | T MS K fl la. 

The Wheel of the Unborn (ajacakra) is the Mouth of the Unborn (ajavaktra) also called 
the Mouth of the Teacher (guruvaktra). 
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most excellent. There in the middle arouse a spark, very powerful and 
brilliant. From the Spark arouse a full (and complete) Sound (rāva). 
From (that) Sound arose the (lunar) goddess present in the New and 
Full (Moon).' 


The goddess is both the scripture and its source, just as she is the tradition 
itself and the transmission of liberating grace propagated through it and their 
source. The following passage drawn from the YKh eulogizing the goddess and 
the god is, effectively, a commentary on the passage we are examining. One of 
the recensions of this section of the MBT begins with it. As if to stress that 
Kubjikā, the goddess praised at the beginning of her Tantra, is the triadic goddess 
of the Trika, she is not named directly. Instead she is presented in her triple aspect 
as the supreme Triad of goddesses, Parā, Parāparā and Aparā, who govern the 
‘three principles’ (tattvatritaya) of the Trika: 


I salute that (goddess) called Para who is the supreme will 
(parecchā) subtle, unchanging, called Supreme (Para), Middling 
(Parāparā), and Inferior (Aparā). Hard to understand (durbodhā), she 
can be realized (only) by means of awakened consciousness (bodha). 
She is the Pure Plane and devoid of the qualities (of Nature) (guna), 
she is the Void (kha). Eternal bliss, (all the beings in) the ten 
directions bow (to her). She who is supreme and well know is on the 
plane of the three paths (i.e. the Yoni) in the beginning, middle, and 
end (of all things). 

The Khanjinimata, which is the divine Tradition of Vakrikā 
(vakrikāmnāya) that came down through the sequence of the series (of 
teachers) and extends for a billion (satakoti) (verses) has been emitted 
(by her).” 


Transcendental Bhairava is beyond that, in the End of the Sixteen. Thus 
the YKh goes on to explain that: 


'YGT fl. 34b quoted in ASB cat. vol. 1, p. 109. 

? yà sūksmā nirvikārā [k, kh: -kā *] aparaparaparā yà parākhyā parecchā 

durbodha [k, kh: dūrvoma] bodhagamyā paramasivamayt [k: -mayir] nirgunā [k: * guna] 
khasvarūpā [k, kh: svasvarüpo] | 

nityānandasvarūpā [k: * * * * svariipa] suragaņanamitā [k, kh: stuti-] vakrikākhyā prasiddhā 
adau madhyāvasāne [k: -vasthane; kh: -vasane] trividhagatiyutam [k, kh: -ta] tam [kh: nam] 
parakhyam [k: -khyam; kh: -kham] namāmi || 

Satakotipravistirnam [k, kh: Satkoti-] pāramparyakramāgatam 

divyam Srivakrikamnayam pascimam [kh: + kham] khaūjinīmatam || YKh (2) 1/1-2. 
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The god Bhairava, who destroys phenomenal existence, 
resides above Meru.' Without beginning and end, tranquil, he is the 
agent of emanation and withdrawal. 

Delighted by the divine bliss that is Khafijinrs gift, he is 
made of countless wonders and, endowed with endless qualities, he 
whose form is the bliss of the (primal) cause (of all things) bestows 
knowledge and understanding. 

(His) mind solely intent on meditation (dhyāna), he is 
sustained by (his) power (šakti). Established within (the Absolute) 
devoid of beginning and end, the universe (disappears and) becomes 
darkness (tamobhūta). Devoid of emanation and withdrawal, time and 
moment, Brahma, Visnu, Rudra, Iávara, and Sadāšiva” and the Eight 
Bhairavas,” he is the lord and (universal) cause. 

He, the god who is both supreme (para) and inferior (apara), 
brings about emanation and withdrawal. He is the primordial seed, the 
supreme principle, pervasive and everywhere present (sarvatomukha). 
In (his) differentiated aspect (sakalibhüta), sustained by meditation 
and well controlled, (he abides) as the time (which is) the multifarious 
procession (of things) and as the extensive procession of time." 


! Kh: Bhairava who destroys phenomenal existence is comfortably seated on the peak of Meru. 

? These gods are also called the Five Instruments (paficakarana). Their sonic form are the Five 
Pranavas and they preside over the Five Elements. 

> The Eight Bhairavas and their consorts the Eight Mothers preside over the directions. Their 
absence implies that space, as well as time, is absent within Bhairava. 

^merürdhve [k: merurddhe] samsthitam [k: -tā] devam [k: devi] bhairavam [k: bhairavi] 
bhavanāšanam [k: -nasani] | [kh: meruprsthe sukhasinam bhairavam bhavanasanam M] 
anādinidhanam [k: -ne] šāntam [k: sanam] srstisamharakarakam || 

khaūjinyā varadānena divyanandena nanditam | 

anekascaryaracitam [k: anakā-; kh: bharaņād bhairavakaram] anantagunasalinam || 
vidyābodhavidhātāram [kh: ājūābodha- k: -vimataram] karananandavigraham | 
dhyànaikacetasamyuktam [k: vyanenaretasayuktam; ] šaktyādhisthitavigraham [k: Saktyadhistitara 
* * *. kh: šaktyādhestinavigrahar ] |1| 

anādinidhanāntastham [k: anddimaddimamtastham] tamobhütam [k: tamorütam] carācaram | [kh: 
anadinidhanam devam sarvar [+ ca] samhrtya samsthitam || tasminneva] 

srstisamhararahitam [k: srstisahabharahitam] kalavelavivarjitam || 

brahmā visnusca rudrasca īsvarašca sadasivah | 

bhairavāstakalokaišca varjitam kāraņešvaram || 

yo.asau parāparo [k: -rau] devah [k: devo] srstisamharakarakah | [kh: 
candrādityagrahairdhyānam niralokam nilalokam caracaram ||] sadāšivah -sivaih || 
bhairavairlokapālaišca varjitam kāraņešvaram || 

ya sā vanantamityahuh cintakaranamavyayam ||] 

adibijam param tattvam vyapakam sarvatomukham | 

sa eva sakalibhütara dhyanadhistam suyantritam || 
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(Whereas) she, the Mother (of the universe), is the supreme 
Light seen within the heart. There, in the middle (of the heart) one can 
see (her) the primordial energy, the Transmental (manonmani). 

Devoid of all the principles of existence (tattva), she 1s 
incomparable and without form. Abiding there, in the centre, one can 
see the goddess (kundalini) whose form is coiled (kuņdalākrti). 
Kubjikā is that supreme goddess (para devī), the first (ādibhūtā) (of all 
things) in the universe. [. . .] Full of the Three Principles, she has 
issued forth in countless modes.! 


The Khaūjinīmata 


Khafijinī appears only once in the KMT and SSS as the name of the 
scripture. It is much more common in the MBT, both as a name of the goddess 
and of her scripture. There Khafijinimata is the initial most elevated form of the 
Transmission of the Skyfarers (khecarakrama), that is, the Divine Current. 
Accordingly, the following verse that concludes an entire chapter in our text 
dedicated to an exposition of the Divine Current, celebrates the Khafijinimata, 
both as the tradition and the scripture: 


(One) certainly (achieves) liberation when one attains the 
Transmission of the Skyfarers (khecarakrama), that is, the 
compendium (samgraha) of the Khanjinimata. This is the Command 
on the Sambhava plane.? 


The Divine Current is the flow of the Transmental energy of the goddess 
through the Void in the form of her pure internal emanation. According to the 
scriptural genealogy we are examining, it is the form in which the scripture was 
transmitted in the first three Ages (yuga) up to when Vasuki, the divine snake, 
received it. The scriptures transmitted subsequently are distinguished, in name at 


anekakramakalena bahukalakramena tu | [kh: samsthitam devadevesam bahukalakramena 

[-kala-] tu M] YKh (1) 12/3-9ab (labelled K) = YKh (2)1/3-9ab (labelled Kh). 

! ya mata [k, kh: * *] sā para jyotih [k, kh: jyoti] icchasaktisvarapini [k: §cha-] | 

dršyate [k, kh: pašyate] tatra madhyasthā para ādyā manonmani || 

sarvatattvavihīnā sā anaupamyā [k, kh: -mya] nirakrtih [k, kh: -krti] | 

tatra madhyasthita devi drsyate kundalakrtih || 

vakrarūpadharā devi ādibhūtā carācare | 

tattvatritayasampürnà [k, kh: tasyatritayasaptarna] bhedānekair visarpita [k, kh: sadanekair-] | 
YKh (2) 1/11-13ab, 15ab. 

* See KMT 20/57 and SSS 14/59d. 

* KuKh 57/105-106ab = YKh (1) 36/108. 
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least, from their predecessor. Elsewhere, as with the other names, the 
Khaūijinīmata is both the MBT of 24,000 verses' and the original scripture of a 
billion (Satakoti) verses, that is, the whole tradition (anvya) transmitted through 
the series of teachers (pāramparāgata).” The KMT is called ‘Khajijinimata’ once 
in the SSS,” never in the KMT itself or in the SM. According to the MBT, the 
Khaūjinīmata is the MBT, which should be carefully distinguished from the 
Kubjikāmata, otherwise known as the Kulalikamata^ because: 


what was not said in the version (kalpa) (called) 
Kulalikamata (consisting of) three and a half thousand (verses) has 
been taught in the great Agama (brhadāgama), the Khaūjinīmata, 
belonging to the division beginning with KA (otherwise called) the 
Srimata and King of Matas, consisting of twenty-four thousand 
(verses)? 


The first teacher — Ādinātha - of the Khaūjinīmata is Bhairava himself 
who, empowered by the goddess, is the first propagator of the teachings. He 
brings the original scripture into the world in its most extensive form. Here, as in 
the KMT and elsewhere, it is said to extend for a billion verses (satakoti). Thus in 
the KMT we read: *This, the Tantra of the Supreme Lord (paramesvara) extends 
for a billion (verses) (Satakotipravistirna). It will have countless divisions, 
primary and secondary of many kinds. This figure is a standard one for an 
original scripture. The TS, for example, attributes the same length to the original 


! The Khafijinimata consisting of 24,000 verses is hard to acquire (caturvimsatisahasram [k, kh, 

gh: -vimsitisa-] durlabham khafijinimatam) YKh (1) 12/47cd. It word appears three times with this 

meaning in YKh (2). For example: It is hard to understand the Khajijintmata which is (the 

scripture of) 24,000 (verses) (caturvimsatisahasram [k: -sra] durbodham khafijinimatam |). YKh 

(2) 6/26ab = YKh (2) 12/45ab, quoted below. See also YKh (1) 27/73-74ab where it is called the 

‘great scripture’ (brhadāgama) that contains the KMT. It even appears in a colophon as a 

khamjinimate $ricaturvimsatisahasre avvākramabhāsite (g: athā-) sattrmSadvrt yadhikaro nama 

sutram samāptam | YKh (1). 

* tena šrutam [k, kh, gh: šrūm] ašeso ‘yam [n: -sodyam] satakotipravistaram [k, kh, gh: šatakoti * 

suram; n: -ra] | 

páramparyágatam divyam anvayam [gh: -ya] khafijinimatam || Y Kh (1) 12/36cd-37ab. 

> atra devi sphutam divyam * * šrīkhaūijinīmate || SSS 14/59cd. 

* Concerning this name, see below, p. 70 ff.. 

> noktam adhyustasāhasre [k: -madvyastha-; gh: noktamadhvasta-; n: noktamahyasta-] kalpe [n: 

kalpa] kulālike mate | 

šrīmate matarāje ca [all MSs: na] caturvimSasahasrake [g: -sahasrake] M 

brhadāgame kādibhede [g: + bhede; ù: -da] nirnitam [all MSs: nirmitam] khanjinimate [g: -ta] | 
YKh (1) 27/79-80ab. 

5 KMT 25/189. 
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form of the Siddhayogešvarīmata.' The JY attributes this number of verses to the 
Mahàsamohanatantra, a Tantra that is regularly said to belong to the left current 
(vāmašrotas) and the JY says is one of its sources.” Clearly, this figure is 
symbolic. When one wishes to express that something is so extremely large or so 
extensive that it is virtually infinite, one says that it numbers or extends for a 
‘billion’. We find an example of this usage in the following line in the JY: 
‘extending for a billion, Maya is said to be endless.” Similarly, Ananta (the 
Endless One), the serpent who supports the world, is said there to be: 'Ananta, 
whose nature is Karma and extends for a billion." 

Parallel to the successive descent of the scripture, the line of transmission 
(anvaya) is formed progressively in a series of stages. The scriptures are initially 
transmitted through the transcendent progressively marked by the stages of the 
development of Sound (nada). This is the Divine Current (divyaugha), also 
known as the Convention of the Flowers (puspasamketa). This is followed by the 
Current of Accomplished Ones (siddhaugha) and finally by the Current of Men 
(manavaugha). The Current of Accomplished Ones is divided into the three 
lineages (oli) or transmissions (krama) founded by the three Siddhas who 
received the teachings in three sacred seats (pītha) or, according to the other, 
parallel, fourfold scheme, there are four seats — including Jalandhara from which 
the teaching is spread by Caryanatha. These four transmitted the teachings in the 
four Ages. 

According to other accounts, the scriptures are propagated in the three 
lineages founded by three of these Siddhas. Thus we see repeated in this context a 
discrepancy that reappears regularly in the Kubjika Tantras between a threefold 
and fourfold scheme. Moreover, note that in the account we are examining it 
appears that the normal order of the transmission has been reversed. Usually, the 
teaching is said to appear initially in Oddiyana, which is accordingly normally 
called the First Sacred Seat (adyapitha). The presiding Siddha there is Odīša, also 
called, Udunātha. Then the transmission proceeds, Age after Age, in each of the 
following seats. Although unusual, this change is not only found here. We find the 
same reverse order in another reference according to which it 1s the Scripture of 
Twenty-four Thousand Verses, that is, the MBT, that is transmitted by them.? The 


! siddhayogešvarītantre Satakotipravistare | TS 1/13ab. 

? mahüsammohane tantre Satakotipravistare | 

tatra khyatam yatra yogam samksepad iha kathyate || JY 4/50/11. 
Similarly: 

mahasammohane tantre šatakotipravistare | 

purakhydtam punas cādya tantrarāje jayadrathe | ibid. 4/49/102cd-103ab. 
? Satakotipravistirna māyānantā prakīrtitā | JY 1/9/47 1ab. 

^ §atakotipravistirnam anantam karmarūpiņam || JY 1/21/32cd. 


5 YKh (2) 7(8)/21. 
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same is implied in the following passage. It is drawn from a hymn - the 
Adyoghadandaka - intoned by Bhairava when he saw the goddess emerge from 
the Linga. The goddess’s Command transforms Bhairava into Mitranatha who 
receives the scripture and so is the first Siddha to propagate the teachings: 


O goddess! You have playfully, by simply churning, 
extracted (uddhrtya) the Kaula nectar and, having done so, extracted 
the Srimata consisting of 125,000 verses. In this way, (the god) 
Assembly of Sounds (šabdarāši) has played with you in the couple 
formed from the union with Malini. O goddess! The reality 
(symbolized by the triangular letter AI) generated by the conjunction 
of the letters A and E is you, O Ocean of the Yoni! When 
Mahabhairava, the god and lord, was aroused and seen by (your) lotus- 
like faces (adorned with) the garland of (sacred) verses and the rest, 
the complete Command was imparted (to him) in the course of (his) 
descent (into the world) in the four Ages. O goddess, the Agama of 
24,000 (verses) you transmitted to Mitranatha (in this way) is the great 
Srimata established by you in the Siddhakaula and, O goddess, 
(transmitted through the lineages of) the Child, Youth and the Aged 
along with the transmission of the Command (ajfiakrama).' 


According to the Kramāgamāvatārasūtra quoted above, Mitra was the 
first Siddha to receive the original extended form of the scripture. This he handed 
down to the following Siddhas of the sacred seats and the size of it halved with 
each transmission. In this case, although said to originate directly from the 'Ocean 
of the Yoni', that is, the triangular letter E, the scripture transmitted to Mitra is the 


: devi [k, kh, gh: davi] Sambhuratnakaram [k, kh, gh: chambhuratnakaram; n: 


yachambhuramnarakam] tat [k, kh, gh: ta] tvaya lilaya mathanamātreņa [k, kh, gh: -matre *] 
uddhrtya kaulamrtam uddhrtam [k, kh, gh: -mrtamumdaddhrtam] laksapadadhikam [gh: * *? 
pada * *; ù: -padedhikam] Srimatam | Sabdarasis tathā māliniyogayugme [gh: mālinī-; n: -nàm] 
tvayā kriditah [all MSs: -tam] | devi akararthaikarasamyogat [k: ahakararthekarasamyojna; kh: 
ahamkaràarthekarasam-; gh: ahamkararthekarasamyojfia; n: a ikara ikaram] yat tattvam 
utpadyate [k, kh: yatra tvam utpadyate; gh: yatvam utpadyate] | tat svarūpam asi [k, kh, gh, n: 
svarūpā * si] yonyarnave [k, kh, gh: yonyāņaive; n: yonyarnava] šlokamālādivakrāmbujaih [k, 
gh: sthakamaladivaktramvujaih; kh: sthokamaladivaktramvujaih; n: -vakranujaih] ksobhya [k, kh, 
gh: ksotya] devam [n: deva] mahabhairavam [k, kh, gh, n: tathabhairavam] viksitam natham [k, 
kh, gh, n: nātha] caturyugāvatāre [k, gh: caturyugidivyam; kh: cāturyugīdivya; ri: cātuyugādivya] 
sampurnajna [k, kh, gh, n: sampürna-ajíia] pradattā [k, kh, gh: pradamta] yac 
caturvimSasahasrakam [k, kh, gh: yeccaturvimsasahasrikam; n: -sahasrikam] agamam [k, kh: 
agmam; gh: agme] devi tvayā [k, kh, gh, n: * tam] mitranāthāya [k, kh, gh, ù: -nathasya] 
samkramitam tat [k, kh, gh: ta] tvaya sthapitam siddhakaule [kh: -kaula; n: -kaulam] 
mahāšrīmatam | bālakaumāravrddham tathā devi [k, kh, gh: + satkhecaram; n: + sarsvacaram |] 
ajfiakramam || Part of the Adyoghadandaka in chapter 12 of YKh (1) 
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MBT, the Scripture of Twenty-four Thousand Verses. He then passes it on 
directly. Note also that in both accounts Mitra is portrayed as the first ‘earthly’ 
Siddha, as he is the myth in the KMT. Moreover, the usual serial order of the 
lineages through which the scripture is transmitted is reversed. 


The Laksapadadhika — the Mata of 125,000 verses 


Next, the version of the scripture in 125,000 verses is transmitted from 
Cificanatha to the following three teachers. This category of scripture is 
sometimes called the Pure Division (vimalabheda) of the scripture.' This modality 
is found in most accounts of the descent of the scripture? as it is in the colophons 
of the Kumarikakhanda. It is called the Kubjinīmata in the KuKauM and is said to 
be the source of the scripture of Twenty-four Thousand Verses.” 

This is the only place the Mata of 125,000 verses (laksapadadhika) is 
mentioned in the KuKauM. It is not mentioned at all in the SSS. ^ The $M does 
not refer to the scripture of a billion verses (satakoti), but does mention the 
scripture of 125,000 verses several times as one of its sources. Most of the first 
chapter of the SM consists of a long prose commentary on the 
Sarnvartāmaņdalasūtra with which the KMT begins. It concludes with a 
statement that this is a condensed explanation and refers to the Mata of 125,000 
verses? where it is explained at length. The first part of chapter five of the $M is an 
exposition in code of the long Trikhanda Vidya personified in the goddess 


! See colophon of the Tīkā quoted below on p. 77. 

? See, for example, KuKh 68/119. 

> O goddess, the (scripture of) 125,000 (verses) is called the Kubjinimata. Above that is the 
Kulatantra which penetrates the profound meaning of the scripture (grantha). O goddess, I have 
told you (this, the scripture of) 24,000 verses. 


laksapadadhikam devi yad uktam kubjinimatam |1 
tasyordhve kulatantram [n: -tamtre] tu [n: nasti] gūdhagranthārthabhedakam | 
kathitam tava deveši [n: desi] caturvimsasahasrakam || 
KuKauM 7/279-280ab; see also KuKh 30/174cd-175ab. 

* This is the verse quoted in the previous note from chapter seven of the KuKauM that is drawn 
from chapter 50 of the SSS, which is an expansion of chapter 25 of the KMT. There it replaces the 
reading caturvimsatisahasra— of the KMT. 
5 I have explained the teaching concerning the Sarnvartāsūtra in brief. I have explained it 
extensively in the Mata of 125,000 verses. O benevolent one, out of love for you the essence of the 
essence has been revealed. Those who do not know (the meaning of the) Sarivartā (sūtra) do not 
know the Srimata. 

samksepena maya khyatam samvartasutranirnayam [n: samvarttastatra- ] | 

vistarena maya khyatam laksapadadhike mate || 

sārāt sarataram bhadre tava snehāt prakāšitam | 

sarhvartārh [g, n, ch: sarnvarta] ye na jānanti na te jānanti Srimatam || SM 1/120-121. 
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Trikhanda Bhairavi. The SM concludes by saying that this was previously explained 
in the Mata of 125,000 verses.' The Yoginis governing the fifty letters of the 
Malini alphabet are listed in chapter seven of the SM. After that their iconic forms 
are described in detail which, we are told, has already been done previously in the 
Mata of 125,000 verses.” As Kubjika is herself frequently identified with Malini, 
this alphabet is, of course, well known, to the KMT.? However, even though the 
names of the Yoginis governing the letters are listed more than once,' their form 
is not described. The SM, which has a special penchant for iconography, is the 


' O fair faced lady, one should know (the Vidya) according to the division of the letters through 
the teacher. I have explained it previously in the Mata of 125,000 verses. 


varnabhedena jíiatavya dešikena varanane | : 
pürvam eva mayakhyatam laksapadadhike mate || SM 5/48. 


This Vidyā is taught in chapter five of the KMT which is drawn from chapter six of the 
TS. See chart in Goudriaan and Schoterman 1986: 490 ff.. Concerning the deposition (nyāsa) of 
Trikhanda on the body, the KnT claims that the personified Vidya Trikhandika Siva and its 
visualized form is taught independently in the compendium (sarigraha) called Srimata: 


(The Vidyà) Trikhaņdikā Sivà has been explained by indicating the place (on the body 
where the letters are located), but not according to another teaching (mata). (This Vidya) is only 
known in the Srīmata. By virtue of the sixfold deposition, this (Vidyā) has a visualized form 
(mūrtidhyāna) that has been described independently in the compendium (sarigraha) (called) the 
Srimata. 
sthānanirdešatah [g: -ša * ] kathitā [k kh: kathite; g: kathito] yat trikhandika Siva || 
nānyamatānusāreņa [g: manyemata-] kevala šrīmate mata | 
sodhānyāsavašāc ceyam mürtidhyanasamayuta || 
uktā svatantrataš ceyam Srimate samgrahe tv iyam | KnT 1/130cd-132ab. 


Neither the deposition nor the the visualization of this goddess is mentioned in the KMT. 
However, we find a description of the deposition of a brief form of the Vidyā called 
Trikhandahrdaya in chapter five of the SM where it said to have been kept hidden in the KMT 
(Srimate ca maya gopyam trikhandahrdayam param | asmin matottare devi sugopyam 
prakatīkrtam [prakatami te] |l ŠM 5/112). In chapter six of the ŠM the visualized form of 
Trikhaņdā is described and the deposition of her limbs and faces. This section ends with the 
statement: ‘O fair faced lady, I have not told this secret to anyone. It has been hidden in all the 
Tantras and it has been revealed to you today’ (na maya kasyacit khyātam idam guhyam varānane 
| gopitam sarvatantresu tavādya prakatīkrtam || SM 6/113). Perhaps the KnT intends the SM by 
the expression ‘the compendium (sarigraha) called Srimata'. 

* asam [g: asyam] mūrtīh [kh g: mürtti] pravaksyami yathakramam udahrtam | 
purvam ca kathitā bhadre laksapādādhike [g: -karn] mate | [kh: missing] ŚM 7/131. 

See Schoterman 1977: 161 note 63, 935-936. Concerning the role of Mālinī in the process 
of creation, refer to Padoux (1975: 254-260). 

These names are found in chapters 14 and 24 of the KMT. See Schoterman 1981: 215- 
218 for a list based on SSS 7/5-38. 
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only Kubjikā Tantra recovered so far that describes them. Following and 
expanding the layout of the KMT, the SM describes at length the Wheels (cakra) 
in the body. After talking about the states associated with the Wheel of Unstruck 
Sound, the text goes on to declare that this was already taught in the Mata of 
125,000 verses and that the most essential part of that teaching has been explained 
in the SM.' The same is said about the Vidya of the goddess Mahantari. 
Similarly, the KuKh refers to the Mata of 125,000 verses as the source not only of 
the MBT, the version of the Mata in 24,000 verses, but also of specific teachings. 
One could argue that these references are evidence for the concrete 
existence of the Mata of 125,000 verses. However, this is unlikely. It is more 
likely that, as it was considered to be especially authoritative,’ the redactor(s) of 
the SM and KuKh exploited its mythical existence as a front to justify the 
insertion of new teachings - a ploy the redactor(s) of the SSS chose not to use. 


The Caturvimsatisahasrasamhita - the Scripture of Twenty-Four Thousand 
Verses 


The first stages of the transmission, up to the Vasuki took place in the first 
Age (krtayuga). Acting as snake gods normally do, Vasuki (also called Sesa), 
guarded this treasure and concealed it up to the present Age of Strife (kaliyuga). 
The Kubjika Tantras tireless repeat (as do the Kaula Tantras of all schools), that 
this is the Age when the teachings are propagated in special way. In the 
concluding passage of the KuKh we read: 


! This, the division of the states, has been explained in the Mata of 125,000 verses. O 
benevolent one, (its) most (condensed) essence is clear here in the Matottara. 


avasthābhedam ity uktara laksapadadhike mate | 

atra saratamam [k: sarataram] bhadre samsphutam ca matottare || $M 15/179. 

3 The great Vidya Mahantārī has been described to you in the Mata of 125,000 (verses). 
There it is properly (and fully expounded), here it is discussed (just) a little. 


mahantārī [kh: mahattārī; g: mahamtara] mahāvidyā laksapādādhike mate | 

varnità [kh g: varnitam] tatra te [kh g: me] samyak atra [g: trisu] svalpam [g: rupam] udahrtam || 
$M 26/95. 

The aggregate of the meaning of the scripture (sarhhitā) should be know from the 

instructions of the teacher. (Its) extent has been previously explained in the scripture (mata) of 

125,000 (verses). It has been received in a concise form here, in (the Scripture) of Twenty-four 

Thousand (Verses) (caturvirhšatsahasra). O Fair One, I have told you the sūtra of the sixfold 

deposition. KuKh 24/120cd-122. 

^ See KuKh 68/119, also quoted below, p. 71. 


3 
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This is the Tree of the goddess Kubjikā, namely, (the 
scripture of) Twenty-four Thousand (Verses). It was placed in the 
hands of King Šesa in order to bring about (the liberation of the 
fettered). I will bestow (the initiation by) piercing along with the 
Command (only) to the man who correctly understands (all) that the 
goddess has said. This scripture should be given to him (only) when 
(his) ability (to grasp and apply it) is evident (and without doubt). The 
king of the snakes sustains it with (his) head, in accord with the orders 
(given to him by the goddess). Then, O Bhairava, in order to grace and 
save the devotees (of the goddess), the universal lord (visvadeva) 
brought it into the great seat of the letter OM, adorned with Siddhas 
and Yoginīs.' 


On this note the KuKh ends, leaving us in no doubt that the scripture of 
Twenty-four Thousand Verses - the CaturvimSatisGhasra - is none other than the 
MBT. Caturviršatisāhasra is indeed one of the most common names out of the 
several we find for the MBT in our sources. Names like Vakrikamata and, even 
more so, Srimata, are ambiguous. According to the context, they may denote any 
one of what are conceived to be the versions of the same scripture. Thus virtually 
all the names of the KMT also denote the MBT. This usage underscores that there 
is only one scripture and that it embodies the entire tradition which goes by the 
same name. This scripture and tradition is, first and foremost, the Kubjikamata. 
This is what we actually observe, even though it effectively reverses the 
perception of the Tantras themselves who view the KMT as the final stage of the 
development of the scripture. It is clear that the SSS and the SM are derived from 
the KMT. They are direct expansions of its contents and function, effectively, as 
commentaries on it. This is less clear at first sight in the case of the MBT. 
However, this perceived distance is overcome in this way, thus ascribing a status 
to the MBT that is equal to that of the KMT itself. 

It is important for these Tantras to maintain their common identity. It is 
also essential for them to establish their own individual one. This is achieved by 
referring to their length. Thus, Caturvirisatisahasra is the most distinctive name 
of our text. We find support for this view in the colophons of the MBT. These 
vary in length and complexity from the long elaborate ones we find in the KuKh 
right down to short labels that are hardly more than the name of the section and 
the text. When reduced to a minimum we find the colophon will invariably refer 
to the parent text simply as Caturvirisatisāhasra.” This name is so specific that 
the AS and KaKauM implicitely identify themselves with it by adopting it. 


! KuKh 69/32cd-34. 
? One of the many examples in the YKh (1) reads: iti sricaturvirasatisahasre kadibhede sraddha- 
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It is one of several names in the colophons at the end of chapters of the 
MBT and is almost invariably found in all of them. The name appears in several 
short colophons of the Siddhakhaņda of the MBT.' The colophons of YKh (1) 
invariably refer to it simply as (Srī) caturvimsatisahasra, omitting the appellation 
‘samhita’ at the end.* Most colophons of the YKh are short and in almost every 
case this is the only name that appears in them. The long colophons of the 
Kulakaulinimata which, as we shall see, identifies itself with the MBT, always 
specify that this is the name of the Tantra (caturvirnšatisāhasre tantrābhidhāne) 
presumably to ensure that this proper name is not confused with an adjective.’ 
Similarly, all the colophons of the AS refer to it as the Caturvirnašatisāhasraka or 


vidhisūtram | 

The second colophon of the SKh, for example, simply states: iti caturvirnšatisāhasre 
nyāsasūtram. In the few long colophons of the SKh we also find the full form, i.e. 
(Śri )caturvimsatisahasrasamhità as we do in the colophons of the KuKh. 

In many of the short colophons there, when we find more than simply Caturvirnsati- 
sühasra, it is mostly preceded, but also sometimes followed, by a reference to the Kadibheda 
informing us that the Caturvirnsatisahasra belongs to it. The YKh (1) tells us that the MBT is a 
Kaulikā sarnhità, that is, a 'collection' or 'compendium'. The entire scripture is also referred to in this 
way. For example we read that: "The meaning of the collection (samhita) has been taught in the 
(scripture of) 24,000 (verses) (samhitartham vinirdistam  caturvimsatsahasrake || YKh (1) 
16/149cd). However, although the appelation ‘samhitā’ is significant, it is often omitted. The 
colophons of the YKh (1) invariably have the short form of the name, whereas the long colophons of 
the KuKh have the long. However, the short form of the name appears in the short colophons (of 
chapters 48, 49, 52 and 53), if it appears at all. The reason for this seems to be that these chapters are 
amongst those drawn from other sources that escaped the attempts of the redactor(s) to make the 
colophons uniform. This may have been the work of scribes rather than the redactor(s) of the text. 
Thus we notice that in some cases a manuscript will supply the long colophon in place of the short 
one (e.g. the colophon of KuKh 53) or, at least, a brief version of the long one (e.g. the colophon of 
KuKh 49). Similarly, we notice that in some cases when a chapter is drawn wholesale from another 
part of the MBT where the colophon of that chapter is short, it is furnished with a long colophon 
when integrated into the KuKh (e.g. the colophon to KuKh 57). However, this is not always done. 
We find several short colophons that are simply directly imported along with their corresponding 
chapter. As most of these have been traced to other parts of the MBT, it is probable that the other 
chapters of the KuKh with short colophons were also taken from other parts of the MBT or its 
original source. 

A typical colophon in the KuKauM begins: this is (chapter so and so) of the CaturvimSati, 
which is called a Tantra. It is a descent (to earth of) the Srikulatantra, the venerable 
Kulakaulinimata, which is (part of) the descent of the (scripture consisting of) 90 million (verses) 
(navakoti) belonging to the tradition of (the scripture) consisting of one billion (verses) (šatakoti) 
(brought to earth) in the sacrifice of the Churning Bhairava. 
iti Srimahamanthanabhairavayajne Satakotipravistirne anvaye navakotyāvatāre Srikulakaulinimate 
Srikulatantravatare caturvimsatisahasre tantrabhidhane. 

There are very few variants in the colophons of the KuKauM, none of which entail any 
significant change in the meaning. The most common is the reading -pramāņe in place of - 
pravistirne. The uniformity of the colophons of the KuKauM suggest that they were checked in the 
course of the final redaction. 
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Caturvimasatisahasrika. We also occasionally find manuscripts of sections of the 
MBT with this name.' Moreover, this name appears regularly also within the text 
of the MBT? which refers to itself as the Srimata and the Vakrikamata of twenty- 
four thousand verses.? 

In fact the name ‘Manthanabhairavatantra’ is not common in the text 
itself and does not appear in any of the colophons. ^ Even so, this is the name by 
which this text is commonly known to Newar initiates in the Kathmandu Valley. 
It is also the name attributed to it by the compilers of the manuscript catalogues 
starting from Hariprasāda Šāstrī at the beginning of the twentieth century. 
Chintaharan Chakravarti, who produced the catalogue of Tantric manuscripts 
preserved at the Asiatic Society in Calcutta, admits in relation to a manuscript of 
the Tantra that ‘the name of the work is not clear”. But although the manuscript is 
called Caturvimsatisahasrika on a covering leaf of the manuscript, Chakravarti 
chose to retain the name Manthānabhairava* given to it by Sastri who made the 
original notes for the catalogue. Similarly, Buddhisāgara Šarmā who compiled the 
catalogue of manuscripts deposited in what is now the Nepalese National 
Archives library was probably also guided by Šāstrī who notes this name in his 
catalogue.’ The original cause of this error is probably a misreading of the long 
colophons, which state that the Tantra was revealed in the course of the great 
sacrifice of Manthanabhairava.? This mistake is an old one. Kālidāsa, a pandita at 
the court of king Jagatprakāšamalla who ruled in Bhaktapur between 1643 and 
1672, tells us that he was requested by his patron to transcribe a complete copy of 


! An interesting example are two manuscripts (numbered 1487 and 1488) of the KuKauM 


deposited in Maharaja Mansingh's library, the Pustak Prakash in the fort at Jodhpur called 
Caturvirnšatisahasratantra. I am grateful to David White for having brought the existence of these 
manuscripts to my attention. 

For example in KuKh 30/40 we read: This is the secret, the wealth of the Scripture of 
Twenty-four Thousand Verses (caturvimsatsahasraka). It should not be given to those who are not 
devotees and to those whose deeds are cruel. 

? KuKh 30/104cd-105. 

4 The colophon of chapter 22 of the AS appears to say that it a part of the Srimanthanabhairava 
($rīmanthānabhairava avvamatasamhitayam), but this may well be an error for 'srimanthàna- 
bhairavayajīe'. All the colophons begin with ity ādyāvatāre except those of chapters 14 and 18. In the 
say that the text is part of the ‘tradition (that originated) in the great sacrifice of the Churning 
Bhairava’ (mahamanthanabhairavayajne anvaye) or just the ‘sacrifice of the Churning Bhairava’. 

? In actual fact the manuscript is one of the KuKauM which identifies itself with the 
Caturvirnšatisāhasra. Not prejudiced by prior errors, the compiller of the handlist of manuscripts 
in Jodhpur, notes this, the correct name. 

* Chakravarti 1940: vol. 1 p. 23. 

7 See bibliography. 

8 The long colophons and some short ones begin: iti mahāmanthānabhairavayajīe. 
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the ‘Manthdna’.' Clearly, by the 17" century this was the common name for the 
text. Mukundaraja, who wrote a commentary on some the sūtras in the 
Kumarikakhanda, refers to it as the Manthanamata’, Manthānatantra” or, more 
often, just Manthāna" and even Manthānabhairava” 

But although the popularity of this name was probably the result of an 
error, it is not unknown to the texts. The MBT refers to itself as the 'great 
Manthānabhairava' in at least two places? and says that it is the king of scriptures 
(mahāmanthānabhairavarāja).' The name is derived, it seems, from the 'division' 
(bheda) of the scripture called Manthānabhairava in which we are told various 
things are taught.* Or it may be the entire Kubjika tradition itself.” The MBT 
refers several times to the ‘division of the Churning Bhairava'. This 'division' 
(bheda) or category is understood in a number of ways. In one sense it is a type of 
a number of practices. These may involve, for example, the 'churning' (manthana) 
of the vital breath or consciousness itself to awaken it to the higher experience of 
the divine. “Churning’ is a an evident euphemism for the sexual act, well 
exemplified in the following passage from the lost Kramodaya: 


' See below, notes to p. 351 for the colophon of the AS. 
iti mukundarājaprākāšite manthāne mate ya sā šaktisūtravyākhyā yathāmatinirūpitā | (fl. 5b). 
* Mukundarāja refers to the Mālinīstava on which he comments and is a part of chapter four of the 
KuKh as being in the 'Manthanatantra' (fl. 9a). 
* ākhyeti | tatra mamthüne yadrsatvenakhyata | ibid.. Mukundarāja regularly refers to the MBT as 
Manthāna e.g. manthàne mrgyam - fl. 10b and iti manthaanasamketoddhare mukundarajoddhrte 
devadūtasarnvāde kriyāsūtrārthah fl. 10b. At times he introduces the passages on which he 
comments by saying that they are part of the 'Manthāna' (e.g. bottom of fl. 4a). The colophon to 
his commentary on the Mālinīstava reads: iti manthānoktamālinītīkāyārn mukundakrte samksepah. 
In this way Mukundaraja implicitely distinguishes the version of this hymn found in the KMT 
from the one in the KuKh which is 'uttered in the Manthāna(bhairavatantra)'. 
> marhthānabhairavatantre mamgalacaranam samvartta 
$ haramaulīti [k: -liti] vikhyatam mahāmanthānabhairave [k, kh: -va] |I 
YKh (2) 14/82ab = YKh (1) 16/75ab. 

tat padam pascimamnayam mahāmanthānabhairave [kh: -vam] | YKh (2) 27/5ab. 
7 YKh (2) 6/24a quoted below on p. 82-83. 
* For example we read in YKh (1) 43/104cd: kulavagesvart khyātā bhede manthānabhairave | 

The goddess concludes this section concerning Tripurabhairavi / Kāmešvarī saying that 
this 'has been explained according to the Path of the Left in the Manthānabhairava division (of the 
scripture). O god, I have spoken of the reality (tattva) hidden in all the Tantras.’ 


akhyatam vamamargena [k, gh: -na] bhede [k, gh: bheda] manthanabhairave | 
khyatam tattvam [k, g, gh, ù: tatva] maya deva sarvatantresu gopitam [k, gh: mopitar] | 
YKh (1) 43/170. 
? That plane is the Western Tradition, the Great Churning Bhairava. 
tat padam pascimamnayam mahamanthanabhairavam [k: -ve] | YKh (2) 27/5ab. 


60 INTRODUCTION 


Women of all castes are without doubt Yoginīs. The Yoni is 
purified like the body and the Linga like the Self. Having deposited 
(nyāsa) the nine-letter mantra on the Yoni, and the seventeen-letter 
mantra on the Linga one should unite with the Yoginī (melapa). In 
order to worship the Wheel of the Teachers (gurucakra), one should 
establish it with the nine-letter mantra, like Linga and pitha. The 
individual soul (purusa) in the state of (the union of) Šiva and Šakti is 
considered to be the ‘churner’ and he should ‘churn’ his own consort 
(Sakti), the semen and the blood, like honey.' 


Elsewhere we have had have occasion to describe it in relation to the 
'churning' of the sexual act of which this practice has been understood to be an 
internalization. This process generates the mandala and hence emanation. In 
terms of the parallel production of the scripture, it is described as follows: 


When the Transmental plane has been attained and the mind 
has assumed the state beyond mind and the consciousness of the mind- 
stuff (cittacaitanya) has been churned in the division of the Churning 
Bhairava (one attains) the Self. The form (of the Self) is Bhairava and 
is free of the delusion of thought constructs. Full of the rays (of 
consciousness), it pulses radiantly in the form of Bhairavi and 
Bhairava. The Path of Meru, which is both supreme (transcendent) and 
inferior (immanent), is the lineage (of the tradition that emerges) in 
between them.” 


The Wheel of the Four Siddhas, that is, the Yoni in the centre of the 
mandala from which the teachings of the lineages founded by the Siddhas 
proceed is generated by 'churning' the transcendent Bhairava in the centre.’ In this 
way the goddess who is the power of bliss assumes the form of the triangle 
(trivalī) of the division of the Churning Bhairava in the great Bhairava sacrifice.* 


' LAS vol. 1, p. 38 quote 3. 
? unmanayah pade [k: pada] prapte manas [kh: mano] conmanatàm [k: cānma-] gate | 
mathite [k: maghite] cittacaitanye bhede manthānabhairave || 
atmanam bhairavakaram vikalpamohavarjitam | 
bhairavībhairavākāram sphurantam kiranakulam [k, kh: kiriņā-] || 
tayor madhye [k, kh: tayo-] tu santanam merumārgam [k, kh: -marga] paraparam | 
YKh (2) 30/2-4ab. 
? manthanam [k, kh: manthanam] bhairavasya [kh: bhaira * sya] pašumalaksayakrt 
siddhacatvaricakram | Y Kh (2) 31/8c. 
* tena ānandašaktis tu trivalīkrtavigrahā II 
mahāmanthānabhedasya [kh: mahāmanthā * bhedasya] mahābhairavayajūake [k, kh: -yajjakai] | 
YKh (2) 33/14cd-15ab. 
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The same process generates the hexagram around the triangle into which the 
sacred seats are projected. A symbol of the multiplicity of manifestation generated 
through the goddess's emanation, she abides in the centre in pure oneness: 


And the mistress of the sacred seats manifests division by 
means of the six (seats) and her nature is non-duality and is well 
established on the plane of non-duality. She is merged (in oneness) 
and by the churning of the six seats is established (there) 
progressively.’ 


The application of this power in this way is called ‘churning’. Like 
‘churning’ it is a dynamic, recurrent process. Like milk that is churned produces 
the butter, which is its most condensed and best part, in the same way, the ocean 
of the goddess's energies of Speech (matrka) produces the scripture and with it, 
the tradition. However, note that although the scripture produced thereby could 
appropriately be called the Tantra of the Churning Bhairava - Manthanabhairava - 
the passage in which its production is described in this way prefers to call it the 
Compendium of Twenty-four Thousand verses.” This, along with Srimata and 
other names, is one of the main ones. Manthānabhairava is secondary. 

The scripture is generated by the ‘churning’ of the Drop (bindu) in the 
centre of the mandala. This is the Division of the Churning Bhairava'. The KuKh 
calls the Drop in the centre of the mandala the abode of Manthanabhairava within 
which resides his consort Manthanabhairavi. She is Kulakaulinī - the goddess of 
the Kula — who is the energy of all the divisions of the teachings.’ Again: 


When the support of knowledge develops the ball (generated 
from the process of) churning is (formed). And that is this modality of 
the Drop that is said to be disembodied. Divided into supreme 
(transcendent) and inferior (immanence) that is said to be the Lord.* 


' pīthānām [k, kh: pithanam] nāyikā [k, kh: nayakam] caiva sadbhir bhedaprakāšinī [k, kh: - 
prakasinam] || 

sā cadvaitasvaripini [k: caddhenasvarüpina; kh: coddhenasvarupinī] advaitapadasusthitā [k: 
adaitapadasustita; kh: adaitapadamustita] | 

vilīnā sadipithanam manthane kramašah [k, kh: kramadho] sthitā || YKh (2) 34/2cd-3. 

* KuKh 57/87cd-91ab = YKh (1) 36/90-93. 

* KuKh 3/50. 

^ jūānālambanasaruvrddhau [k, gh: -nasiddhauyam; n: jūānālambarasiddhau *] 
manthānagolakam [k, gh, ù: manthanamgo-; g: manthanamgolaka] bhavet [g: * *] M 

sa ca binduprakaro ‘yam [k, gh, ù: ya] asariram [g: asartra] prakīrtitam | 
parāparavibhāgena isvaram tam udāhrtam [g: tamudadbhutam] || Y Kh (1) 35/46cd-47cd. 
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After describing the collocation of the mantras of the deities in the 
mandala the YKh concludes: "The great soul resides in the beginning (of 
emanation) in order to protect the Seat of Knowledge (vidyāpītha) and in this way 
the great Manthānabhairava has arisen in the centre (of the mandala).’' 
Accordingly, the mandala is named after the Churning Bhairava who presides 
over it in the centre.” This Bhairava is seated on Kailāsa which is on the peak of 
Meru in the End of the Twelve. He embodies the entire original scripture 
consisting of seventy million verses that belongs to the lineage (anvaya) 
generated by the sacrifice of the Churning Bhairava.* Thus the entire Kubjika 
tradition is identified with this ‘division’. So we read in our text: 


The descent (of the teaching) has taken place in the past 
within the division (of the tradition called) Manthanabhairava (the 
Churning Bhairava). It is the division beginning with "KA' the ocean 
of truth, that has emerged from Sivas Command (sambhavajna), 
merely by knowing which (initiates attain) omniscience in every Age. 


Elsewhere also the KuKh refers to the Manthānabhairavāgama as the 
extensive form of the scripture that is subsequently reduced in the course of its 
transmission The colophons of the version of the Svimatottara called 
Goraksasamhita associate the latter with the scripture of 70 million (saptakoti) 
that has been brought down to earth by the energy of Svacchandabhairava and 
come forth from the 'mahāmanthāna" - the 'Great Churning'. 

It is also a way of referring to a 'division' or school of the Kubjikā tradition 
represented by the MBT described as 'the collection (samgraha) (of the teachings) 
of the division of the (scriptures called the) Churning (manthāna) Bhairava, the 
Kaulika (scripture) of the Thousand Elders (sahasrajyestha) which is the division 
beginning with KA (kādibheda).* The division of Manthanabhairava has twenty- 


' tisthaty [k, gh: tista; g: tisthas, n: tisthamv] ādau [g: $cádau; n: mvādau] mahatmanam [g: - 
mana; n: madā-] vidyapithasya [g: -pīthar] raksane || 

tathā [g: ?] madhye [k, g, gh, n: madhya] samutpannam mahāmanthānabhairavam [k, gh, n: -va; 
g: ?] | YKh (1) 42/113cd-114ab. 

? This is the Yoga of the Great Transmission within the mandala of the Great Churning. 


mahākramasya yogo 'yam mahāmanthānamaņdale | SKh 11/46ab. 

> KuKh 61/103cd-104ab.. 

^ Concerning the Kādibheda, see below, p. 71-73. 

* KuKh 68/36-37ab. 

* KuKh 39/55cd-58ab. 

7 A typical colophon of the GS begins: iti šrīmahāmanthānavinirgate saptakotyarbude 
svacchandašaktyāvatārite goraksasamhitayam. 


* KuKh 7/3. 


THE MANTHĀNABHAIRAVATANTRA 63 


seven divisions.' Indeed, a specifying feature of the Krama taught in the MBT is 
that it consists of twenty-seven mantras.” When the tradition shifted to Konkana,? 
it came to be called the City of the Moon - Candrapura - after the name of its 
capital city. Similarly, the Kubjikā tradition there came to be called the division 
(bheda) of Manthānabhairava,' presumably because the MBT was redacted and 
propagated there. 


It is called Candrapurya. This is the House (tradition) in the 
Ocean of Kula (scriptures). The deity of Kula is fashioned by churning 
the original form of the division (of the letters i.e. the triangle of 
letters) (bhedabimba). Manmatha (the god of love), the Point, arises in 
the end of the thirty-two (syllables of the Vidya) and is split up (there). 
By splitting (it apart) and rubbing (one feels) content, (from which) 
one infers (and thereby experiences one's own innate) bliss. The 
division of the churning (of consciousness) has been explained and the 
Wheel of the Point has been revealed.” 


The Srimata and the Kubjikamata 


The scripture of 24,000 verses, that is, the MBT, is regularly called 
‘Srimata’® as is the scripture of 125,000 verses’ and the original scripture 
variously said to extend for 50 million, 70 million (saptakoti), a billion (šatakoti) 
or even a trillion (laksakoti) verses.* This, the original, most extensive form of the 


! KuKh 53/6 = YKh (2) 24/20cd-2 lab. 
? For a brief outline of the various forms of the Krama see KuKh vol. 6, appendix 8. 
* Concerning the shift of the Kubjikā tradition to Konkana, see below, p. 276 ff.. 
* KuKh 17/4. 
? candrapuryam [gh: -rya] samākhyātari grham etat [n: -setat] kularnave II 
mathanād bhedabimbasya ghatitā kuladevatā | 
manmatham jāyate bindur [all MSs: vindu] dvatrimsante [k, gh, n: -te; g: -nta] vibheditah [k, gh, 
n: -nam] II 
bhedanād [k, gh, ù: bhedatā; g: bhedana] gharsanat [k, gh: dyasanā; g: hrasanam; n: ghasanā] 
trptim [k: gasi; gh, n: * si] ānandamanumīyate | 
manthanabhedam [k, gh: manthana-; ù: mānthāna-] akhyatara binducakram prakasitam || 

YKh (1) 28/70cd-72. 
5 KuKh 30/2cd-3; cf. ibid. 57/90-91ab and also ibid. 30/117 where the Srimata is said to be the 
lamp of Kula. 
7 YKh (1) (MS K fl. 55a) (quoted above also): devi [k, kh, gh: davi] Sambhuratnakaram [k, 
kh, gh: chambhuratnakaram; n: yachambhuramnarakam] yat [k, kh, gh: ta; n: tat] tvayā līlayā 
mathanamātreņa [k, kh, gh: -matre *] uddhrtya kaulamrtamuddhrtam [k, kh, gh: -mrtamumda- 
ddhrtam] laksapadadhikam [gh: * *? pada * *; n: -padedhikam] šrīmatam | 
* The colophons of the KRU attribute a length of 50 million (paficasatkoti) verses to the original 
scripture which is there called the Kubjikāmata or, in some MSs, Vakrikāmata. The colophon of 
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Srimata is the ‘oral Āgama' (mukhāgama) that included the entire oral tradition 
(mukhāmnāya). The form of the original scripture is not forgotten. Even when the 
written text is meant, it should be ‘heard’ rather than read.' In one place, at least, 
the MBT claims that this, the original form of the Srimata, is the original Kula 
scripture retrieved from the sea by Matsyendranatha, the founder of Kaulism. 
Brought to earth onto the Island of the Moon (candradvipa), it was explained in 
Kāmarūpa.” Similarly, we read that the Island of the Moon is the place where the 
original scripture was revealed in the colophons of the SM.* The same is the case 
with the second version of the Matasāra” and the Siddhapaūcāšikā” Although the 
final colophon of the KMT attributes its place of origin to Odiyāna, the 
association of the original scripture with the Island of the Moon makes sense. For 
one thing, the Kaulism founded by Matsyendranatha is considered to be the 
previous tradition (purvamndya) of which the Kubjikā cult is the subsequent one 


the first patala, for example, reads: "This is the first chapter (and it concerns) the descent (of the 
deity into the world). (It is) in the venerable Kularatnoddyota which is in the venerable 
Kubjikāmata that extends for 50 million (verses) and has come forth from Ādinātha. 


ity ādināthavinirgate [k kh: -nirggata] paūcāšatkotivistīrņe [kh: -vistirnna] Srimatkubjikamate [k: 
-vakrikāmate; g: srīmadvakrikāmate] Srikularatnoddyote [k kh: -ratnodyote; g: kularatnodyote] 
prathamāvatārapatalah [g: -tarapahtalah] M 


This unique figure underscores the peculiar position of the KRU in relation to the rest of 
the corpus. Certainly redacted after the KMT and possibly before the MBT, it does not subscribe 
to the common paradigms. These are either a billion or 70 million. Billion is the figure in the KMT 
(see above, p. 51 and below, p. 75) and the YKh quoted above, p. 48. No reference is made to an 
original scripture in the colophons of the KMT or in the SSS and ŠM that follow it closely. The 
MSs of the SM that call it Goraksasamhita differ in this respect (see below, p. 327 ff.). 70 million 
is the figure in the KuKh in general. According to the KuKh (30/74),the Srimata, which consists 
of seventy million (saptakotika) (verses), is the knowledge of (this) sixfold (reality). It is the oral 
tradition of the gods, a teaching with profound meaning'. The Srimata of seventy million verses is 
also mentioned, for example, in KuKh 61/103cd-104ab and KuKh 68/117-118, quoted below, p. 
71. This is the figure we find in all the long colophons of all the sections (khanda) of the MBT and 
in the colophons of the AS whereas those of the KuKauM prefer 100 billion (laksakoti). See 
below, p. 76 and 77. 

! KuKh 36/114cd-115ab. 

? See KuKh 57/89-91ab = YKh (1) 36/91cd-92 and KuKh 58/98cd-100ab = YKh (1) 28/102-3. 

> The colophons of the $M are analysed below, p. 326-327. The colophons of the version of the 
SM called Goraksasamhità do not refer to the Island of the Moon. As the Gorakhanāthīs, who 
must have appropriated the SM and renamed it, consider Gorakhanātha (i.e. Goraksa) to have been 
the disciple of Matysendranatha, this is surprising. 


tu eae 


> The last colophon of the Siddhapaficásikà reads: iti siddhapaficasikayam 
candrapithavinirgatayam mülanathavataritayam divyajfiagunaprakasikayam 
kulālītantramūlagatāyār paficamah patalah M 
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(pascimamnaya). Moreover, the goddess emerges from the Linga on the Island of 
the Moon. 

The Srimata is the entire Kubjikā tradition! that has come into the world to 
liberate everybody. It is the Divine Mata which is the Khafiüjinikula, also called 
the Western Tradition,” that has come down through the transmission of the root 
lineage (mūlānvaya)” It is the ancient purport of the scripture realised by 
assiduous devotion to it. Indeed, the Srimata, called Srikujamata in the following 
passage of the $M, is not just one Kaula tradition. It is the entire Kula tradition 
that colonizes in one sweep the entire range of Saiva ascetic schools and 
traditions: 


Kubjikā is established as the source (yoni) of the Kula path. 
The Saiva, Pasupata, Bauddha, Mau$alin (Pasupata) intent on ritual, 
(the ascetic) with staff and animal hide (as his seat), one (who 
wanders) naked and other (ascetics) who belong to the lowest castes, 
they are all in the Kula fold and Kula is, indeed, the Srikujamata.^ 


Just as the entire tradition of the Srimata is called the Kubjikāmata, as is 
the Tantra, conversely the KMT, as the quintessence of the tradition, also refers to 
itself as the Srimata, which is far too great to grasp all at once: 


! KuKh 2/17. 

? pascimükhyar matam divyam srimatar khafijinikulam M Y Kh (1) 12/30ab 

> KuKh 4/8-10ab. According to KuKh 45/64b: The Srimata is the Western House. Again: 'One 
should know that the lineage (santana) is the Srimata and the clan (gotra) Bhairava. The field (of 
operation) is the (mantra called the) Five Jewelled One (used to consecrate the Kaula offerings) 
and the transmission (krama) is said to be the Srimata. 


santanam Srimatam jiieyam gotram [k, gh: gotra] bhairavam [gh: -s] eva ca | 
gocaram paficaratnam ca kramam šrīmatam ucyate || YKh (1) 4/248. 
* kubjika kulamārgasya yonibhūtā [g: -rūpā] vyavasthita [kh: vyavasthitah] || 
Saivam pasupatam bauddham mausalinyah [k: mausalimcah-; g: mauSalinya] kriyaparah [k: - 
padah] | 
daņdājinam tathā nagnam ye cānye [kh: cānya] cāntyajātayah [g: canta-] || 
sarve te kulam āšritya kulam [g: kula] vai srīkujāmatam [kh: -gamam; g: svi-] | 
SM 20/176cd-178ab. 
? For example we read in YKh (2): 


(The goddess) is independence and, without support, (her) form is that of an unbroken 
circle. The lord of yogis who thinks (of her thus) is accomplished (siddha) in the Kubjikāmata. 


kaivalyā tu nirālambā akhandamandalakrtih [k, kh: -ti] | 
cintayed yas tu yogindro sa siddhah kubjikamate || YKh (2) 20/12. 
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(This is) the prosperous (rddhisampanna) science (vijfíana) 
filled with the circle of knowledge (jfíanamandala). Thus it (i.e. the 
KMT) is called the Srīmata, which bestows (both) worldly benefits 
and liberation. O dear one, it is the knowledge which is the essence of 
the Tantras and so, devoid of ritual procedures (anusthāna), it is the 
vessel of (all forms) of worldly benefits and liberation if the wise man 
conceals it thus. 

Those who do not possess the Srimata' are deluded by 
incomplete knowledge. They have no sight and so, like the blind men 
and the elephant, they divide (it up). 

(Their situation is as follows). Hearing that an elephant has 
come, he is surrounded by a crowd of blind men. By whoever and 
wherever the elephant is touched, whether the tail, ears, feet, back, 
trunk, belly, or stomach, he is called by whatever he seems to be. 
Touching his tail they say: "this elephant has the form of a flywhisk." 
Those who touch (his) ears (say that it is a) winnowing fan (sürpa). 
One who touches (his) feet (thinks) it is a threshing floor (khala). 
Those standing (near his) belly (think) that (it) is a wall and those 
standing behind (that it is) a house. (Those who touch) two of (its) legs 
(think) that both are pillars and that there are two pestles attached to 
the elephant's tusk. In this way the (whole) crowd of blind men is 
deluded and they argue with one another. 

Others who can see and observe them fighting with one 
another begin to laugh. Hearing that (the blind men) are surprised. 
Now hearing great laughter, (they ask) "why are we being derided?" 
Those who can see said: "O you deluded people, don't fight! O blind 
men! The form of the elephant (appears) to you to be other than it is. 
All (these things you) have touched are the limbs of an elephant. 
(Your) vision is obscured by a cataract. Go and visit a doctor so that 
you may see this great elephant of the venerable Current of (the 
teachings of the goddess) Kubjā with all its limbs." 

(Worldly) knowledge is like the elephant of the blind men. 
The world is devoid of the transmission of the Command (ajfiakrama) 
and that transmission (krama) is in the Kubjinīmata. What I have told 
you is beyond dispute. Like the elephant with all its limbs. Like the 
example here of the elephant and (its) limbs the other teaching (jiāna) 
(found) in the (Tantras of) the right, left and upper Kaulika (ones) is 
erroneous. It is present here devoid of error. The entire ocean of Kula, 


: There can be no doubt that the Srīmata here is concretely the KMT, not just the teachings 


in general. 
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which is the bliss of the Command, present in (the Tantras) of the 
right, left and upper Kaulika one, has been imparted to you 
(completely, not in parts) on the analogy of the elephant's body.' 


The elephant is the Current of the Kubja teachings and its limbs represent 
the Tantras of the other schools. Kubjā's current (ogha) of scriptures contains the 
other streams of the scripture of the Saivagama. These flow in three channels - to 
the left, to the right and upwards. The teachings of all the Tantras are contained in 
the Command through which they are understood and their fruits are attained. The 
transmission of the Command takes place through the Srimata which, also called 
here the Kubjinimata, is the KMT. Just as the KMT places the previous Kaula 
tradition above the Saivagama below itself, similarly according to the following 
passage from the SSS, the upper Kaula current is that of the teachings that 
precede it. However, these are not those of the previous Kaula traditions. They are 
the teaching of the KMT the SSS has absorbed and contains. The SSS maintains 
that they are essentially the teachings concerning the Yoni which, *unmanifest' in 
the KMT, are clarified in the SSS. In this way the SSS also claims to be the place 
where what has been concealed in the KMT is revealed: 


Those who are accomplished in the Vedas are above (the 
state of the) fettered soul. The fettered condition above (them) is found 
in the (state attained through the Tantras) of the Left. The (Tantra of 
the) Left (is that of the fettered with respect to) the Path of the Right 
and the Right (is such in relation to) the Kula teaching. Kula is in the 
Ocean of the Yoni and (the true nature of) the Yoni (is revealed) in the 
venerable Kubjikāmata. (The Yoni) is unmanifest (avyaktā) (in the 
Kubjikamata which is the scripture of) three and a half thousand 
verses, whereas it is manifest and established here (in the SSS). Thus, 
I have not told the Tantra that has been hidden above (on the higher 
planes of existence) to anybody. It has been revealed to you today (by 
me with my) mind penetrated by the Void (nabhasāvistacitta).” 


! KMT 20/68-81ab = SSS 31/139-152ab. 

? vedasiddhah [k kh: -siddha] pasos cordhve [k kh: pašušco-] ūrdhve vāme [k kh: -ma] pašutvatā | 
vamam [k kh: vāme] daksinamargasya daksinam kulašāsane || 

kulam [KMT tam tu] yonyārņave līnam [k kh: hinam] yonih [k kh: yoni] $rikubjikamate | 
avyaktādhyustasāhasre [k kh: -dvyastasahasre] vyaktā cātra [k: -$catra] pratisthitā [k: -tah] M 
atordhvam [KMT ato.artham] gopitam tantram kasyacin na mayoditam | 

nabhasāvistacittena tavādya prakatīkrtam || SSS 25/56-58. SSS 25/56-57ab = KMT 16/28-29ab; 
SSS 25/57cd, where the SSS makes this special claim is missing in the KMT and SSS 25/58cd = 
KMT 16/30cd. See Heilijger-Seleen 1994: 262. 


68 INTRODUCTION 


The SM reproduces only the first two verses of the passage we are 
examining. It then adds this extra verse: 'It is illumined by the knowledge of Sakti 
and destroys the net of Maya. The destroyer of darkness (tamas), it is free and so, 
O beloved, this is the Srimata’.'! Here, as in the SSS, by 'Srīmata' is meant the 
KMT. However, those who read this and didn't know that this passage (along with 
more than half of the SM) is drawn from the KMT, would think that 'Srrmata' is a 
name of the SM itself just as those reading the SSS would think that it is the SSS. 
Indeed, the possible confusion is fostered by the SM, which although revealed to 
clarify the hidden meaning of the Srimata, that is, the KMT, it is itself a Srimata. 
The confusion arises between the SSS and the KMT also because, as with the SM, 
they both have the same name.” Thus, when the SSS enjoins the worship of the 
Srimata, it is hard to say whether the KMT is meant or the SSS itself? Similarly, 
when the SSS reproduces a line from the KMT that says: "Those who do not 
(manage) to acquire the Srimata make a mistake at every step (they take)' - it is 
not possible to say whether the KMT is meant or the SSS.* Possibly to avoid 
confusion, the name Srimata occurs much less in the SSS than it does in the $M. 
Changes in the name or ulterior specification also help in avoiding ambiguity. 
Thus, in one place the SSS refers to the KMT as the Srimatkubjimatottama? or as 
the Srimata of 3,500 verses. The SSS also refers to a version of the Kubjīmata 
which is 24,000 verses long as the source of a particular teaching that is not in 
actual fact found in the KMT’ or, for that matter in the MBT. Moreover, it is 
generally clear throughout the $M that the Srimata is, concretely, the KMT. In no 
case is the word Srīmata used in the $M to denote any other text nor is it used in a 
general sense to mean, as it does in other sources, that particular school itself. 
Like the $M, half of the SSS is drawn directly from the KMT and, like the $M, 


! Saktijūānapradīptam tu [g: sakti-; k: -pradīpastu; kh: -pradīptastu] mayajalanikrntanam [k: - 
jfiananikrntanah] || 
tamadhvamsavinirmuktam tenedam [g: tenadara] Srimatam priye | SM 25/53cd-54ab. 
? The colophons of the SSS generally begin - iti $rīsatsāhasre šrīmate. 
> itidam mandale dhyānam [k: -ladhyatam; kh: -ladhyanam yarn] nirdistarh kubjinīmate | 
kuryāt pradaksinam kubji apasavyavivarjitam [k kh: apasavye] |1 
šrīmatasyāgrato devi tad eva kramasannidhau | SSS 49/17-18ab. 
^ §rimatam ye na vindanti tesam bhrantih [k kh: bhrānti] pade pade |I 

SSS 49/54cd = KMT 25/25cd. 
> §aktivaktram tad evoktam Srimatkubjimatottame || SSS 10/146ab. 
° $rīmate ca varārohe paūcatrirnšašate [k kh: paficavimsasate] mate || SSS 21/16cd. 
7 All this has been explained there in the auspicious and venerable Kubjimata of twenty-four 
thousand verses. Here it has been just somewhat mentioned. O great goddess, (this) the heart of the 
Supreme Lord should be kept secret. 


caturvimSatisahasre šrīmatkubjīmate šubhe [k, kh: drume] |l 
samastam tatra vyakhyatam atra kificid udahrtam | 
gopantyam mahādevi hrdayam pāramešvaram || SSS 42/69cd-70. 
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the SSS also calls the KMT the Srimata when referring to it as its source! and this 
is the name of the KMT in its concluding colophon. 


The Kulālikāmata 


Kulālikā - the Potter Woman - is one of the many names of the goddess 
Kubjikā.” Accordingly, the KMT refers to itself in most of the colophons at the 
end of each chapter as the Kulalikamnaya, that is, the Tradition of the (goddess) 
Kulalika.’ Thus the Kulālikāmata is the KMT itself which is three and a half 
thousand verses long.* Occasionally, the scripture of Twenty-four Thousand 
Verses, that is the MBT, is also called Kulālikāmata” This Kulalikamata is the 
last and highest in a list of the sixteen Mata Tantras.° It is the highest in a 
hierarchy of scriptures ranging from those of the Buddhists.’ Again, the entire 
scripture in all its forms is also sometimes called Kulalika,* as is the whole 
tradition in the account of the descent of the scripture we will examine next. The 
goddess is speaking: 


Now (I will talk about the scripture) called the venerable 
Kulālikā according to the division of (its various) types.” 1) The first 
division is devoid of the three Transmissions (krama). 2) Next comes 
(tasya ürdhve) comes the division beginning with "KA' the extent of 
which is seventy million (saptakoti) (verses). It is called the 
"collection of sütras' and it has been brought down (into the world) by 
the First Lord (Ādinātha). It has emerged from the seventy million 
(verses) and is the main one of all the Tantras. 3) The essence of that 
(is the scripture of) two and a half million (kotipada) (verses). 4) then 


! For example in the following places: 

šrīmate ca surešāna dvatrimsaksararüpini | 

kaulikena tu sariyuktā vinayena samanvitā || SSS 17/1. 

šrīmate paīica cakrāņi satkütam tripurárnave || ibid. 20/19cd. 

sadadhvayajanam [k kh: -jananam] devi šrīmate samprakirtitam | ibid. 47/143cd. 

? See Schoterman 1981: 7-9 and intro. vol. 2, p. 105 ff.. 

> They begin: iti kulālikāmnāye šrīkubjikāmate. Some colophons, like the one quoted in the next 
note, read the synonym Šrīkubjikāmnāya in place of Kulālikāmnāya. This expression has been 
translated as the "Tradition of the Female Potters'. My translation is supported by the analogous 
expression — Kulālīkula (KuKh 24/35) - referring to the Kubjika school. 

^ See YKh (1) 27/73-74ab. 

? See KuKh 68/27-32ab and 68/120. 

* KuKh 68/27-32ab. 

7 KuKh 68/103. 

* KuKh 68/116cd. 

? See KuKh 68/27-32ab and 68/117 ff.. 
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comes (the scripture consisting of) 125,000 verses. Amongst all the 
scriptures it is the (greatest) authority (pramdna), particularly in the 
Western Tradition. 5) I have brought down (to earth) the great 
Kulālikāmata for you. It is, in short, the arising of the Transmission 
(kramodaya) and it stands above the Sacred Seat of Gesture 
(mudrāpītha).' Beyond mantra and Vidya, it is free of divisions, the 
sphere of rajas and (its mantras) are devoid of Vedic syllabic sounds 
(jati), all (forms of) meditation, and the practice of Tantra 
(tantrācāra). It wields authority in the three Lineages (oli). The 
essence of the essence, it is like clarified butter taken from the milk (of 
the scriptures). The scripture numbering twenty-four (thousand verses) 
is the root. It has come down through the transmission of the root 
tradition (mūlānvayakrama). (Consisting of) three sections (khanda), it 
is the (tradition of) Para's Group of Six (pardsatka) and is sustained by 
a special Command.” 


The descent of the scripture from its original transcendent source *devoid 
of the three transmissions’ that is, the three lineages of the Aged, Youth and the 
Child is described here as taking place in four stages namely: 


1) The scripture of 70 million verses. 

2) The scripture of two and a half million verses (kotipāda). 

3) The scripture of 125,000 verses. 

4) The Kulalikamata, which here is the Scripture of Twenty-four Thousand 
Verses, that is, the MBT which, as we shall see, consists of three sections 
(khanda).^ 


Although *Kadibheda' - ‘the division beginning with KĀ” - is quite a 
common expression in the later Kubjika Tantras, it is not found in the KMT, the 
ŠM, the KuKauM or the late CMSS. Although known to the SSS, the term only 


' This is the centre of the mandala. See note to 3/55cd-56ab. Concerning the mudrāpītha, which is 
sometimes said to be the category of scripture to which the Kubjika Tantras belong, see below, 98- 
100, 102, 118, 315 and 384. 

? Concerning the six types (jāti) and the sphere of rajas, see intro. vol. 2 p. 260 ff.. 

? KuKh 68/116cd-123. 

* See below, p. 91. 

5 Although the term 'kādibheda' does not appear in the $M it does in the colophons of the MSs of 
the SM which refer to the text as the Goraksasamhitd. A typical colophon of the SM reads: 

iti $rimatottare šrīkaņthanāthāvatārite candradvipavinirgate yoginiguhyakumarikakhande . . . 

The equivalent colophon of the so-called Goraksasamhita reads: 

šrīmahāmanthānavinirgate saptakotyarbude svacchandašaktyāvatārite goraksasamhitayam 
šatasāhasrakhaņdāntargatašrīmatottarakhaņde kadibhede kulakaulinimate navakotyavatarabhede 
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appears in those chapters that have no counterpart in the KMT. I have not been 
able to locate an explanation anywhere in the Kubjikā Tantras for this way of 
referring to the Kubjikā tradition and its scriptures. The following is my own 
explanation which, although very plausible, is just a supposition. 

Each of the fifty phonemic energies is symbolically located in an 
internalized sacred seat (pītha) of the goddess within her triangular Yoni' 
identified with mount Meru. They are arranged there in such a way that the four 
main seats are located in the corners and the centre. The goddess in the End of the 
Twelve above the head, in the form of her triangular womb faces downwards 
indicating that she is intent (unmukhā) (lit. ‘facing towards') emanation. The 
bottom corner of this triangle houses the first letter of the alphabet, which is A. 
This is also the location of the sacred seat Kāmarūpa. This is the point where the 
Transmental makes contact with the spheres below and the downward flow of 
energy erupts into immanence. This is also, by the same token, the place where 
the teachings enter the sphere of manifestation. Thus, they are said to come down 
by the path of Kāmarūpa. Abbreviated, this is the part or division (bheda) of the 
triangle beginning with the letter KA. 

We read in all the long colophons of the MBT and other Kubjika Tantras 
that the teachings come down through the path of the 'division beginning with 
KA'. The energy in the Triangle pours down along this, the Path of Meru, into the 
body and the worlds. Viewed in what might be called the immanent perspective, 
the four seats are also within the body. According to some modalities, they may 
be stationed along the vertical axis of the body with Kāmarūpa at the upper 
extremity. From this perspective also the flow of the Transmission from the 
Triangle passes down through Kāmarūpa along the Path of Meru and spreads 
progressively into the other sacred seats. In this way the inner Kāmarūpa 
functions symbolically like the outer one which is said to be the place where the 
teachings came down to earth in the present, Kali Age. Oddiyana is called the 
First Seat (ādyapītha) because this is where the teachings originally appeared in 
the first of the four Ages (krtayuga). In this, the fourth Age, they were transmitted 
in Kāmarūpa. Accordingly, the KuKh declares: 'the teaching (samketa) 
commences with (the sacred seat whose name) begins with KA and, endowed 
with all the qualities, that is Bhairava's mandala'.’ The convention that governs 
the deployment, nature and power of the mantras and the teaching of the Kubjikā 
Tantras the mandala contains and represents, begins with KA, that is, Kāmarūpa. 
Thus, as the AS says in the following passage, the Division beginning with KA is 
the entire tradition (the pascimamnaya): 


Srikanthanathavatare vidyāpīthe yoginiguhye 
' These are noted in KuKh 6/212cd-219ab and 51/16cd-22. 
? KuKh 1/5d. 
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The category (of Šaiva teachings) beginning with KĀ is both 
Kula (Sākta) and Akula (Saiva). It is the essence of the family 
(santāna) of the Command (present also to some extent) in the Tantras 
of the Left and the Right as well as in the tradition (santati) of the 
previous (Kaula) tradition (pūrvāmnāya). Free of the sphere of rajas 
and devoid of the deceit (of empty) ritual (kriyadambara), (it is) the 
Kulagama, knowledge of the Self and the great vitality, which is 
realisation (pratyaya). It descends into the universe in accord with the 
modality of emission (srstinyāya).' 


One of several common classifications of the Tantras we find in them is 
into those of the Right and Left with Kula above in between. This is the set up, for 
example, in the Netratantra. Chapter ten of the NT is dedicated to a description of 
the worship of the deity of the Tantras of the Right (daksinasrotas). This is 
Svacchandabhairava. The following chapter, which describes the worship of the 
deity of the Tantras of the Left (vamasrotas), is dedicated to Tumburu.? The Kula 
tradition (āmnāya) is governed by Bhairava who is worshipped in the midst of the 
Eight Mothers. In his commentary on the NT, Ksemaraja relates their worship to 
that of Matsyendranatha and the Kula teachers of previous ages that belong to the 
previous Kaula tradition.’ 

At the highest level, the tradition ‘beginning with KA’ (kādya) is 
identified with the ‘neuter’ absolute (napumsaka). This is the goddess in her 
supreme, undifferentiated (niskala) form. It is the highest in an ascending 
gradation of traditions that begins with the Buddhist ones.* Elsewhere it is 
identified with the entire scripture transmitted initially from the goddess through 
the three lineages of Siddhas. In this perspective it is the second ‘division’ that 
follows the first in which the scripture is still contained in the godhead and so is 
not yet differentiated into the three transmissions.” 


' vamadaksinatantresu (-daksiņā-) pūrvāmnāye (-yari) ca santatau || 

ajfasantanasarvasvam kadibhedam kulākulam | 

rajamaņdalanirmuktam (-muktah) kriyadambaravarjitam || 

kulagamam ātmajūānar pratyayatmamahaujasam | 

srstinyayena jagati (jagat) avataram prakurvate || AS 28/67cd-69. 

? Concerning Tumburu and his role as the Bhairava presiding over the left current of the 
Saivagama, see Dyczkowski 1988: 36-37. 

* See comm. on NT 12/1. The fact that these teachers are not mentioned may well be an indication 
that NT precedes Matsyendra or, at least, the instauration of his worship as the original teacher of 
Kaulism. 

^ KuKh 68/139cd-140. 

? See KuKh 68/117-118. 
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We may perhaps identify this aspect of the division beginning with KĀ 
with the initial or ‘first’? (adi) one brought down into the world onto the Kaula 
mountain when in a previous incarnation the goddess was Daksa’s daughter.' This 
is the original transmission of the scripture consisting of 70 million verses, which 
is the Mata - the transmission and doctrine as well as the scripture - Bhairava 
ardently desires to receive from the goddess.’ It is the entire scripture that has 
emerged from the Sambhava Command (sšāmbhavājīā), which is specifically 
related to Manthanabhairava’ both generically as well as the specific ‘collection’ 
(samgraha) of the teachings of the MBT.* Thus the commentary (Tīkā) on 
sections of the MBT and the SSS identifies the Division beginning with KĀ' that 
is called the 'Pure One' (Vimala) with the scripture consisting of 24,000 verses.? 
Similarly, the colophons of the MBT equate the two and, in some of them, the 
Division Beginning with KA is itself the name of the MBT.* So the god says: 'O 
goddess, the scripture bestowed by the complete Command (consisting of) 24,000 
(verses) is the Division beginning with KA transmitted by you to Mitranātha.” It 
is the transmission (krama) of the 'Division beginning with KA' that is 
worshipped in the mandala.* He who is attentive to this transmission awakens to 
the entire teaching (mata). 

The 'First Division' (ādibheda) and the 'Division beginning with KA' of 
the scriptures are not always equated. In one place in YKh (2) Srinatha asks the 
goddess for the teaching concerning Ādinātha's Šāmbhava nature that is in accord 
with the 'Kàdi Agama' and is free of the 'First Division’ (adibheda)." Perhaps 


! Comm. on SSS 43/13-15. 

? KuKh 4/5cd-6ab. 

> KuKh 68/36-37ab. 

^ KuKh 7/3. 

? See below, p. 77. 

$ Many colophons of the YKh (1) read: iti caturvirnsatisahasre (šrī)kādibhede or iti (Sri)kadibhede 
Sricaturvimsatisahasre. A few simply read: iti šrīkādibhede or just iti kadibhede 

7 devi tvayā [k, kh, gh, n: * tam] mitranāthāya [k, kh, gh, ù: -nāthasya] samkramitam 
sampürnajfpradattagamam catuvimsasahasrakam [kh: catu *? šasā-; YKh (1): sampirnajna 
pradattā (k, kh, gh: pradamta) yac caturvimsasahasrikam (k, kh, gh: yeccaturvimSasahasrikam) 
āgamarh [k, kh: agmam; gh: āgme] kddibhedam (YKh (1): missing) tvayā devi mitranāthāya 
samkramitam || YKh (1) (chapter 12) MS K fl. 55b = YKh (2) MS Kh folio 2b. 

8 Normally, the Circle of Teachers is worshipped first, then the Circle of the Krama. Thus, in the 
following lines the Tīkā implies that the transmission (krama) is the Kādibheda: 

The meaning is that, as before, one should worship all the Circle of Teachers. Then the 
transmission of the Kādibheda should be worshipped according to the prescribed procedure. 
gurumandalam pūrvavat [kh: pürvat] sarvam [kh: sarva] pūjayed ity arthah | tatah 
küdibhedakramam [k: kāli-; kh: kālibhedari] sarnpiijyam vidhinā | Tika (MS Kh fl. 1b-2a). 

? KuKh 68/37cd-8ab. 
? sampratam šrotumicchāmi ādināthasya nirnayam [k, kh: nirnnayam] | 
adibhedavinirmuktam kadyagamasamanvitam | 
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what is meant here is that this particular teaching belongs to the MBT and not the 
earlier Kubjikā Tantras, namely, the KMT and its most closely related texts. 
These are indeed distinct from the MBT and could well be defined as the "first 
division' of the Kubjika scriptures. Elsewhere, however, the distinction applies to 
the entire Kula tradition which is associated with both.' 


The Saptakoti — the Scripture of Seventy Million Verses 


According to most versions in the KuKh, the first form of the scripture 
consists of 70 million verses (saptakoti).” Other sources say that it consisted of a 
billion (satakoti),’ probably following the KMT.* A third variant presents the 
original scripture as consisting of a trillion (laksakoti).* The first of these three is 


mantratantrakriyatitam [k: -tatra-; kh: mantratantrakriyakriya-] sarasphuram sambhavam vada | 

YKh (2) 19/8cd-9. 
' The Kula tradition is radiant. It is the eternal teaching of Kula (kuladaršana). It has been uttered 
in the fourth age and is associated with Adi and Kādi. 


samsphurantam [k, kh: sasphuranta] kulamnayam sasvatam kuladarsanam [k, kh: - dar$ana] | 
caturthe tu yuge proktam [k, kh: prokta] adikadisamayutam | YKh (2) 27/14 

? See KuKh 39/55cd-58ab. 

> One wonders whether sapta- of the expression saptakoti may not be an error for sata- in the 
expression Satakofi, or vice versa. 

^ According to KMT 25/189 The KMT itself does not refer to it, even so one wonders whether one 
of these divisions is the one ‘beginning with KĀ”. 

> See KuKh 39/55cd and YKh (2) 6/24. The sequence is summerized in the Tīkā in the following 
passage which is, effectively, a commentary on YKh (2) 6/23ff. quoted below, p. 82-83: 


1) The entire collection (of teachings) of the Western Tradition consisting of a trillion 
(laksakoti) (verses) is born there (from the Wheel of the Unborn). 2) Then (the teachings 
consisting of) a billion (šatakoti) (verses) is extracted from that. 3) Its essence consists of two and 
a half million verses. 4) Out of the midst of that come the three Lineages (oli), that is, the teaching 
(SGsana) of the Eldest, Middle One and Child. 5) Then out of the midst of that (comes the 
scripture) of 125,000 (verses). 6) The essence of that, like the clarified butter extracted from milk, 
is (the Tantra of) Twenty-four Thousand (Verses). (Finally) this collection (sarigraha) of sūtras is 
the essence of that. This venerable Srimata was uttered from that so that Srikanthanatha can 
worship (anusthāna). Then, from (his) presence all exercise (their) authority. It is for this reason 
that this is said to be a special doctrine (visesadarsana). 


tatrotpannam sarvam laksakotipramanam pascimanvayasya samgraham | tatas tasyoddharam 
[kh: tatah tasyo-] Satakotipramanam [k kh: saptasaptakoti-] | tatsaram kotir eka 
laksapaficavimsatyadhika | tatra madhyāt olitrayam jyesthamadhyamabālašāsanam [k kh: - 
madhyasa-] | tatas tanmadhyāl laksam ekan paficavimsatisahasradhikam | yathā dugdhād [k: 
dadhnā; kh: daghna] ghrtam grhyate sarabhütam tathā [k kh: nasti] tatsaram [k kh: yatsaram] 
caturvirnšatisāhasram || tatsāram idam sütrasamgraham | tasmād idam Ikb) šrīšrīmatam 
šrīkaņthanāthasya anusthanartham udahrtam [kh: -nathasya-] kathitam ca | tatas tatsakasat [kh: 
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the one generally preferred by the MBT, the long colophons of which invariably 
refer to the entire tradition as the scripture of seventy million (saptakoti) verses. 
The KuKh explains: 


Seventy million (verses) (saptakoti) is the extent of Her 
tradition (anvaya) that has emerged (in this way). The 
Manthānabhairavāgama has descended down from (the scripture of) a 
trillion (verses) (laksakoti). The essence extracted from within it is 
(this) tradition of seventy million (verses). (This) scripture, pure as 
clarified butter, is enveloped in the creeper of the network of ritual 
(kriyā). This secret is the essence, the most excellent Saiva teaching 
(šāsana). This is the division of the first descent (into the world of the 
scripture). It is the teaching (nirnaya) concerning the path of 
emanation.’ 


Apart from the common name Šrīmata, the scripture consisting of 70 
million verses is also called Paramesvaramata.’ In the following passage in the 
Tika it is called the Kālikāmata where the Division beginning with KA is 
identified with the MBT rather than this scripture: 


The extent (parisamkhya) of the Agama in this Western 
Tradition is as follows. First of all the root Agama, a million billion 
(kotilaksa) (number of verses) in extent, (which represents) the descent 
(of the teaching) of the first kind (ādibheda) born of the great sacrifice 
of Manthanabhairava, is the root tradition (mülamnaya). Then the 
Kalikamata (also) called the Kālikārnavā, the extent of which is 70 
million (verses) is what was extracted from it. Then, the 
CaturvimSatisahasra (the Scripture of Twenty-four Thousand Verses), 
the division beginning with KA, called Vimala (‘Pure’)* originated 
from there. Then, what was extracted from that is the collection of 107 
sūtras” 


tatah stat-] sarva adhikaram [k: sarvādhikāram] kurvanti | tena kāraņena (lkhb) idam 
visesadarsanam kathitam | 

' KuKh 39/55cd-8ab. 

? KuKh 30/74. 

> KuKh 30/94-5. However, according to the KMT the Tantra called Pāramešvara is the original 
one that consists of a billion ($atakoti) verses. See below, p. 85. 

^ The MBT is called Vimalottara - 'Supremely Pure' - in AS 28/78 quoted below, p. 93. 

> asmin pašcimāmnāye āgamasya parisamkhya yathā | prathamato [k kh: -tah] mülagamam 
kotilaksapramanam adibhedavataram mahamanthanabhairavayajfiodbhavam mülamnayam [k kh: 
+ mülamnayam] | tatas tasyoddharam saptakotiprāmāņam | kalikarnavabhidhanam [k, kh: 
kalikarna-] kalikamatam | tatas tatrodbhutam [kh: -tam] vimalasamjna-kadibhedam caturvirsati- 
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One wonders whether 'Kalikamata' may not be a mistaken reading for 
'Kulalikamata' but this reading is confirmed in the final colophon of the Tīkā 
which states: 


The commentary (tīkā) on the (scripture of) twenty-four 
thousand (verses), called the ‘collection of sūtras' in the Pure Division 
(vimalabheda) which extends for a hundred and twenty-five thousand 
(verses) in the Kālikārnavāgama consisting of seventy million (verses) 
extracted from the tradition (anvaya) that is the essence of (the 
scripture of) a trillion (laksakoti) (verses) belonging to the primordial 
descent into the great sacrifice of the Churning Bhairava, is complete.’ 


It appears that the MBT is also called Kālikāgama in YKh (1). There, with 
reference to the Kaula Gayatri mantra, we read: 'It should be given to one who is 
devoted to the Yoni of the Virgin (goddess) and intent on the Kālikāgama and to 
one who is consecrated and the teacher (bodhaka) of the Kālikāgama.” The AS 
refers to an ascending hierarchy into which the aspirant should be initiated. This 
begins with the scripture of 24,000 verses. It is followed by those consisting of 
125,000, 70 million (saptakoti) and a billion (satakoti). Thus the aspirant rises 
progressively, retracing in reverse the stages and states through which the 
scripture has past in its descent into the world. Finally he reaches the highest 
scripture, the original one - the supreme Mata, also called Siddhamata or Anāma.* 
Anama - the Nameless - appears to have a symbolic meaning also. According to 
the KuKh, above, beyond the scripture of 70 million verses, is the first division 
(bheda) or form of the scripture. Defined apophatically, as it were, it is said to be 
‘devoid of the three transmissions’ (kramatrayavivarjita). It is not, in other words, 
transmitted through the lineages but is still present as a vast potency within the 
womb (yoni) of the scriptures and, indeed, all of Speech and what it denotes in a 
form beyond speech and hence ‘without name’.* This original scripture is also 


sahasram [k kh: -sahasryam] | tatastasyoddharam adhikasaptasatakam suütrasamgraham | T MS 
K f1.183b-184a. See below, p. 110 ff. concerning the sūtras of the MBT. 
! ityadyavatare mahāmanthānabhairavayajīe laksakotipramāņe tatsāramānvayoddhrtasaptakoti- 
kalikarnavagame [k kh: kalekarnikagame] laksapādādhike vimalabhede caturvimsatisahasre 
sūtrasaiigrahābhidhāne tīkā samāptā | 
? kumārīyonibhaktāya [k: kumārīyogibhaksāya] kālikāgamatatparah [k: kārikāgamatatparā] | 
RE cābhisiktaš ca [k: dhābhisiktašca] kalikagamabodhakah || Y Kh (1) 39/177cd-178ab 
šrīmate matarājendre caturvimsasahasrike || 
laksapādādhike deva saptakotisuvistrte [-vismrte] | 
Satakotimaye siddhe anāmākhye [-khyā] pare mate || 
yadi sudīksito [sphutdīksitā] deva etavan mātrayogatah [devāvanmātra-] | 
AS 6/238cd-240ab. Concerning the Andma- or Anāmā- mata see also below, p. 86. 
* See KuKh 68/117. 
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sometimes said to consist of a trillion (laksakoti) verses. Thus the KuKh' refers to 
the Manthānabhairavāgama as the original scripture of which the essence 
consists of 70 million verses as having more that a trillion (/aksakoti) verses. 
However, in this reference the first descent of the scripture into the world is also 
identified with the version in 70 million verses. Thus, the preceding longer 
version is, in this view also, transcendent.? The following verses follow after a list 
of Tantras. These extend up to the Equal One (samana) which is the first in the 
series of emanations down from the Transmental (unmanī), that is, the Command 
(Sambhavajfía). Thus, the text implies that this is the transcendental source of the 
highest scripture: 


(These Tantras) pervade the principles (of existence) and it is 
here that (their) equality (samatā), starting from the beginning, (is 
experienced). They are established in all of Sambhu's letters up to (the 
level of) the Equal One (samana). Thus, the pure teaching concerning 
the group of six (satka) is the great sound (absolute). It is the descent 
of Parā's group of six. Beyond the (various) types (of Vedic syllables) 
(jāti), it is of six kinds. Beyond the belly of Mahamaya, (the highest 
scripture) always stands above the Tantra. Of the lineages (oli), it is 
the Western Tradition, the arising of the Transmission (kramodaya), 
which is authoritative in itself. Beyond Maya, it is within the first 
arising which is the aspect above the Equal One (ie. the Transmental). 
The descent (of the teaching) has taken place in the past within the 
division (of the tradition called) Manthanabhairava (the Churning 
Bhairava). It is the division beginning with "KA', the ocean of truth, 
that has emerged from Siva's Command (sambhavájfia), merely by 
knowing which (initiates attain) omniscience in every Age.? 


Similarly, the AS explains: 


The pervasion, manifest (mudrana) and transcendent 
(amudrana), that has come forth from the Flower (i.e. the Drop) of the 
Command and crosses over into the Supreme State is taught to be the 
(deity's) command (ādeša). The supreme accomplishment (is 
achieved) by its (sacred) Sound (rava) from which the scripture of) 70 
million has come into being. It is the division (of the scripture called) 
the Churning Bhairava, the Kulagama of the (deity) who generates 


! KuKh 39/55cd. 
? See KuKh 39/55cd-58ab. 
? KuKh 68/32cd-37ab. 
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time. The essence of that is (the scripture called) the Pure One of the 
Division beginning with KĀ and is said to belong to the Division 
Beginning with KĀ. The essence (of that is the scripture of) 125,000 
verses. The essence is the collection of the previous (scripture). (Its) 
expansion that has come onto the plane (of realisation) (bhümika) is 
(the scripture of) 24,000 (verses). The churning of its doctrine on the 
Path of the Command is the transmission of the teachers (gurukrama).' 


The Uttarasatka and Parāsatkāvatāra 


The MBT is the teaching concerning Para's Group of Six - the Parasatka. 
The sixfold character of the unfolding of the energies of the goddess, the creation 
of the world and the transmission of the teachings are aspects of the unique 
character of this tradition which is accordingly sometimes called 'the descent of 
(the teaching concerning) Parā's Group of Six (parāsatkāvatāra).” Groups of six 
characterize the goddess who is frequently said to possess six aspects 
(satprakarā), in her expanding, developing state (vikāsinī). There are six groups 
of six when she assumes the aspect of Para (the Supreme)? They are arranged in 
the six seats at the corners of the hexagram of the goddess's mandala. Thus, when 
referring concretely to the goddess's six aspects the standard formula is that it is 
the group ‘beginning with the sacred seats’ (pīthādi).* These six are, essentially, 
the six main topics with which the Kubjika teachings are concerned and so stand 
for the tradition as a whole. Moreover, the six may also be understood to be the 
six sacred seats that are the source of the tradition. The Tīkā explains: 


samkramati paravastham [-stha] tadādešam [-dišca] prašasyate |1 

tadravena [tadravena] para siddhih [siddhi] samjatam [samjiatam] saptakotikam | 
manthanabhairavam bhedam [-da] kalakartrkulagamam [kālakartrī-] || 

tatsaram [samsaram] kadivimalam [kabhividalara] kādibhedasya ucyate | 

laksapadadhikam saram sārari pūrvasamuccayam || 

prasaram [prasaram] bhümikayatam caturvirnšasahasrakam | 

tasya [tasya] siddhantamathanam [sahanam] ajfiamarge [-rga] gurukramam M AS 27/11-14. 

? This is the name we find for the MBT in the colophons of chapters 26, 28 and 29 YKh (2). These 
read: iti šrīparāsatkāvatāre caturvimsatisahasra * * * * * * * * [kh: -vimsati * * * -] || 26; iti 
Sricaturvimsatisahasre parasatkavatare mahdyogasitram [k: * * * * * * * * * * * 7 || 28; iti 
Sricaturvimsatisahasre kadibhede parāsatkāvatāre divyaughapadasiddhanam [k: divyogha-; kh: + 
* * (2)] yogam ||. The same occurs in the colophon to chapter 12 of the SKh that reads: iti 
parāsatkāvatāre parādevyākhecarīstavam. 

3 See intro. vol. 1, 320 ff.. 

^ See, for example, KuKh 2/10b. 
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Moreover, due to the great churning of this (the 
Samvartasütra, the essence of the scripture) its pervasion (i.e the 
matters with which it deals) is of many kinds, (these are, in particular) 
1) the sacred seat, 2) the body ( pinda), 3) the seed-syllable (bīja), 4) 
the transmission (krama), that is, the Sequence of Twenty-eight and 
the rest 5) conduct, that is, Kula conduct (kulācāra), 6) the Sacred 
Seat of Gesture (mudrāpītha), which is the (triangular) Yoni and the 
(hexagonal) sixfold (reality). Or else the six are the sacred seats of 
Kāmarūpa, Pūrņa, Jalandhara, Uddiyana, Trisrota and Gesture. Thus 
the sixfold (reality) has been explained.‘ 


A similar name for the MBT is the Uttarasatkabheda’ - the Division of the 
Higher Group of Six. In his commentary, the rjuvimarsini on the NSA, 
Vidyananda quotes an Uttarasatka four times. Each of these references have been 
traced to a passage in chapter five of the KuKauM.? However, this may well have 
imported into the KuKauM from another text that may not have been a Kubjika 
Tantra. In the following passage in YKh (1), 'uttarasatka' is defined as the six 
aspects of the tradition (anvaya), that is, the major topics or teachings (amnaya), 
transmitted through it: 


There is the teaching (amnaya) of the teachers which is the 
first, the teaching of the transmission (krama) is the second. The third 
is the teaching of (the goddess) Kuja. The forth is the teaching of the 
Kula. The fifth is the teaching of the goddess. The sixth is the plane of 
oneness (samarasa). The tradition learnt by Srikantha is sixfold. This 
is the family (santana), the first division, the western tradition of the 
venerable (goddess) Kuja. (This), the highest group of six (uttaram 
satkam), is hard to acquire. He who knows it is a (true) yogi.“ 


' anekadhā tathā asya mahāmanthānād [k: -nā; kh: -mamthanat] vyaptih [kh: vyapti] yathà pitham [k 
kh: pitha] pindam [k kh: pinda] bījam [k kh: vīja] kramam [k kh: krama] astavimsakramadi | ācāram 
[k kh: acaram] kulācāram [k kh: -ram] | 

mudrapitham iti yonih sasadvidham | sad và yathā kāmarūpam | pürnapitham | jālandharapītham 
[kh: jālārndhara-] | uddiyanapitham [kh: uddiyana-] | trisrotapītham [kh: trišrottapītharn; k kh: + 
iti] mudrāpītham iti sadvidhā kathitam || T MS K fl. 1a. 

* See KuKh 39/17cd-19ab. 

> These references are on pp. 10, 70, 231 and 271 of the rjuvimaršinī; they correspond to KuKauM 
5/43-44, 28cd-29ab, 8cd and 6cd, respectively. 

^ gurvāmnāyam tu prathamari kramāmnāyam dvittyakam M [Mising in MSs k, gh, and 11] 

trttyam tu kujamnayam [k, gh: ksajamnayam] kulāmnāyam [k, gh: nāsti; n: * * * *] caturthakam 
[n: catustakam] | 

paficamam devyamnayam sastham [g: sata.] samarasam [k, gh, ù: samaramsa] padam [k, gh, n: 


pada] M 
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We find a description of the main Goddess of the Command 
(ajfiamüladevt) who in the right and left of one of her two pairs of arms bears the 
right (daksina) and left (uttara) group of six.' I have not found any references to 
the 'right group of six'. However, in one place in the KuKh, the goddess imparts a 
teaching she acquired in the past which she says is the ‘division of the left group 
of six' (uttarasatka).” She then goes on to describe the formation of the Triangle 
which, as usual, is said to be in 'six parts' with reference especially to the 
Hexagram. This is called the monastery (matha) in six parts.’ It is has been 
explained in the scripture of seventy million verses.* As in all major Tantric 
traditions, the main deity's mandala is the core of the teaching. The uttarasatka is 
therefore an important ‘division’ (bheda), that is, part of the teaching. Indeed, it 
appears to be emblematic of the entire tradition and, in a special way, that of the 
MBT, which expounds this teaching. This possibility is supported by the presence 
of a similar and much more common name - the Vimalabhedottarasatkanirnaya - 
the Teaching concerning the Pure Division of the Higher Group of Six which 
appears in a good number of colophons.” It is also just called Vimalottara.* 

Finally, another cognate, but much less common way of referring to the 
MBT is as the Pure Ucchusma Division (vimalocchusmabheda).' Ucchusma is an 
epithet of Agni, the god of fire, and means ‘one whose crackling becomes 
manifest’. We have seen that it is the name of a forest where a Yogini called 
Ucchusma resides that the goddess visits in her tour. It is located in the region of 
Kamarüpa which is where the scripture in this Age of Strife was revealed. 


anvayam sadvidham yasmāc chrikanthena upārjitam [g: upajjitam] | 
santānedam [g: -da] pura bhedam [g: bheda] $rikujapas$cimanvayam |1 
durlabham [g: -bha] cottaram [g: cottara] satkam yo jānāti [gh: nānāti] sa yoginah | 

YKh (1) 27/69cd-72ab. 
! adhikāre sthitā sā tu caturbāhurmahāprabhā [k: -humahāprabhārn; kh: -humaha-] | 
daksinottarasatkau [k, kh: -satkā] tau daksinottarayoh [k, kh: -yo] kramāt || YKh (2) 28/23. 
? KuKh 39/17cd-19ab. 
> KuKh 39/64ab. 
^ KuKh 39/67. 
? The name Vimalabhedottarasatkanirņaya appears in the colophons of chapters 4, 47, 60, 61, 63, 
64, 65, 66, and 69 of the KuKh, chapter 40 and the final colophon of YKh (1), chapter 1 of YKh 
(2) and chapters 1, 2, 3, 6, 14, 15, 16, 20 and 28 of the AS. 
° AS 28/78 quoted below, p. 93. 
7 See AS 28/66 quoted below, p. 92. 
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The second version of the Sūtra concerning the Descent into the World of the 
Scripture (Agamavatarasütra) 


We now turn to the following account of the descent of the scriptures 
drawn from YKh (2): 


The great sūtra has emerged in the western tradition (which is 
that of the) Sambhava (state). Fashioned from three and a half 
(verses), it is the essence (of the teaching imparted in this) school 
(mata). It is authoritative (pramana) and is a sütra. 

The pervasion of the great Manthānabhairava, the king (of 
scriptures), is in the unqualified (transcendent). It is the collection 
(samgraha) consisting of the ten and a quarter million verses 
belonging to the transmissions of the sacred seats and bodies 
(pithapinda). 

The essence that has been extracted from the middle of that 
(is transmitted) in (the school which is) the teaching of the three 
lineages (olitritayasasana). The descent of the (scripture consisting of) 
125,000 quarter (verses) is like the clarified butter extracted from 
milk.' (It is) the Scripture of Twenty-four Thousand Verses 
(Caturvimsatisahasra) that is, the Khafijinimata which, hard to 
understand, is said to be the venerable Srikanthanatha's own (form of) 
worship (anusthāna). All authority (adhikara) proceeds from its 
presence. 

Thus, it is said to be a particular (teaching) that is free of the 
sphere of rajas and (its mantras) are devoid of Vedic syllabic sounds 
(jāti), nor (does it) accept (the worship of) Lingas. Free of all (outer) 
supports, beyond it (as its source and goal) is the Stainless (absolute) 
(niranjana). (This), the great teaching (mahāmata) is higher than all 
Tantric practice (tantrācāra). It is the tradition of the Šāmbhava (state) 
that has came down through the series (of masters). Come unseen, it 
gives success in the Age of Strife. O god, it gives liberation and 
worldly benefits and is sealed in the first sacred seat. It is the 
venerable Cificinikula within the venerable Kadamba Cave. It was 
placed there by the God of the gods in accord with the Rule.” 


' Cf. KuKh 68/119, quoted above. 

? sāmbhave pašcimāmnāye mahāsūtram vinirgatam | 

vrttadyustam [k, kh: vrtta * stam] mate saram pramanam sütralaksanam |l 
mahāmanthānarājasya vyāptis tasya alaksake [k, kh: anaksake] | 
pithapindakramanam [k, kh: -narn] tu padakotis tu samgraham || 
tanmadhyād uddhrtam [k: tanddhyaduddhrtam] saram olitritayasasane | 
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Rūpašiva begins his commentary - the Tīkā - on passages from the SSS 
and MBT with an explanation of a variant of this sūtra. Judging from the Tīkā, 
which comments systematically on the part of the sūtra translated here from YKh 
(2), it appears that the initial part of the sūtra Rupasiva saw has been omitted. 
This referred to the first stages of the descent of the scripture which begins with 
the scripture of a trillion verses (laksakoti) followed by the one consisting of 70 
million.' The redactor of YKh (2) chose to replace this with some verses drawn 
from the KMT which refer to the scripture of 24,000 verses. These he fills out 
with standard outlines of the main lineages through which it was transmitted. 
Below we shall have occasion to review the entire passage of the KMT from 
which these verses are drawn and compare it with this version. 

The first point to note in this presentation is the important role played by 
the Sarnvartāmaņdalasūtra. Placed at the very beginning of the KuKh and 
consisting of three and a half verses, this sūtra describes concisely the goddess’s 
mandala. As with all other major Tantric traditions, the mandala - the worship of 
the deities within it, its internalisation and other manipulations - is the 
quintessential teaching of the Kubjika Tantras. The original form of the scripture 
is said, as we shall see in detail later, to be a collection of sūtras of which this is 
considered to be the main one. Just as the teachings concerning the mandala are 
those concerning the goddess which pervade her scripture, similarly, the ‘root’ 
sūtra pervades the others. Indeed, like the cause which precedes and pervades its 
effects, it is implicitely presented as the immanent source of the entire scripture. 
As Rūpašiva puts it: 


The path of the Western tradition was born from the great 
(sacrificial) field, namely, the great sacrifice (yajūa) of 
Manthanabhairava. (It was) ‘fashioned out of three and a half (verses)'. 
It is due to (that sacrifice) that (this), the root sūtra called Samvarta 


laksapādāvatāram tu dugdhād [k, kh: daddhna] ghrtam ivoddhrtam || 
caturvimSatisahasram [k: -sra] durbodham khatijinīmatam | 

šrīmac chrīkaņthanāthasya svānusthānam udahrtam [kh: svanusthanam udahr *?] || 
tatsakāšāc ca [k: sakāmāc ca] sarvam * adhikārah pravartate | 
visistam [k: visat] tena cakhyatam rajamaņdalavarjitam || 
jatibhedavinirmuktam na ca [k: va] lingaparigraham | 
sarvādhāravinirmuktam tasyottirnam [k, kh: tasro-] nirafijanam || 
tantrācārasya sarvasya uparistham [k, kh: -stha] mahāmatam | 
Sambhavam sampradayam tu pāramparyakramāgatam || 
adrstavigrahayatam kalikale tu siddhidam | 

muktidam bhuktidam deva ādipīthe tu mudritam || 
šrīkadambaguhāyām tu sthitam $ricificinikulam | 

sthapitam devadevena krtvā samayapūrvakam || YKh (2) 6/23-31. 

! The passage from the Tīkā is quoted below on p. 77. 
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(maņdalasūtra) of the root collection (mülasamgraha) (of the 
teachings) belonging to the Path of the Great Churning (Bhairava) is 
pervasive. 


The first sacred seat, where the teachings were revealed for the first time, 
is Oddiyāna.” It is also called Ornkarapitha. It is the Point (bindu) symbolically 
located in the centre of the Triangle representing the Yoni. The Kadamba Cave is 
the Void within it that is formed when the Point splits apart to emit the Divine 
Sound (nāda) from which the scripture and, indeed, the entire universe, is said to 
develop. According to some accounts, the Linga in which goddess received the 
initiatory Command (ājñā) is within the Kadamba Cave. Perhaps this is also 
where the snake Vasuki kept the scripture hidden for the first three Ages in order 
to reveal it in this one.’ Note also that in this passage, the MBT is identified with 
the entire tradition - here called the Cificinikula - that is within the Void of the 
Point in the Centre of the Yoni. The MBT emerged out of the Point in the present 
Age of Strife. Presumably, the previous, more extensive, forms of the scripture 
belong to earlier Ages. 


The Scripture of Twenty-four Thousand Verses and the Kubjikamata 


We turn now to the KMT and see what it has to say about the creation of 
the scripture, there generically called the Current of the Transmission 
(kramaugha): 


This, the Tantra of the Supreme Lord (pāramešvara), extends 
for a billion (verses) (satakotipravistīrna). It will have countless 
divisions, primary and secondary of many kinds. O fair lady, here in 
this age (there is the scripture of) 24,000 verses which consists of a 
collection of sūtras. However, it is not clear and (so), gracious lady, 
you should make it (so). However, reveal it in the four sacred seats by 
(your) Command in such a way that it remains very secret. O goddess, 
this Tantra is very hard to acquire and is supremely astonishing." 


! pašcimāmnāyamārgasya [k kh: + apašcimāmnāyamārgasya] utpattih mahāksetrān 
mahāmanthānabhairavayajūād [kh: -ksetrat; kh: -yajfíat] vrttam adhyustakam [kh: avyustakam] iti 
vastutrayasarvapramanasya [k kh: -sārva-] mūlasūtrasya samvartabhidhanasya mülasamgrahasya 
asya mahāmanthānamārgasya tatah vyāptih | T fl. 1a. 

* See intro. vol. 1, p. 33. 

> Cf. YKh (1) 12/42, guoted above, p. 43. 

* satakotipravistirnam tantredam pāramešvaram | 

asya bhedopabhedāš ca bhavisyanti hy anekadhā |1 
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One of the names of the tradition and its scripture is Pāramešvaramata. 
According to the KuKh this comes from Sadyojata, the western mouth of 
Sadāšiva. Its initial form consists of 70 million verses and then progressively 
contracts to 50 million, 100,000, 1,000, 100, 50 and just 25 verses.' Although the 
details differ, as often happens, the intention is clear - the tradition is concerned 
not only to derive its scripture from the goddess but, at a more fundamental level, 
from the god. Parallel to the exoteric Agamas of the Saiva Siddhānta, Sadāšiva 
utters from his five faces the esoteric scriptures of the Mata. Just as the goddess's 
essentially Saiva identity is never forgotten, similarly, although the Mata 
scriptures extol the goddess, they are derived from the same source as the Saiva 
scriptures and are part of them. The Kubjikā tradition acknowledges this 
connection right from its inception. Moreover, free of the complexity of the later 
accounts, we have here a straight forward descent in three stages. The scripture of 
a billion verses came first, then that of 24,000 and finally the KMT, which is 
revealed secretly in the four sacred seats, because the previous one was too 
obscure. That this is the meaning of the text is confirmed by the concluding 
colophon of the KMT which states: 


This is the venerable Teaching of the (the goddess) Kubjika 
($rīkubjikāmnāya) (contained) in the (Scripture of) Twenty-four 
Thousand (Verses as) the best essence of (its) essence. It has emerged 
from the venerable sacred seat of Odiyana, (consisting of) twenty-five 
chapters (patala) and three and a half thousand (verses) (this), the 
Srimata, is complete.” 


Also called the Kubjinīmata or Anāmāmata, the Mata of the goddess 
Anāmā (the Nameless One),’ the KMT is the essence of the earlier scripture. Too 


atra kalpe (KuKauM, SSS: ādikalpe) vararohe (YKh (2): tasmin varahakalpe tu) 
sutrasamgrahalaksanam | 
caturvimSatisahasram [KuKauM: laksapadadhikenaiva] kintu tat (KuKauM: kim tat; YKh (2): su; 
SSS kintu tam) prakatam nahi || 
kartavyam tu tvayā bhadre kintu pithacatustaye | (YKh (2): missing) 
prakasayasva (KuKauM, YKh (2): prakasaya) cājūāto (KuKauM: svatantras ca; YKh (2): 
sudurlabhataram (SSS tad-) devi tantredam paramadbhutam (YKh (2): caturvimsatisahasrakam) | 
KMT 25/189-192ab = SSS 50/69cd-72 = KuKauM 7/222-225ab; KMT 25/190-191 = YKh (2) 
6/11-12; KMT 25/191cd-192ab = YKh (2) 6/13. 
! KuKh 30/94-95. 
* iti caturvimsatisahasre sārāt sárataram Srikubjikamnayam $ri-odiyanapitha-vinirgatara 
paficavimsatipatalam sārdhas trini sahasrani, Srimatam parisamāptam. 

See also YKh (1) 27/73-74ab. 
> See intro. vol. 2, p.101ff. concerning Kubjikā as the goddess Anāmā. 
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sacred even to utter, it is studied, kept and venerated in the written form. As the 
KMT goes on to say: "This is the collection of the essence (sarasamgraha), the 
Anāmāmata. One should not utter it and if one does one should recite (a purifying 
mantra) 100 million times'.' The meaning of this passage is guite clear and 
unambiguous and would have remained so, where it not for the subseguent 
redaction of the MBT and its claim to be the scripture that preceded the KMT. 

The variant readings, additions and omissions in these few lines from the 
KMT found in the other three sources in which they appear (i.e. YKh (2), the 
KuKauM and SSS) tell us a great deal about their concerns and understanding of 
the history of the tradition and its scripture. Let us begin with the version in the 
KuKauM. The SM which, like the SSS, contains most of the text of the KMT, 
avoids controversies and unnecessary self-ascriptions and so simply omits the 
passage. The Srimatottara, as its very name implies, understands its relationship 
to the KMT, that is, the Srimata quite clearly as its continuation - uttara. It does 
not need to insert itself in the Current of the Transmission (kramaugha) at some 
other point, which both the SSS and the KuKauM need to do for their own 
reasons. 

Chapters 49 and 50, the last two of the SSS, are an expanded version of 
the last chapter of the KMT. They are chapter seven of the KuKauM. The version 
in the KuKauM agrees with the reading in the SSS which shifts the time of the 
appearance of the scripture from this Age as we find it in the KMT, back to the 
First Age (ādikalpa). However, the scripture revealed is not the 
Caturvimsatisahasra, as it is according to both the KMT and the SSS, but the one 
consisting of 125,000 verses.” The reason for this is that the KuKauM presents 
itself as the Caturvimsatisahasra which clarifies the meaning of the teachings of 
the scripture of 125,000 verses. The agenda of the SSS, on the other hand, 
requires the independent existence of the Caturvimsatisahasra and so leaves the 
reading as it is. To see how this works we turn to another few lines that occur 
twice in the SSS, once in chapter 45 and again at the end of the SSS. They are not 
found in the KMT, but are reproduced in chapter 7 of the KuKauM with variants 
that are especially significant in this context. The version in the SSS says: 


(The scripture that consists of) twenty-four thousand (verses), 
which is said to be the Kubjinīmata, contains in its last section 
(ürdhvakhanda) the disclosure of the profound meaning of the (whole) 


! KMT 25/206-7. 
? The KuKauM says: 'O fair lady, in the first age (the scripture of) which consists of a collection of 
sūtras (is represented) by the one consisting of 125,000 (verses). 
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book. And, O mistress of the gods, it is said to be the Satsāhasra, the 
most excellent Mata.! 


Although the SSS is clearly an expansion of the KMT, it chooses to 
associate itself with the scripture of 24,000 verses. It claims to be part of the last 
section of it which, according to a variant reading, is called ‘Siddhakhanda’. This 
is in fact the name of one of the three sections (khanda) of the MBT. Manuscripts 
of this section of the MBT exist, but there is no sign there of any connection with 
the SSS. Either way, there is clearly a conscious attempt on the part of the 
redactor of the SSS to arrogate the authority of the MBT to the SSS by associating 
it concretely with it. It is very unlikely that the redactor happened to guess the 
name of a section of the MBT so there is little reason to doubt that the redactor of 
the SSS referred concretely to the MBT rather than the mythic scripture consisting 
of 24,000 verses mentioned in the KMT. Clearly, the MBT enjoyed considerable 
prestige for the redactor(s) of the SSS. Indeed, according to the following passage 
in the SSS this is the scripture revealed by Tusninatha, the First Siddha 
(ādisiddha) of the Kubjikā school: 


All this has been explained in the auspicious and venerable 
Kubjimata of twenty-four thousand verses. Here it has been just 
somewhat mentioned. O great goddess, (this), the heart of the Supreme 
Lord should be kept secret. O fair one, this division is the Kādi 
division that has come forth from the First Face (ādivaktra) and has 
come, O mistress of the gods, through the tradition of Tūsņīnātha.” 


The redactor (s) of the KuKauM wished to pass off the KuKauM as the 
MBT. Thus, it replaces the reference to the scripture of twenty-four thousand 
verses with that of 125,000 and the reference to the Satsāhasra with one to the 
scripture of twenty-four thousand verses implying thereby its identity with it. 
Thus the passage reads in the KuKauM: 


(The scripture consisting of) 125,000 (verses) is said to be the 
Kubjinimata. Above it is the Kulatantra which is the disclosure of the 
profound meaning of the (whole) book. O mistress of the gods, it is 


' See below, p. 88 note 1 for the Sanskrit of this passage. 

? caturvirnšatisāhasre Srimatkubjimate šubhe [k, kh: drume] M 
samastam tatra vyākhyātam atra kificid udahrtam | 

gopaniyam mahādevi hrdayam pāramešvaram || 

etad bhedam varārohe kadibhedam [k kh: -bhedair] visarpitam | 
ādivaktrād viniskrantam pāramparyakramāgatam || 
tūsnīnāthasya devesi * * * * * * * * | SSS 42/69cd-72a. 
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said to be your (scripture that consists of) twenty-four thousand 
(verses).! 


Now let us see what has happened in the version of the text we are 
examining in YKh (2). This short passage, followed by a few additional lines, 
prefixes the long passage we examined in the previous section. There the first two 
sentences have been omitted. This is because the scripture is conceived to have 
originated from the Sarivartāsūtra, not from an original version in a billion 
verses. Moreover, a couple of significant variant readings and the omission of 
another line transforms this passage into the following: 


In this, the (present) Age (which is that of) of Varaha, (there 
is the scripture of) 24,000 verses which consists of a collection of 
sutras. However, it is not clear. Reveal (it) at my Command if it is 
most secret. (The scripture of) 24,000 verses is very hard to acquire. 


The redactor of the YKh (2) did not want to deal with the whole extent of 
the scripture. His specific concern was the origin of the Caturvimsatisahasra (the 
Scripture of Twenty-four Thousand Verses), that is, the MBT. The KMT refers to 
‘this Tantra’ and goes on to extoll the benefits for the country, town and one's 
home of possessing a copy of 'this Tantra” which is, clearly, the KMT itself. 
Similarly, as one would expect, the YKh (2) exalts the MBT as ‘hard to acquire’ 
and precious. The following lines added to this passage go on to assert that this is 
the original scripture uttered by the goddess. This is the scripture transmitted 
through the three lineages and is the source of the KMT: 


(The scripture) of Twenty-four Thousand (Verses) has been 
uttered in the division (of the transmission) beginning with KA. The 
Ratnasütra was extracted (from it) in the Deccan (daksine pathi) by 
the Lord (natha). One division has been fashioned there (namely that 
of) the Aged, Youth and Child. Divine, (the scripture of) Twenty-four 
Thousand (Verses) has been brought down (into the world) by (the 


! caturvirmsasahasram tu (KuKauM: laksapādādhikari [all MSs except kh, g: laksarn-]) yad uktara 
kubjinimatam |1 

tasyordhvakhande yat proktam (SSS 50/116c: tasyordhve siddhakhaņdar tu; KuKauM: 
tasyordhve kulatantram tu) gūdhagranthārthabhedanam | 

kathitarh caiva (KuKauM: tava) devesi satsahasram [k, kh: -sahasra] matottamam (KuKauM: 
caturvimsasahasrakam) || SSS 50/116cd-117 2 KuKauM 7/297-298. 

? See previous note for the Sanskrit of this passage. 
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goddess) Kuja. Its authority (pramāņa) has been explained to those 
who hold office (adhikāra) in the three lineages (oli).' 


The Ratnasūtra is the KMT, concerning which the MBT declares: "The 
venerable Kulālikāmata Tantra has been revealed on the southern path (i.e. South 
India). It is (also) called the Ratnasūtra and is successful in the Deccan'.” This 
statement can be taken to mean that the KMT was originally revealed in the 
Deccan. More likely the sense is as I have translated which implies that it was 
imported into the Deccan from elsewhere and then 'made known’. We will see that 
there is no evidence that the MBT predates the KMT. Rather, there are numerous 
indications to the contrary. We will see that the MBT was redacted in Konkana in 
the Deccan to which there are only passing references in the KMT. Despite 
statements to the contrary, like the one above, we do find one or two references 
that indicate that the MBT considers itself to be independent of the KMT and 
subsequent to it. Thus, we read: 


(What was) not said in the age (of the scripture) consisting of 
3,500 (verses), that is, the Kulālikāmata, has been taught in the 
Srimata, the king of Matas, the great scripture (brhadāgama), that is, 
the Khafijinimata, of 24,000 (verses).* 


At the same time, it seems that the MBT seeks to appropriate the KMT. 
We shall see that a large part of the MBT is divided up into sūtras. Was the KMT 
called the Ratnasütra (a name that appears only in the YKh) in order to suggest 
that the KMT is actually one of the sūtras of the MBT? We have seen that the 
KMT itself refers to a scripture of 24,000 verses ‘which consists of a collection of 
sūtras'. While we may take this to be evidence for the prior existence of the MBT, 


! cáturvimsatisáhasram [kh: -sāha *] akhyatam kādibhede hi [k, kh: -da si] |l 
ratnasitram tu nāthena uddhrtam daksiņe pathi | 
bhedaikam kalpitam tatra vrddhakaumārabālakam |l 
kujavataritam divyam cāturvirnšasahasrakam [k, kh: -ke] | 
pramanam tasya cakhyatam olitrayādhikāriņām | YKh (2) 6/20cd-22. 
? veditam [all MSs: niveditam; 2: samsare (k: -rar; kh: * sàram)] daksine [n: -nà] marge tantram 
[n: mamtram] srikulalikamatam [gh: srikulamlikamatam] | 
ratnasūtram iti proktam siddho 'asau [k, kh, gh: siddhāsau; ñ: siddhāso] daksiņāpathe || 46 || 
YKh (1) 12/48cd-49ab = YKh (2) 2/18. This is the conclusion of the Kramāgamāvatārasūtra 
(quoted above on p. 42-43). 
> noktam adhyustasāhasre (k: -dvyastha-) kalpe kulālike mate | 
šrīmate matarāje ca (k g: na) caturvimsasahasrake (g: -sāhasrake) || 
brhadāgame kādibhede (g: + bhede) nirnitam (k g: nirmitam) khanjinimate (g: -ta) | 
YKh (1) 27/79-80ab. 
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it is possible that the redactors of the MBT inserted this passage into the KMT 
later or modelled their text to accord with the statements in the KMT in order to 
guarantee its authority. An indication that there was an attempt to do this is the 
fact that the result only partially conforms to its pre-determined form as a 
‘collection of sütras'. In actual fact, the MBT is not uniformly structured in this 
way. As we shall see, although a large part of the YKh is indeed divided into 
sūtras, and may have originally been entirely so, only some parts of the KuKh are 
sūtras, many of which are drawn from the YKh. The fact that entire sūtras found 
in one section (khanda) also appear in another is a clear indication that parts of 
the MBT were redacted separately at different times and by different people. 
Moreover, for this same reason, the text does not uniformly consist of sūtras. The 
Tika's account of the ‘descent of the scripture’ explains this by saying that the 
sūtras originated from the scripture of 24,000 verses which implies that it was not 
all made of sütras. 

Again mirroring the manner in which the KMT conceives itself to be, the 
MBT refers to itself as the collection of the essence (sGrasamgraha) and says that 
it is the Srikhagesimahamata.' As Khagešī (the Bird Goddess) is Kubjika this 
name is virtually a synonym of Kubjikāmata.” However, although the MBT does 
sometimes claim to elucidate what was taught in a previous age (pürvakalpa), in 
no case are these teachings found in the KMT.‘ Indeed, the MBT, unlike the SM 
and SSS, is not directly related to the KMT. The KMT belongs, as the above 
passage implies, to an earlier age (kalpa) - which is, of course, the reverse of how 
things would be if the MBT were to be the source of the KMT. There are indeed 
passages in the MBT that can be traced in the KMT, but these were probably 
drawn by the MBT from the KMT, not vice versa. An initial impression one has is 
that generally these passages do not fit so well where they appear in the MBT as 
they do in the KMT. In some cases, as in the one we have examined, the passages 
in the MBT have been somehow adapted to their context there. However, this 
may be a false impression as the MBT as a whole is more disordered and less 
systematic in its presentation than the KMT. While it is difficult to argue on the 
basis of impressions, we notice several developments in the MBT as a whole and 
within it with respect to the KMT that are clear signs that it post-dates the KMT. 


! See KuKh 30/90-91. 

? KuKh 6/31ab and ibid. 31/48. 

> Cf. the name Vakrikāmata: caturvimsatisáhasram srimatam vakrikāmatam KuKh 30/105ab. 

^ kathitāh (k g: -tā) pūrvakalpe tu prakatah (k g: -tā) khafijinimate |l 

tādave ‘pi (?) ca te (k: samdave pivate) šlokāh (k g: -ka) šrīmate prakatīkrtāh (k: -krtā; g: -krte) | 
YKh (1) 35/30cd-3 lab. 
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The Structure of the Manthānabhairavatantra 
The Three Sections (khanda) of the Manthānabhairavatantra 


We now turn our attention to the structure of the Manthānabhairavatantra, 
focusing first of all on the three sections (khanda) into which it is divided. These 
are mentioned at the end of the following passage drawn from the end of the 
concluding chapter of the Ambamatasamhità that, like the KuKauM, passes itself 
of as a part, if not the whole of the MBT. We find summarized in this passage 
virtually all the main features of the Scripture of Twenty-four Thousand Verses 
attributed to it in the passages we have examined drawn from the original, 
authentic MBT. It comes just after a long list of Tantras and the goddess is 
speaking: 


It was spoken by the Lord who resides in the Wheel 
(cakravartyesvara). It was not spoken in the transmission of the three 
lineages. (The mantras of) all those (Tantras include) the utterance of 
Vedic syllables (jati). They are not part of the venerable Sambhava 
Kula. How can they be (part of) the western tradition (pascimanvaya) 
that is within Bhairava who is free of defects, that is, in the principle 
of the Command called the Transmental which is the ocean of the 
sixfold (satprakara) Mata? How can they possess the accomplishment 
(siddhi) that has come through the transmission of the series (of 
teachers)? 

At the beginning during the divine Krta Age, the Kula 
tradition was of many kinds. AII this secret, that is, the sequence of 
planes (bhümikakrama), (was) Malini (nadiphanta). It was emitted in 
three parts and so your Tradition of the Siddhas (siddhamnaya) is 
threefold. Just as they have no future (existence) up to the end of the 
age (yuga), similarly these (scriptures) of the Tantric (rather than 
Kaula) kind (tantrabheda) have no line (of teachers transmitting 
them). Their supreme (condition) (paratva) is unclear, so how can the 
threefold (impurity) be purified? 

(The MBT is) the Pure (vimala) (scripture) in six modalities 
(satprakaraka) preceded by the supreme Assembly of Sounds 
(Sabdarasi) It is the descent (into the world) of the group of six 
relating to (the goddess) Para. Beyond (the six) types (of Vedic ritual 


' Further ahead in the AS (28/100ab) we read that the scripture, which is the transmission of the 
three lineages (olikrama) 'is the threefold expansion. It is the manifestation of the transmission of 
the aggregate of words (prasaram trividham jnatva Sabdarasikramodayam).’ 
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ejeculations) (dati), it is the manifestation of the transmission 
(kramodaya). (In other words the teaching) is free of the (Vedic 
syllables) OM and the rest and devoid of the syllables ‘namah’. 

May (this supreme reality known) as the Sambhava Kaula, 
that impels the Kaulika Command be manifest (samsphuret)! (It is) the 
teaching of the three lineages that has come (down) as the 
transmission (krama) (handed down through) the series (of teachers). 
It is the school (šāsana), the Kubjika tradition (āmnāya). It is the 
stainless (absolute) (nirafjana) beyond (the differentiated) energy 
(kala) (that gives rise to creation and bondage). 

It is the Pure (vimala) Ucchusma category (of Saiva 
teachings), that is, the tradition of the transmission (kramdnvaya) of 
the emanation of the group of six. It is the ultimate (pascima) 
(tradition) which, with its secret (teaching) is on the supreme plane of 
authority. It is the same energy, free of Maya,’ that bestows that (very) 
grace in (the Siddhānta scriptures) divided into (the group of) ten and 
(the group of) eighteen (Agamas) and (in the scriptures) generated by 
the Five Brahmas (the deities of Sadāšiva's five faces).’ [. . .] 

The Manthanabhairava category (of the scriptures) is the 
complete (pürna) category (of scriptures that is transmitted) when the 
Night (of Maya) is ending.’ The essence of the tradition (taught in the 
scripture of) 70 million (verses) is the (scripture of) ten and a quarter 
million quarter (verses). 

O Sambhu, the compendium (samgraha) consisting of 
125,000 verses that has come (down through) the transmission 
(krama) within the western, that is, the root tradition is praised by 
part (pariccheda) of it is the clear (sphuta) transmission (krama) of 
(the scripture of) twenty-four (thousand verses) (jinasamkhya). The 
Command, that is, the Transmental, is supreme and (perfectly) 


' In other words, the goddess who is the spiritual energy that is the source of the Kubjikā Tantras 
also impells the god Sada$siva to utter the Siddhānta scriptures from his five mouths. In that case, 
however, that energy is not 'free of Māyā' as it in the Kubjika tradition. 

? See Dyczkowski 1988: p. 32 ff.. 

> The Night of Maya ends at the end of the Kali Age, which is when the teachings are propagated 
in a special way. The ‘Practice of the Night’ may also be implied here which involves union with 
the embodiment of the goddess at night while reciting mantras. The KuKh (30/177d-178ab) 
declares: This is the scripture of the Siddhakula. This is the Kaulika teaching established by the 
practice that takes place at night (nisacara). 


92 


INTRODUCTION 


tranquil. (Attained) by abandoning the (lower) six (wheels), it is above 
the three (transmissions).' 

(This scripture) was imparted to Šrīnātha” in order to 
establish the Kubjika Kula. It has come from the invisible form (of the 
transcendent) and is transmitted as the realisation of the Siddhas 
(siddhapratyaya). Born as (the teaching) of Adinatha, divine and 
transcendent, it is (a veritable) sacrifice (offered to the deity's) 
energies (kaladhvara). The Lord (nātha) brought it down (to earth) by 
the grace of the Sambhava Command. 

(The teaching) is the accomplished abode of the Siddhas and 
it extends from Siva up to the earth. In order to (dispense) grace 
everywhere, it has been sealed (mudrita) in the first sacred seat 
(adyapitha). Initially it was hidden for three ages (yuga) at the root of 
a Kadamba (tree)? It was retrieved in (the cremation ground called) 
Karavira when it was made manifest in the fourth (Age). 

Omniscience (is attained) in each age by the knowledge of an 
omniscient one. (This is the scripture called) Supremely Pure 
(Vimalottara) which, part of the Saiva teachings, is the authority 
(pramāņa) of the Rudra (scriptures), Vedas and the other categories of 
Siva's (scriptures) (as well as that of) the Tantras of the Right and the 
Left. It is (the MBT) the Teaching of the Three Sections 
(khaņdatritayašāsana), the penetration (of the energy of) realisation 
(imparted by) the venerable teacher." 


; Cf. KuKh 68/117.. 
? Srīnātha is Ādinātha, the first Siddha to propagate the teachings. 


> The reader will recall that in an account we examined previously the scripture is also said to have 
been hidden for the three Ages first in the netherworlds and then by the snake Vasuki. The 
Kadamba tree stands outside the Kadamba Cave where the goddess herself is said to have received 
the Command when she was hidden there in a Linga. The mandala itself, located at the End of the 
Twelve above the head, is called the Tree. In other words, it seems that the text is telling us that 
the teachings remained hidden in a latent state in the Drop (bindu) in the centre of the mandala - 


the root of the Tree. 

* cakravartyesvarenoktam noktam olikramatraye | 

Jātyuccārena [-occāreņa] te sarve na te $ri$ambhave kule || 

kutas te pašcimānvaye [-mavašye] bhairavante niramaye | 

ājūātattve unmanākhye [-khyam] satprakāre matodadhau || 

bhavet [nayet] tesarn kutah siddhih pāramparyakramāgatā [-gatam] | 
ādau krtayuge divye kulāmnāyam anekadhā |1 

nādiphāntam idam [taditantamidam] sarvam rahasyam bhūmikākramam | 
tribhedabhinnam srstam te siddhamnayam iti tridhā || 

yugantam yāvad bhavisyam yathā tesam na vidyate | 

tathā te tantrabhedas ca pāramparyavivarjitāh [-tam] || 
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The Compendium of Twenty-Four Thousand (Verses) (Caturviršati- 
sahāsra), better known as the MBT, is preserved in about 80 manuscripts. In 
actual fact these manuscripts contain three texts that identify themselves as the 
Compendium of Twenty-Four Thousand (Verses). They have reached us in 
disorder. Due to their common self-ascription, separate texts and sections of them 
are not clearly identified. We know that this was the state of the text already in the 
17th century from a scribe's colophon at the end of one of the manuscripts. There 
the scribe tells us that he is called Kalidasa. A Brahmin attached to the royal court 
of Bhaktapur in the reign of Jagatjyotirmalla (1614 to 1635 CE), he was 
commissioned by him to transcribe the MBT because it was in disorder.' Indeed, 
the disorder was so great that this colphon comes at the end not of a part of the 
original MBT, but of the Ambamatasamhita which, like the Kulakaulinīmata, 
identifies itself as a part of the scripture of Twenty-four Thousand (Verses). 


paratvam [paratra] na sphutam tesam trividham Suddhyate katham | 
šabdarāši param pürvam vimalam satprakārakam || 

parāsatkāvatāram [-vayagam] tu jātyuttīrņam [-ottirnam] kramodayam | 
.okaradivinirmuktam namonkāravivarjitam || 

paramparyakramayatam olitritayanirnayam || 

Sasanam kubjikamnayam kalatitam nirafijanam | 

vimalocchusmabhedam tu satkasrstikramānvayam [saskarn-] M 
pascimam sarahasyam tu adhikāre [-ra] pare pade | 

dašāstādašabhinne tu paūcabrahmodbhave ca [-bhratodbhavena] vā |l 
saiva māyojjhitā [-tarn] Saktih [Saktya] kurute tad anugraham | [. . .] 
manthanabhairavabhedam [-bhede] pürnabhedarn nisi ksaye | 
saptakotyanvaye [-kotyanvayam] saram kotipādasamuccayam || 

anvaye pašcime Sambho mūlānvaye kramāgatam | 

paricchedam [paricchede] punas tasya [-tasyā] jinasamkhyakramam sphutam | 
unmanájfía parā santa sattyāgāt [-tyagas] tritayopari [-parā] || 
kubjikākulam āsthāya šrīnāthasya niveditam | 

adrstavigrahāyātam samkrantam siddhapratyayam |l 

ādināthasya samjatam [samkseya] divyatitam kaladhvaram | 
Sambhavajfiaprasadena nāthena avatāritam || 

Sivadyavaniparyantam siddhanam siddhavāsaram | 

anugrahartham sarvatra ādyapīthe tu mudritam || 

pürvam kadambamile tu gopitam [gopi] tu yugatrayam | 

karavīre [-viram] samāsādya caturthe prakate krte || 
vedadisivabhedanam rudranam sivasasane || 

daksinottaratantranam pramanam vimalottaram | 
Srigurupratyaydvesam [-gurum-] khaņdatritayašāsanam || AS 28/57-67ab, 70-78. 
! See below, 351-352. 
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The original MBT (to which we refer with this name) is in fact, as the 
above passage suggests, divided into three large sections (khanda). In several 
places the MBT says of itself that it consists of four parts (pdda) called kriyā, 
caryā, jūāna, and yoga.' These same four parts are those into which the Siddhanta 
Agamas are supposed to be divided. Ideally, their names suggest their contents. 
The kriyāpāda is the section dealing with ritual. The caryapada deals with right 
conduct, vows, penances and the like. The jfíanapada deals with metaphysics, 
cosmogony, and basic principles such as the nature of the soul, the fetters that 
bind it, deity and the like. The yogapada should deal with Yoga. In actual fact, 
this division into four parts is largely theoretical. Even so, some attempt is made 
by many Siddhānta Agamas to follow this scheme or, at least, they acknowledge 
its theoretical existence. Bhat explains: 


It is said that the Agamas should in theory consist of four sections into 
which their various topics are arranged: jūāna, kriyā, yoga and carya. In practice, 
one does not always find this arrangement. Suprabheda and Kirana are the only 
two Agamas we have with their four sections. The manuscripts of the other basic 
Agamas (mūlāgama) that we have managed to recover mostly contain only the 
kriyāpāda. In the Rauravāgama there is a section called in the colophons 
'rauravasutrasamgraha' and *vidyapada' which is, effectively, a condensed form 
of the j/;ana and yogapāda. In the version of the Ajitagama we possess, the 
second patala deals with Siva's essential nature (sivasvarüpa), which is actually a 
subject relevant to the jūānapāda. Several of the agamas we possess contain in 
the same way in their kriyapada some patalas taken from the jūānapāda. There 
are other examples of a mix of subjects from different padas. [. . .] As the material 
of the jūānapāda and yogapada is used directly to gain a correct understanding 
and for the purpose of the kriyapada, it matters little if it is treated in separate 
pādas; it can all be presented together. As far as the mülagama is concerned, the 
kriyāpāda is the most important section.” 


Bhat refers here to the main 28 Agamas (mūlāgama). The secondary 
Agamas (upāgama) may follow the theoretical model more closely, as do for 
example, the Matangapāramešvara and the Mrgendragama. Even so, the 
theoretical division into four is rarely faithfully observed. Nonetheless, the 
prestige of this division into four pddas persisted. The Sarvadarsanasamgraha, 
which was written in the early 14th century, defines the Siddhānta Šaiva system 


' See KuKh 30/106 and 69/28cd-29ab. Also: kriyā caryā tathā jūānam [k: dravyam] yogapadam 
caturthakam | YKh (1) 12/42cd same line in YKh (2) 2/11cd. Note the reading ‘dravyam’ in the 
MSs of all the sources is defective. See note to the Sanskrit text of KuKh 30/106ab. 

? Intro. to the Ajitāgama vol. 1 pp. 2-3. 
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as ‘the great Tantra in four parts’. Similarly, the Sivapurāņa describes it having 
four parts (catuspāda).' Desai surmises that two remarkable images of Sadāšiva 
with four legs (catuspāda) were probably inspired by a pun on the word pdda 
which means both a division of the Saivagama and 'foot'.’ 

It is hard to understand how the MBT could have been perceived to have 
been divided in this way. In fact, it is simply a claim to the same prestige, extent 
and authority for the MBT as a Siddhanta Agama was felt to have. A realistic 
division of the MBT we find in the texts is into three sections (khanda). It is as the 
KuKh says: 'the Srimata, the king of Matas, the Great Kula in three sections 
(khandatraya), consisting of twenty-four thousand verses.’ The concluding 
colophon of YKh (1) confirms this division into three sections* as does the 
KuKh.* The order in which the three sections are listed in the sources is invariably 
the same as we find in this reference in our text, the Kumarikakhanda: 


I have spoken this truth in the venerable Section Concerning 
the Virgin Goddess (consisting of) six thousand verses (which is a part 
of the Scripture of) Twenty-four Thousand (Verses), the best of Matas. 
In the beginning comes the Section Concerning the Virgin Goddess 
(kumārikākhaņda). The Accomplished Section (siddhakhanda) is the 
second one. The third is the First Section (adyakhanda) and, O 
pervasive one, it consists of four parts (pada). * 


The same sequence is observed in the rite of offering lamps (Grati) to the 
scripture. The concluding part of this rite consists of the offering of three lamps, 
one for each of the three sections of the scripture, in the aforementioned order.’ 
The three sections represent the so-called ‘seats’ (pitha) into which the Saivagama 
is divided according to a system of classification that developed in the Bhairava 
Tantras. The ‘seats’ are actually four, here reduced to three to coincide with the 
number of sections of the MBT. They are the seats of Gesture (mudrā), Mantra 


! SP (vayaviyasamhitd) 2/10/30. 

? Desai 1996: 60. 

? KuKh 30/2cd-3; cf. KuKh 57/90-9 lab. 

^ The end of this colophon reads: . . . $rīcaturviršatisāhasre avvākramabhāsite (-sāhasraūcathā- 
kramabhasite) $rimate khandatrayapramane (k: sanda-) . . . | 

? See last colophon of the KuKh. 

* KuKh 69/28cd-29ab. 

7 anyadīpāni triny evan mate ‘smin pāramešvare || 

prathamam kumārikākhye tu [g: va] khande [kh: khanda] mudrālaye param |1 

aparam [g: aspastam] siddhakhande tu mantramārge vidhīyate || 

paraparam [Kk kh g: -re] trttyam ca adye vidyakule smrtam || 

dakse caiva tathā madhye āgamasyāpi cottare || 

dīpatrayam idari proktam yavamātrapramāņakam [g: -kam] || From the SKh 31/23-25. 
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and Vidya. The extra one, not mentioned here, is the Seat of Mandala. ' We find 
this system of classification in the BY and in the JY, where it is most extensively 
applied and manipulated as a symbolic cipher. It was well known to 
Abhinavagupta who, probably inspired by the importance given to this set of four 
in the BY and the JY, dedicates four separate chapters to them, one for each seat, 
in his Tantrāloka. 

By worshipping the MBT and its three sections, one worships the entire 
Šaivāgama. The Siddhakhaņda of the MBT teaches: 


In the same way there are another three lamps (taught) in this 
Mata of the Supreme Lord. One is in the section called the Virgin 
(Goddess). It is the supreme one (para) and is in the Abode of (the 
Tantras belonging to the seat of) Gesture. 

The inferior (apara) one is in the Accomplished Section 
(siddhakhaņda) and is prescribed (for the Tantras) on the Path of 
Mantra. The third is supreme-cum-inferior (parāpara) and is said to be 
in the Vidya Kula in the First (Section). They are (placed) on the right, 
the middle and to the left of the scripture, (respectively). This is said to 
be the triad of lamps, the size of just a grain of wheat. The wicks (of 
the lamps) are said to be white, yellow and red, (respectively). 
(Offered) along with meat one should light (them) all with the Vidya 
of the Lamps.” 


Another rite dedicated to the three sections of the scripture is outlined in 
YKh (2) where we read: 


The Seat of Gesture (mudrāpītha) is within one's own centre, 
that is, within the Srīmata in the Western Transmission (pascime 
krame). It should be worshipped in the Cificinikula in the course of the 


' See Dyczkowski 1989: 49-51, 55. There I point out that the Kubjikā Tantras as a whole are 
mostly linked to the mudrāpītha. This view appears to be supported by the very first sentance in 
this reference. 
? anye dīpāni triny evam mate ‘smin [g: matesmim] pāramešvare | 
ekam [k kh g: prathamam] kumarikakhye tu [g: va] khande [kh: khanda; kharnda] mudrālaye 
param || 
aparam [g: aspastam] siddhakhande tu mantramarge vidhiyate | 
paraparam [k kh g: -re] trttyam [g: trittyam] ca ādye vidyākule smrtam || 
dakse caiva tatha madhye Ggamasyapi cottare | 
dīpatrayam idari proktam yavamātrapramāņakam [g: -kam] || 
švetāh [k kh: švetā; g: sveta] pitas [g: pita] tathā raktā varttayah parikīrtitāh [g: -tà] | 
pišitaih [kh, g: pisita] samyutah [g: jyasamyuta] sarve jvalayed [g: jvālā ca] dipavidyaya M 
SKh 31/23-26. 
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common Sacrifice of the Rule (samayāyāga) along with the god of 
bliss, Navatman, accompanied by (his) consort. One should worship 
the Siddha Section (siddhakhanda of the Tantra) in the midst of the 
Mother's Book (avvāpustaka). Your Five Pranavas are in the 
beginning and then (comes) the lord of Vidyās (i.e. Navatman). That is 
the nature of the entire current of the transmission of the Command up 
to (one’s own teacher's) sandals. To the right of that is Kaumāra, the 
leader (nāyaka) of the sections (of the Tantra). The supreme Kumarika 
of the forty-two (syllables of her Vidya) is there in due order. (She is) 
pure consciousness and her nature is awakened consciousness (bodha). 
Indeed, she is said to be Kālikā in Himavat's temple. She descends 
(into the world) on the beautiful Island of the Moon. The authority of 
the Siddhas is Kalika who is called Kubjika. May Kali, who is the 
venerable Kubjika, of the previous Avvamata, protect (you). 

Worship that on the path of the left by means of the sequence 
of (mantras called) the Five Jewels. The supreme (goddess) in the First 
Section (adyakhanda) of the (Tantra of the) Siddhas is the venerable 
Amarikā by name. She is (the goddess) Para (Supreme) and has three 
natures. (She) should be  worshipped in the First Section 
(adyakhanda).! 

The Kumārikākhaņda (comes) in the beginning. The 
Siddhakhanda is the second and the Adyakhanda is the third in the 
Srimata (that is) the Vakrikamata. One should always worship the 
three Sections and then their three sacred seats. 

The Seat of Gesture (mudrapitha) is the first. the Seat of 
Mantra is the second. The Seat of Knowledge is the third, there, 
where the leaders of the Siddhas (reside). (The goddess in the first 
seat) is Gesture (mudrā) who, in the form of Moon, Sun and Fire is the 
mistress of the book (granthanayika). Conjoined with the Drop, (she 
1s) the Great Gesture, the Gesture that seals the universe. 


! The MSs read: ājūākhaņde 'in the Section of the Command. 

? Cf: The Seat of Gesture (mudrāpītha) is the first. The Seat of Mantra is the second. The Seat of 
Knowledge is the third, in accord with the order in general cases. O knower of Kula, one should 
worship the Kulālyambāmata in the three seats in the Cificinikula that is common (to all three) by 
means of the Vidyaraje$vara (mantra). 


mudrapitham tu prathamam mantrapitham dvittyakam |1 

vidyāpītham trttyam [g: trittyam] tu sāmānyesu anukramat | 

vidyarajesvarenapi sadhare ciūciņīkule || 

kulalyambamatam [k: kulalyamva-; kh: mūlālyā-; g: kulalyarnvamatam] püjyam trisu pithesu [kh: 
pāthesu] kaulavit | SKh 5/77cd-79ab. 
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After that comes the Seat of Mantra, which is in the middle of 
the Siddhakhanda. The second one pertains to the Pranavas. Extract 
(the goddess's Vidya), which is the universal (sāmānya) one. O 
Sambhu, this is the Seat of Vidya, extract it in the Adyakhanda. One 
should worship Gesture, Mantra and Vidya in (these) three places. The 
three sections (of the Tantra) pertaining to the seats should be 
worshipped by the teachers. The three, Indra and the rest, should be 
worshipped with flowers and knotted garlands. [. . .] 

(This) secret beyond the world should be worshipped 
constantly in a concealed place in front of the (Mandala of the) 
Transmission and before the Mandala of the Teachers. (Worshipped) 
in the aforementioned way (the scripture) always gives Siddhas 
liberation. [. . .] Thus it is called a sacred seat - the leader who is the 
Kaumarikhanda.' 


' mudrāpītham [k: - pitha; kh: (?)] svamadhye [kh: (?)] tu šrīmate pascime krame | 
navātmānandadevena [k, kh: navatmadanda-] saktyadisamsthitena ca | 

sādhāre samayāyāge püjayec cificinikule || 

avvāpustakamadhye [kh: avvāpusta * madhe] tu siddhakhandam prapüjayet | 

ādau te pranavah pafíca vidyarajesvaram tatah || 

ajnakramaughasakalam padukantam tu tanmayam | 

tasya daksinadigbhago kaumārari khaņdanāyakam || 

mahāpraņavayogena dvau [k, kh: dau] catvarimsatam kramāt | 

para kumārikā tatra [k, kh: stasta] cinmatra bodharipini || 

avataram prakurute candradvipe manorame || 

adhikaram tu siddhanam kubjika nama kālikā | 

kali srīkubjikā pātu pūrvva - avvāmatasya tu || 

vāmamārge yajed yat [k, kh: yan] tat paficaratnakramena tu | 

adyakhande tu siddhanam nāmnā Sri - amarikā para |1 

para sā trisvarūpā tu ādyakhaņde [k, kh: ajfía-] prapūjayet | 

ādau kumarikakhandam siddhakhandam dvittyakam |1 

adyakhandam trttyam tu $rimate vakrikamate | 

yajet khandatrayam nityam tesam pithatrayam [kh: tram *] punah || 

mudrapitham tu prathamam mantrapitham [k: matra-] dvittyakam | 

vidyapitham [k, kh: - pitha] trttyam tu tatra ye siddhanayakah [k, kh: siddhi-] M 
somārkānalarūpeņa mudrā sā granthanāyikā [k, kh: granthinayaka] | 

binduyuktā [k: -yu *] mahāmudrā mudrayā mudritam [k: * dvitam; kh: vrddhitam] jagat M 
mantrapītham bhavet tasmāt siddhakhaņdasya madhyatah | 

pranavanam dvitryam tu sāmānyam tam samuddharet || 

vidyāpītham idari šambho ādyakhaņde samuddharet | 

mudrā mantram tathā vidya trisu sthanesu [k, kh: sthanepra] pūjayet M 

pithanam khandatritayam pūjanīyam tu [k: pūjanīyostu; kh: pūjanīyāstu] dešikaih | 
indradis trīņi yastavyah [k, kh: drastavyā] puspasragdamagranthibhih [k: -sugdama-] || [...] 
lokatitam rahasyam tu gopyasthāne prapüjayet |l 

kramāgre maņdalāgre ca guriinam nityam eva hi | 
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This dense passage reguires some analysis. Firstly, we notice that in these 
passages, the Kumarikakhanda - the Section of the Virgin Goddess - enjoys a 
special prestige as the 'leader' and is invariably mentioned first out of the three 
sections of scripture. The goddess is Kalika. This is the identity of the Virgin 
Goddess - Kumārikā - before she unites with Bhairava. It is the initial form the 
goddess assumes to bring the scripture into the world. This is said to be the 
'previous' Avvāmata, which is, presumably, related to the 'previous tradition’ 
linked to Matsyendranatha. 

The three sections of the scripture are associated with three of the four 
'seats' or groups! into which the Bhairava Tantras are classified by the BY and JY. 
This implies that they are the sources of all the scriptures that issue from these 
seats. The Kumarikakhanda is linked to the Seat of Gesture (mudrapitha), the seat 
sometimes associated with the entire Kubjika tradition.” Gesture - mudrā - is the 
goddess herself and, as such, she is the mistress who governs and leads the 
scripture (granthanāyikā). Thus, the association of this section with the Seat of 
Gesture implies its particularly intimate connection with the goddess. The same 
association is maintained in the Khecarīstava of the SKh that opens with: 


I salute the Seat of Gesture with (its) eighty-four divisions 
which, supreme, is in the section (of the MBT) called the venerable 
Virgin, the abode of the (goddess as) Gesture (mudrda). I salute the 
venerable Kubjikamata by the distinction between the pervaded and 
the pervader which, by the union of the (transmissions of the) three 
sacred seats is manifold and (its) knowledge is very extensive.? 


prāguktavidhinā nityam siddhanam moksadāyakam || [. . .] 

tena pitham samakhyatam kaumārīkhaņdanāyakam || Y Kh (2) 29/34cd-48, 50cd-51, 52cd. 

! The mandalapitha is omitted. 

? Wherever an affiliation with a particular seat is mentioned in the colophons of the Kubjikā 
Tantras we almost always find that they are linked to the Vidyapitha (concerning which see 
Sanderson 1988 and Dyczkowski 1988: 53ff.). The Srimatasdrasamgraha is an exception. The 
colophons of chapters one, four and five of this short text consisting of just five chapters affiliate it 
to the Mudrāpītha, the KMT and the tradition of Kulalika. There is one possible reference in the 
KMT itself which may be understood to mean that the KMT associates itself with the Tantras of 
the Mudrāpītha. However, the connection is most clearly made in the JY. See Dyczkowski 1988: 
104 ff . concerning the pītha classification, 
especially according to the JY see ibid. p.119-120 concerning the Mudrapitha and the KMT. 

> §rimatkumarikakhye [g: $rīmatkumārikā?] tu khande [g: kharnda] mudrālaye param [k kh g: 
para] II 

caturāšītibhedais [g: -siti-] tu mudrapitham namamy aham || 

kam] M [This and the previous line are repeated in MS G.] 

vyapyavyapakabhedena naumi [g: maunaumi] šrīkubjikāmatam || SKh 23/1-2. 
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One would expect the Adyakhanda (also called the ddikhanda') - the First 
Section - to occupy, as its name suggests, the prestigious first place. Even so we 
invariably find that the Kumarikakhanda comes first. Even when the YKh (1) 
refers to the sections of the MBT, instead of praising itself as the most excellent 
out of them, we are surprised to find that it yields its own pride of place to the 
Kumarikakhanda, which it says is ‘supreme’ and declares that the first and 
foremost goddess, Kubjika herself, is established and attained (siddhā) in this 
section.’ However, although the Kumdrikakhanda enjoys this privilege, from 
other points of view the Adyakhanda is treated as the best of the three. 
Significantly, it is linked to the Seat of Vidya, the most extensive and prestigious 
of the seats from which the Bhairava Tantras have issued and with which the 
Kubjika Tantras are most commonly associated. Here Para - the Supreme - is the 
presiding goddess. Kubjikā is specifically called Para in numerous contexts, thus 
assuming the role of all the Great Goddesses of the Bhairava and Kaula Tantras in 
general, and the supreme goddess of the Trika in particular. Reference to the triple 
nature of Parā indicate that she is Kubjikā herself.* As such she is worshipped as 
Amarikā, rather than Kali. 

Are these three the three parts of the MBT? The answer to this question 
bears on the relative chronological order of the KuKh in relation to the YKh and 
the SKh. The quote from the Khecaristava can be taken to mean that the 
Kumarikakhanda is none other than the Kubjikamata. That would explain the 
special prestige of this section of the MBT. It would explain why both the SKh 
and YKh (2) are prepared to place it before themselves. It would also explain why 
some of the colophons of the Goraksasamhitd recension of the SM and of the AS 
associate themselves to the Kumarikakhanda. Finally, the particular association 
with the Mudrapitha would also make sense as the KMT is regularly linked to that 
whereas the succeeding Tantras are associated with the Vidyāpītha. Just as the 
AS, which we know cannot be earlier than the SKh or YKh (2), has assumed this 


! Cf. KuKh 69/29. There instead of adyakhanda we find ādikhaņda. 

? The supremely astonishing secret (is found) in the supreme section (of the MBT) called Kaumārī. 
kaumāryākhye pare [k: kaumāryāredvyapare] khaņde [k: khamte] rahasyam paramādbhutam | 
YKh (1) 34/134cd Quoted below in full on p. 105. 

? How is she, (the goddess) Nityaklinnā who is very loving (suraktikā) in the division of the 
lineages? How is she in the division (of this scripture), she who is the first Accomplished One 
(siddha) in the Kumārikākhaņda? 


ulibhede [kh: -bhedam] katham sa [k: nāsti] tu [k: tasya] nityaklinna suraktika [k: -kah; kh: tu 

raktika] | 

ādyā kumārikākhaņde siddhā [kh: kaumarasiddhasya] bhede [k: bheda] katham sthita [k: -tah] |I 
YKh (1) 16/5. 

* Concerning Kubjika's triple nature see vol. 2, p. 135. 

? Concerning this name of the goddess, see intro. vol. 2, p. 100-101. 
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name for itself, similarly the KuKh of the MBT may well have been named this 
way to give it a veneer of antiquity and authority. It is not clear if the passages 
that are common to the KuKh and the other two sections of the MBT originally 
belong to the KuKh or not. In one case it is fairly certain that a passage is drawn 
from the SKh.' While it is unclear whether the few passages common to YKh (2) 
are taken from it, there can be no doubt that YKh (1), from which KuKh draws 
extensively, precedes it. 

Another way in which the Adyakhanda is given a special place transpires 
from the association of the three sections of the scripture with the three Siddhas 
and the sacred seats from which they propagated their transmission. These are not 
specified directly in the passage we are examining, even so we may presume the 
following set of correspondences: 


1. Table of Correspondences with the Three Sections of the MBT 


Section Kumarika Siddha Adya 
Position Right Middle Left 
Seat Mudra Mantra Vidya 
(Siddha and (Mitranatha - (Sasthanatha - Pürnagiri) (Oddīša — Oddiyana) 
seat) Kāmarūpa) 
Goddess Kālikā ? Amarikā 


These correspondences seem probable in the light of other parallel 
correspondences between the two types of seats we find in our sources as noted in 


the following table: 


2. Table of Correspondences between the Sacred Seats and Classes of Scriptures 


Sacred Seat Oddiyāna Jālandhara Pūrņagīri Kāmarūpa 
Age Krta Tretā Dvāpara Kali 
KuKh? Māyā of Vidyà Mantra Mudrā 

Yogatantra 
KRU? Mudrā Maņdala Mantra Vidyā 
YKh* (Mandala) Vidya Mantra Mudra 
SP Ajifia Mantradhara Mantra Mudra 


' See below, p. 264-265. 
? KuKh 42/20-26ab and table there in note 34. 


> KRU 10/56cd-69. 


* System of four seats with 16 units each. See intro. vol. 1, p. 666ff. for exposition and p. 672 for 


table of seats. 


? Sarnketapaddhati quoted by Vidyananada in his commentary on the NSA, p. 219ff.. 
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If the correspondences in the previous tabulation are correct the reason 
why the Kumārikākhanda is considered to be the supreme one is because it is the 
section of the MBT revealed in this Age and so the best suited for it. This is the 
section in which the teachings are transmitted in this Age of Strife by Mitranatha 
from Kāmarūpa. So from this mythical perspective, the Adyakhanda was the first 
section to be revealed in the first Age. The Siddhakhanda came after, followed by 
the Kumarikakhanda. And this was, in all probability, the actual order in which 
they were redacted. Let us see why. 


The Yogakhanda 


The Adyakhanda is probably the section of the MBT called Yogakhanda of 
which there are two recensions. For ease of reference I have retained this name, 
although it appears to be mistaken. Buddhisagara Sarma, who compiled the 
catalogue for the National Archives of Kathmandu (formerly called the 
Virapustakalaya and before that the Darbar Library), names the manuscripts of 
this section of the MBT in this way.' Presumably he followed the opinion of H.P. 
Šāstrī who compiled the first descriptive catalogue. This name appears on the 
cover sheet of one of the manuscripts.^ Moreover, out of the colophons of the 
YKh (1) (all of which he lists in his catalogue), four refer to this section of the 
MBT as the Yogakhanda^ and one as the Yogapāda.* However, three colophons 


! tantravisayakah caturtho bhāgah tasyāyam dvittyakhandah op. cit. pp. 60-63. 
? NAK no. 3-164 2 NGMPP reel no. A 176/3. 
> The first of these four colophons reads: iti srikadibhede šrīcaturvirnšatisahasre vidyāmāhātmye 
[-k: mahātmye] japyādhikāro [k: javyā-] nama yogakhande [k: -khanda] M 18 11 

At the beginning of chapter 19 Šrīnātha asks the goddess to tell him the Dhyānasūtra. In 
response, the goddess describes the three visualized forms of the goddess who govern the three 
lineages in as many sütras. The one that describes the form of the goddess who presides over the 
lineage of the Child ends with the following colophon: 

iti Srikadibhede sricaturvimsatisahasre devyāmūrtidhyānam [-k: na] yogakhande [k: - 
khamdah] || 19 || 

The next section begins with the visualized form of the goddess in the Middle lineage. It 
ends with this colophon: 

iti Srimadhyamolidevyamirtidhyanasitram yogakhande [k: yoga * *] || 

However, the colophon of the third sūtra of this series in which the supreme goddess 
(para devyā) who presides over the lineage of the Aged is described does not refer to it as part of 
the Yogakhaņda. It simply reads: 
iti $ricaturvimsatisahasre parādevyāmūrtidhyānasūtram [k: -murti-vyamürtimdhyana-sütram] || 

The fourth colophon, which refers to this section of the MBT as the Yogakhaņda, reads: 
iti Srīkādibhede caturvimsatisahasre yogakhande [k: yogasamde] mudrādhikāro namanandah [k: 
-namda] || 24 Il 
^ iti Sricaturvimsatisahasre mrtasamjivanividyà [k: -] yogapade || (23) 
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do refer to it as the Adyakhanda.' as does the text itself and, in one place as 
Ajnakhanda.’ It nowhere refers to itself as the Yogakhanda in the body of the text. 

The colophons of the other Khandas are generally silent about their 
identity as, indeed, is the text itself, except at the end. The final colophon of the 
KuKh states simply that 'the venerable Kumarikakhanda is complete'.* The name 
'Siddhakhanda' appears just twice in the body of the text of the SKh.* The only 
significant place where the SKh is identified as such is in the final colophon 
which simply states that the Siddhakhanda has ended.? One could argue that this 
colphon is an addition by some scribe and not an integral part of the text. Whether 
this is the case or not, the form and contents of the SKh support its inclusion 
amongst the original sections of the MBT. Particularly significant in this respect 
is the key role sūtras play in structuring the text which, as we shall see, is a 
characteristic feature of the redaction of the MBT as a whole and of its earliest 
portions in particular. 

If the so-called Yogakhanda was in fact the 'adyakhanda', that is, the first 
section of the MBT to be redacted, why is it no longer the first? The simple 
reason is that the Kumarikakhanda came to enjoy a position of particular prestige. 
In the following passage from the AS, the YKh is characterized as the 
'compilation (samuccaya) of the division of the Aged'. The excellence of the 
KuKh lies in its exposition of the meaning of the sūtras that formed part of the 
original text:° 


Initially, the meaning of the sūtra was presented, in accord 
with the supreme sense of the tradition in the Kumarikakhanda, that is, 
in the tradition (santana) associated with Meru. The descent (of the 
teaching), radiant (rajita) with the Malinistava, that has come into the 


' iti $ricaturvimsatisahasre adyakhande kramāgamāvatāro [k: -gamāvatā] nama sūtram || 12 II 
ityādyāvatāre mahamanthanabhairavayajiie šrīcaturvirnšatisāhasre adyakhande 
gurukramādhikārasūtrar || 22 |l 

iti $rikadibhede [k: * kādi-] caturvirnšatisāhasre [k: missing] adyakhande [k: missing] 
saptāvirnšatikramoddhārasūtram [g: * * * * kramoddharasitram] || 40 | 

* In the following two lines both ādya- and ājūā- khaņda denote the same part of the MBT unless 
this is a scribal error: 


adyakhande tu siddhanam nāmnā šrī - amarikā para || 

para sā trisvarūpā tu ajfiakhande prapūjayet | YKh (2) 29/41cd-42ab. 

> §rimatkumarikakhandam samaptam 

* evam gurumukhāt prāpya siddhakhandam [k g: -khanda] vidhānavit || SKh 11/48. 

aparam [g: ?] siddhakhande tu mantramārge vidhīyate | Ibid. 31/24ab. 

? iti srisiddhakhandam samāptam. 

° The KuKh incorporates a number of sūtras from the YKh and it does in fact explain some of 
them. See concordance for details. 
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House (of the Kubjikā tradition) and the supreme compilation 
(samuccaya) of the division of the Aged is with relation to that.' 


Virtually all the colophons of the AS identify it as the scripture consisting of 
twenty-four thousand verses, that is, the MBT. The prestige of the 
Kumārikākhanda is such that in one, of them it 1s identified with the entire 
scripture of twenty-four thousand verses.” This usage probably precedes the 
compilation of the KuKh. Thus, in the following passage in YKh (1), we find the 
same identification is made: 


There is nothing superior to the scripture of the Command 
and nothing superior to the transmission of the sacred seats. There is 
nothing superior to the mouth of the teacher. The rest should be 
abandoned like rotten meat. Having said this, all has been said 
(concerning) the destruction of the fear inherent in transmigratory 
existence. (This is) the supremely astonishing secret in the most 
excellent Khaņda called Kaumārī. O Great Lord, one should not give 
(this, the) Matarāja to (just) anyone.’ 


It is, of course, possible that this chapter, or part of it, was taken from the 
KuKh and incorporated into YKh (1). Just a glance at the concordance in the last 
volume is enough to see that the KuKh shares a great deal of material in common 
with the YKh. However, we shall see that this has been drawn by the KuKh from 
the YKh, not the other way around. Thus, it is possible that 'Kumarikakhanda' 
was a name for the entire MBT. Another possibility is that the name 
'Kumārikākhaņda' is a generic expression for the entire Kubjika tradition. This is 
the meaning, it seems, in a few colophons of the Srimatottara according to which 


! anvayaparabhāvena [ānāvaya-] siitrartham viniveditam | 

ādau kumarikakhande [-khandam] santāne merumāšrite [meruvasritam] || 

avataram grhāyātam [grhayatam] mālinīstavarājitam | 

tatsambandhena ca param vrddhabhedasamuccayam || AS 10/147-148. 

* (This, the twenty-fifth chapter) concerning the feast day (parva(n) commemorating) the root 
descent (of the teachings into the world) is complete. (It is part of) the venerable Kumārikākhaņda 
which is the Ājūāpāramešvara, the venerable (scripture consisting of) 24,000 verses belonging to 
the first descent (of the teachings) in Bhairava's sacrifice. 


ate ae 


guruvaktrat param nāsti Sesam tyajyam palālavat | 

ity uktam sakalam uktam [k: Sakalammoksa; g: sakalammokta] samsarabhayanasanam |l 
kaumāryākhye pare [k: kaumāryāredvyapare] khaņde [k: khamte] rahasyarn paramādbhutam | 
na deyam yasya kasyāpi matarajam mahesvara [g: ?] || YKh (1) 34/133-135ab. 
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it was brought down to earth by Srikantha, where it emerged on the Island of the 
Moon in the Vidyapitha. It belongs to the Kumarikakhanda, which is the secret of 
the Yoginis.' 


The Sūtras of the Manthanabhairavatantra and its Divisions 


Now we have outlined the broad, overall structure of the MBT, we can 
turn our attention to the smaller divisions within the larger framework of the text. 
Reflective of its own structure and the principles that govern the ordering and 
layout of its contents, the MBT itself tells us that apart from its major divisions 
into (actual) sections (khanda) and (ideal) parts (pāda), it is also divided into 
smaller units. The division of Tantric texts in general and the nomenclature 
relating to their divisions is very varied. Abhinavagupta explains that according to 
the SYM a Tantra can be divided into eight parts called Pada, Müla, Uddhara, 
Uttara, Brhaduttara, Kalpa, Samhita and Kalpaskanda. The SYM, quoted by 
Jayaratha, distinguishes between them simply on the basis of their length - the 
pervious ones in this list being shorter than the subsequent. In fact, however, these 
terms do not refer only to the parts of a Tantric text. They also refer to the types 
of passages in it. For example, an 'Uddhāra' is a section devoted to the 
‘extraction’ (uddhāra) of mantras. Again, some terms refer to the whole of a 
Tantric text understood as a part of a larger one. A mūla - *root Tantra is, as the 
name implies, the main one of a tradition. Uttara or Brhaduttara Tantras are 
understood within a specific tradition to be ‘subsequent’ and ‘extensive 
subsequent’ (the literal meaning of these two terms) supplements of the ‘root’ 
Tantra. A Kalpa Tantra is one that is understood to be a part or phase in the 
‘descent’ of the scripture of that Tantric tradition as is a Kalpaskanda. The 
Samhita - a common term for Tantras of all sorts - is a ‘collection’ (samhita) of 
the teachings. 

Instead of offering such 'empirical' explanations of what these terms 
concretely indicate, Abhinava transforms the divisions and their types into eight 
stages on the path of consciousness expansion, thus: 


A pervasive element functions in all of them, namely, the 
Absolute (anuttara). It is said that in these parts, the three goddess 
[Parā, Parāparā and Aparā of Trika Saivism] are progressively 
present in three modalities in a fully expanded form. The ninth 
moment is free of all limitation and so is not counted separately. 


! These are the colophons to chapters 2 and 3 of the$M and MS Kh of chapter 22. 
? Concerning the standard division of Saiva Agamas into four pādas, see above, p. 95. 
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However forced this interpretation may seem, the nomenclature used to 
denote divisions in Tantric texts does sometimes imply that they induce or 
embody higher states of consciousness. This is also the intention behind the 
denotation of the chapters in the MBT as ānandas,!' literally 'blisses' and 
adhikāras - ‘authorities'. Another such word is bhūmikā that can also mean 'plane' 
of existence or a level in a series of yogic states.” There are seven chapters in the 
KuKh called bhūmikās.* The term bhūmikā normally means ‘introduction’ but in 
this context it means ‘explanation’ or ‘commentary’. Thus, chapter 58 of the 
KuKh is called mūlasūtrabhūmikā and is indeed essentially an explanation of the 
mūlasūtra.* In this case an ānanda contains an explanation of the sūtra and so the 
distinction between them is functional and significant. As expositions of the 
aspects of reality represented by the parts of the mandala and the Krama projected 
into it, these commentaries are also occult expositions of the elevated states of 
consciousness represented by them and to which they give access. Thus, YKh (1) 
confirms that this is also the meaning of the term bhümika: 


Grasped from the matters with which the explanation is 
concerned (bhūmikārtha) and known (the teaching that) illumines the 
intellect this is, without a doubt, what removes error (bhrānti) with 
regards to the Yoginis. Without knowing the teaching of the matters 
with which the explanation is concerned one does not get liberation. 

Nor does worldly experience (bhukti) come to an end. This, 
the essence of the Kula of the root tradition, that 1s, of the transmission 
of the Youth, is considered to be the Kaulakrama. 

What is grasped of the meaning of the explanation 
(bhūmikārtha) is hard to understand by all yogis. It is grasped once 
known correctly by means of the current of the sequence of the 
hundred sūtras (šatasūtrakrama). Those devoid of the meaning of the 
explanation make mistakes at each step. 


! Mukundarāja simply says that: ānanda means chapter (Gnando 'dhyāyārthah | SamP fol. 3a). 
Goudriaan notes several other words for chapters in Tantric texts, especially the late compendiums 
(nibandha). He writes that: "There are Kalpas, Paricchedas ‘Sections', Prakāšas 'Rays', Ullāsas 
'Illuminations', Tarangas "Waves', and many others. A popular principle is that of adapting the 
term 'chapter' to the title of the whole work. Thus the Mantraratnakara and the Mantramahodadhi, 
two ‘Oceans of Mantras' are divided into "Waves'; the Sivārcanacandrikā "Moonlight of Siva 
Worship’ into 'Rays; the Saubhāgyakalpadruma 'Fabulous-Tree of Delight into Skandha 
"Branches; the Bhuvanesvarikalpalata "Wish-granting Creeper of Bhuvanešvarī' into Stabakas 
‘Bunch of Flowers'. See also Renou 1957, especially p. 26ff.. 

? Cf. the Sivasūtra (1/12) that says: vismayo yogabhūmikāņ - the planes of union are wonder. 

? These are chapters 57, 58, 60 and 61 to 64. 

^ Out of the three versions of the mülasütra (in chapters 26, 38 and 42 of the KuKh) this bhūmikā, 
also found in chapter 28 of YKh (1), is on the one in chapter 26 of the KuKh. 
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If one who recites mantra does not possess the Command he 
is not a saviour and does not liberate (others). The teacher (who does 
not know it) makes a mistake concerning the mandala and the Krama 
at (each) step. Then the disciple is not liberated from the bondage of 
the ocean of transmigratory existence. Therefore one who craves for 
Kaula knowledge should abandon error (bhrānti). Explain the 
initiation, otherwise (both the disciple and teacher) will dwell in hell. 
The path (gati) of the Western House, that is, the Kaula of the first 
(and foremost) tradition of one who assumes authority without having 
well understood the emergent (meaning) of the scripture (sastra) is, 
for that reason, severed at the (very root) in (his) mind and ego. 

He who applies himself to spiritual observance (anusthāna) 
once known this, the meaning of the samhitā, is one who possesses the 
authority (to do so). He knows (how to make) progress (vikdsa), 
otherwise never. One who is devoid of the knowledge of the 
explanation (bhūmikā but) explains the samhita (nonetheless) and 
makes up the explanation by himself and (so) degrades (it, goes to) 
hell.' 


! uddhrtam bhūmikārthebhyo [k, gh: -kānvišvah; g: -rthebhya; n: -rthesva] jūātvā 
buddhiprakāšakam [k, n: buddhih-; g: prakarakam; gh: vuddhihprakāšakah ] |l 

yogininam [k, g, gh, ù: yoginanam] na sandeho [k, gh: samdehod] bhrānticchedam idari [k, gh: 
gramthichedamidam; n: bhrantiched-] param [g: padam] | 

bhūmikārthopadešam [g: bhümikasyopadesan] tu ajnatva [g: gratvā] naiva [g: neva] muktibhak | 
bhukticchedo [n: mukti-] na [k, gh, n: sa] cāstīti kaumarasya kramasya [gh: kramāsya] ca | 
mūlānvayakulasyedam [gh: -syadam] saram kaulakramam [k, g, gh, n: -kramā] matam [g: 
metam] || 

durvijūam sarvayoginam bhūmikārthasamuddhrtam [gh: -rtham-] | 

Satasutrakramaughena [k, gh: -kramognena; g: satasūtrakramoghena] samyag [k, gh, n: samya; 
g: samyak] jfíatva pragrhyate |l 

bhūmikārthavihīnānār [k, gh: bhumikarthamvi-] tesam bhrantih [sarve: šāntih] pade pade | 
yadi nājūādharo [k, g, gh, n: cā-] mantri [k, gh: sa *; n: * *] na [k, gh: *; g, ù: sa] trata [k, gh: 
trāto; g: vàmto; n: bhrato] na ca [k, gh, n: naiva] mocakah [k: mocaka] M 

ācāryasya pade bhrāntir [k, g, gh: bhramti] mandalasya kramasya [gh: vamasya] ca | 

tadā [k, gh, ù: tatha] šisyo na mucyeta samsararnavabandhanat || 

tasmād bhrantim [k, g, gh, ù: bhramti] parityajya kaulajfianabhikanksinah | 
diksavyakhyanakam [gh: diksaya-] kuryad anyatha nārakī bhavet || 

avijnatvodayam sastram [g: sastram] adhikaram karoti yah | 

tena mano ‘hamkare [k, g, gh, ù: hakare] tu chinnamülagatir bhavet || 

prathamānvayakaulasya pašcimasya grhasya ca | 

samhitartham idam jfíatva anusthanam karoti yah [k, gh, ù: ya] || 

so 'dhikārī [n: sā-] vikasajfio 'nyathā [k, gh, n: vikāša-; g: vikāsastu anyatha; k, gh: -nyavo] na 
kadācana [g: -nah; n: kadrācane] | 
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The Structure of Colophons of the Manthānabhairavatantra and its Divisions 
Goudriaan points out that: 


The colophons (puspikā) in Tantric texts are liable to growth in size by the 
inclusion of different subdivisions of the tradition. This feature is found especially 
in manuscripts of the older Original Tantras. Thus, the text known as the 
Brahmayāmala declares its adherence to a Srotas [current of scriptures] 
(Bhairava), a Tantra (Mahabhairava), a Pitha (Vidya), a Yamala (Brahma) and a 
Mata (Picu), the latter characterized by a number of šlokas [verses]. Other 
intricate colophons are found in the Jayadrathayāmala, the Goraksasamhita, 
Manthānabhairavatantra, Uttaratantra of the Rudrayāmala etc. A typical 
elaborated colophon may also include: a. the title of a 'basic text, e.g. "Kulārņava” 
b. an epithet as a characteristic, e.g. Maharahasya 'Great Secret'; and c. an 
indication of the relation of the text in question to the ‘basic’ text, e.g Sāroddhāra 
"Extract of the Essentials'.' 


The following is a typical example of the most extended form of the long 
colophons we find throughout the MBT: 


This is chapter ‘X’ called concerning ‘X’. It belongs to the 
primordial descent into the great sacrifice of the Churning Bhairava in 
the tradition (anvaya) that consists of seventy million (verses) that has 
emerged on the Path of Meru and (extends) for a hundred and twenty- 
five thousand (verses). It has been brought (down to earth) into the 
first sacred seat along the path of the Seat of Knowledge (vidyāpītha). 
It is the ultimate purport of the Pure Six (Thousand Verses) 
(vimalasatka) in the division beginning with "KA' in the venerable 
scripture of twenty-four thousand (verses) (caturvimsatsahasra- 
samhita) (known as) the Svaminimata of the Supreme Lord's command 
as uttered within the Tradition of the Mother (avvākrama). 


There are often, as one would expect, minor variants in the order of words, 
one or more elements may be missing and variants in the words themselves (such 
as 'ambdkrama-' for 'avvākrama-') but these are not worth investigating here. 
Worth noting in passing is the diversity in the extent of the colophons. The 
minimal form is found at the end of some sūtras. This consists simply of the 


svayam bhūmikākartā ca [k, gh: bhūkīnakartā ca; g: bhūkānakartā ca] dūsako [k: dūsiko] nārakī 
bhavet | YKh (1) 33/113cd-123ab 
! Goudriaan 1981: 24. 
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indeclinable "iti' that marks the end of statements, followed by the name. Often the 
‘iti is followed by 'caturvirnšatisāhasre'. Less often it is followed by just 
'kadibhede" and sometimes by both.” A typical medium length colophon reads 
just the first sentence of the long colophon.* Sometimes we find just the first three 
words and the last in this series.* Finally, we notice that the long colophon is 
found only in the MBT and the version of the SM called Goraksasamhita. 
Otherwise, apart from the SM whose colophons are of medium length, the 
chapters of other Kubjika Tantras bear just short colophons. Moreover, they are in 
almost all cases simply called patalas. 

Chapters are occasionally also called vidhi or vidhāna that is, a ‘precept’ or 
‘ordinance’ relating to ritual or yogic practice. The main types, however, along 
with sūtras* are Gnandas and adhikāras. The word adhikāra, in this context, in 
common Sanskrit usage means a topic or subject and, by extension, a paragraph, 
or minor section of a text. In other words, theoretically, an adhikāra should be a 
subdivision of a chapter. However, in actual fact, unlike sūtras, which do 
occasionally form parts of chapters, adhikāras, apart from one exception,° do not. 
On the contrary, we find the occasional chapter called adhikāra.' However, the 
colophons of the KuKh almost always conflate them. Thus, most chapters of the 
KuKh refer to themselves as an ānanda whose concern - adhikāra - is the 
particular subject of that ānanda which appears as the title of that chapter.* In a 


! For example in the SKh: ityā dyāvatāre kādibhede pūjāpaddhatisūtram | 

? An example of this type of colophon in YKh (1) is: iti $rīkādibhede šrīcaturviršatisāhasre 
šrīmatapūjārcanavidhih [k: $rimamtrapüjarcanevidhih] || 20 

> One example is the colophon of the fourth chapter (ānanda) of YKh (1). 

^ For example the following colophon in the SKh: ity ādyāvatāre mahāmanthānabhairavayajūe 
[kh: -bhairave-] $ricaturvimsatisahasre [kh: -sahasre] Saktyavatarasutram [k kh g: šaktyā-] M 

> [n YKh (1) we read: In this way, there are ānanda(s), adhikāra (s), and sūtra(s) in the (Tantra of) 
Twenty-four Thousand (Verses) in the triple language (tritayabhāsā). (There, there are) three 
Khandas, four Pādas, Anandas, Adhikāras, and Sütras. The contents (artha) of (this) Kaulika 
samhita, belonging to the western tradition (anvaya), has (thus) been declared 


anandam adhikāram [k, gh: -karas; n: anandamadhi * rañ] ca tathā sutram [g: sutra] vidhīyate || 
evar tritayabhasayam caturvimsasahasrake [g, n: caturvimsa-] | 
khandatrayam [g: -ya] catuspadara [k, gh: catuh-; g: catu-] ānandādhikārasūtrakam || 
samhitartham [g, n: -rtha] samuddistam [g: samudista] pašcimānvayakaulikam | 

YKh (1) 38/23cd-25ab. 
5 A passage in YKh (1) ends (after verse 38/25ab) with this colophon: This is the adhikāra called 
the description of the sūtrādhikāra (iti sūtrādhikāravarņano [g: -karavarna] nāmādhikārah ||). In 
the body of the text it is called the sūtrādhikāra (evam sūtrādhikāram tu yo jānāti sa bodhakah |I 
YKh (1) 38/22cd). As we find a list of 107 sütras in this adhiküra, it may have been felt to be 
inappropriate to call it a sūtra. It is quoted below, see p. 123 ff.. Here then, is the exception that 
proves the rule. 
’ For example, KuKh 48 and 50. The former is the 'kramasūtrādhikāra.. 


yim ium 


* The first chapter, for example, is called srinathaprasnadhikàro nàmàünandah - the chapter 
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few instances we find all three together.' The odd chapters called 'adhikāras' are 
almost all associated with sūtras so we find chapters that are called sūtrādhikāra - 
'concerning (a particular) sūtra'. Moreover, the nomenclature is not always 
consistent. We notice amongst the sūtras listed in a long passage guoted below 
from the YKh (1) a number of adhikāras. Again, in one instance at least, a sūtra 
is referred to as an ānanda.” Sūtras enjoy a special prestige. According to the JY: 


Now (whatever) indicates the meaning of any Tantra is thus 
rooted in speech (šabdamūla) and the root of that is the short sūtra 
which, secret, discerns the secret (of the Tantra which is that) reality 
(attained by) the renouncer who practices Stillness (nirācārāvadhūta) 
by the sequence of the movement (of the breath) from one vital 
channel to another. (The sūtra) discerns the sacrifice of the (energies 
of) the letters, which is union (yoga) with the energies of seed- 
syllables and the Point. It is praised in the Yoginīkula as the gathering 
(ākarsa) of the nectar which is the life of mantra. A secret sūtra is said 
to be one that expounds the outer and inner, spiritual meaning. It is 
intent on the grammar of the sequence of the movement (of the vital 
breath) (safícara) in both those who have been successful and those 
who have not. It is said to be the remedy for the (kind of) reflection 
that is detrimental to success. 

That which is rich with reflection on the coming and going 
(of the vital force) comes from a Nayasütra. The Uttara (kind of) 
sūtra is one that explains the meaning clearly of what has been 
indicated by (these) three (types of) sūtra (but is) not understood 


(Gnanda) concerning (adhikara) Srinatha's Enquiry. 

' For example, the SamP quotes the Srstisūtra in full and glosses it. The colophon reads: iti 
srstikramasūtrādhikārānandah. The sūtra is introduced with the words: atha tatraiva 
srstikramasütranandah prakāšyate. The KuKh (42/26ab) refers to it simply as a sūtra. 

* For example we are told in one place that: The Root Sūtra is a chapter (ānanda) consisting of 
three and a half (verses) - ānandarh mūlasūtram tu sardhavrttatrayam tathā | YKh (1) 28/105ab. 
Chapter 28 of YKh (1) is reproduced in the KuKh as its chapter 58. There the equivalent line says: 
Bliss (ananda) (belongs to) the Root Sūtra and is within (its) three and a half (verses) — (anandarn 
mūlasūtrasya sārdhavrttatrayesu ca |). KuKh 58/101cd. If I have understood the meaning of the 
version of this line in YKh(1), it appears that the redactor of the KuKh did not and therefore 
altered it. If I am right, here is another piece of evidence that the source of this passage and the 
others like it found in the KuKh were drawn from the YKh, not the other way around. 

Again, the very last colophon of YKh (1) is of the typically long, elaborate sort we find in 
the KuKh. The chapter it concludes is said to be an ananda, although it is in fact a sūtra. It is, we 
are told, the 'description concerning the sütra of liberation (achieved) at the End of the Sixteen 
(sodasantamuktisutradhikaravarnane kramodayo nāmānandah). It probably corresponds to the 
last sütra in the list of sütras quoted below (p. 123 ff.) from YKh (1) where it is simply called the 
muktisūtra. 
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correctly. The Uttarottara (type of sūtra) is one that is fully complete 
with all things and explains the meaning (apprehended in the 
condition) free of thought constructs. Its purpose is to (give rise) to a 
conception of the clear meaning of the intended sense in the Uttara 
(type of sūtra) that has been rendered unclear by mistake. 

Those who know the (various) categories of sūtra consider 
the fifth (kind) to be the mixed (samkirna) (type of sūtra). It indicates 
a broad sense (sūcaka), it defines (abhidhāna), explains (gamaka) and 
makes a doctrine known (prakdsaka). It clarifies what has been 
indicated (by another) (sūtra). A sūtra that has these four (types) is 
called ‘mixed’ (misra). 

The (sūtra) that summerizes the previous (teachings) and 
indicates (the teaching) that will be (delivered) chapter by chapter is 
said to be a samkirna (sūtra). After the statement of (this type of) sūtra 
there is a break (and the subject changes). 

One who reflects on (the nature of such sūtras) says that the 
invariable relationship (between a sūtra and its meaning is thus) 
fivefold. The coherence (sambandha) of a sūtra is by virtue of its 
being a sūtra and (that of) an utterance is in the meaning (vākya). The 
desired sense that is expressed by a brief indication even in the 
absence of a (fully articulated statement) in order to hear what the 
mind desires is mental because (even though not articulated) it is a 
condition of speech. 

A ‘break’ (at the end of a topic) is the conclusion of the 
subject indicated (sūcita) (by a sūtra). The subsequent statement 
brings the discussion to an end. 

The wise man, having grasped the sūtra which relates to a 
single topic should unfold (its meaning) in order to awaken the 
disciple and having developed the subject to make the meaning clear 
even if it is at a lower level (nicastha) (but) is not in contradiction with 
what has been said by those who know all (the scripture). 


! athātah Sabdamiilam tu sarvatantrürthasücakam | 

tatmūlam [kh: tan-] svalpasutram ca guhyam guhyavivecakam | 
niracaravadhütartham nādīnādigatikramāt || 
bindubījakalāyogavarņayāgavivecakam | 
mantrajīvāmrtākarsam yoginīkulakīrtitam || 

guhyasütram tad uddistam bāhyādhyātmārthavācakam | 
siddhāsiddhesu samcarakramavyakarane ratam |l 
gamāgamavicārādhyam [k : -ddhya] nayasūtravinissrtam |l 
sucitam yat tribhih sūtrair anirnitam ca [k: missing] tattvatah | 
sphutārtham avadat tatra sūtram uttaram ucyate || 
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The Kubjikā tradition in general and the MBT in particular stress that the 
knowledge of the sūtras that is especially important. The Tīkā assures us that: 


The fruit (is attained) immediately in a moment by simply reflecting 
on the meaning (sūtrārtha) of the Sarhvartāsūtra, the Mahavarna and 
other sūtras. There can be no doubt about this. Or else, whoever 
studies (lit. ‘reads’) just the bare meaning of the sūtras is the lord of 
the sacred seat. Again, he who knows the meaning of the bare 
meaning of the sūtras is himself Kulešvara directly visible. Whoever 
worships is the Lord of the Heroes of the Siddhas and is the beloved of 
the Yoginīs.' 


The unique status accorded to sūtras and the often inconsistent and 
arbitrary manner of naming chapters and passages in the MBT we have noted 
previously is a clear sign that alterations and additions have affected the structure 
of the text. Moreover, the comparative simplicity and constancy of the division 


uttare ‘bhihito yo ‘rthah pramadad asphutīkrtah | 

tatsphutarthavikalpartham nirvikalpārthavādi ca || 

sarvavastususampürnam uttarottaram ucyate | 

sücakam cābhidhānādhyarm [k, kh : -dyam] gamakam ca prakāšakam |l 
samkirnam [k, kh: sa nktrna] paficakam sūtram sūtrajātivido viduh | 

asücitam lesayapakrsyartham [k: lesayaya-] kurute sphutam M 

taccatursvapi sammisram mišrasūtram udāhrtam | 

bhūtasya samgraham kuryad bhāvi yat tasya sūcanam |l 

patale patale yac ca tat sankirnam udāhrtam | 

sūtravākyam atas caiva paricchedo hy anantaraļ |1 

paūcadhā nityasambandhah proktah [kh: prokto] sūtravicāriņā [k, kh: vaktra-] | 
sutratah sūtrasambandho vācokto vācyagah [k,kh: vacyaga] smrtah || 
sūcanād vākyahīne ‘pi yo ‘artho [k: yortham; kh: yortha] ‘bhigadate [kh: bhirgadate] priyah 
[k,kh: priyam] | 

manobhilasitam srotum vaktrtvān mānaso hi sah |l 

sūcitārthasamāptis tu pariccheda iti smrtah | 

tadanantaroktiyuktir ya sā vācantavidhāyinī [kh: vacanta-] M 
ekarthagamakam sūtram [k: sūtramm] ahrtyonmilayed budhah | 
vrddhimānakrte ‘rthasya nīcasthām api yad bhavet || 

arthavispastatam kartum sarvajnair abhibhasitam [k: sarvajūar avibhasitam] | 
drstantatve ‘viruddham hi Sisyasambodhanaya tu | JY 1/40/182cd-197. 

This chapter of the JY is called the ‘teaching of the Brahmaydmala in that of the 
venerable Kalasamkarsinr (srikalasankarsanyam brahmayāmalanirņayaš catvārirnšatimah 
patalah) 

phalam | sadyas  tatksanat sūtrārthasya sarnvartāsūtrasya tathā mahāvarņādisūtrasya 
cintanamātrāt phalam tatksanād bhavati | tasya na cātra sandehah | athavā yah kašcit sūtrārtha- 
mātrapāthakah sa [k: sah; kh: so] pithesvarah yah [kh: ya] punah sutrarthamatrasyartham jānāti 
sa [k: sah] svayam [kh: svam] eva kulesvarah saksad [kh: saksa *] bhavati [kh: * vati] | kašcit 
püjakah sa virendrah siddhānām tathà yogininam vallabhah |'Y folio 183b of MS K. 
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into sūtras suggests that this was the original manner in which the text was 
divided. This view is supported by the colophons that betray a substantial number 
of examples of ānandas that were originally sūtras, which we shall have occasion 
to note when we come to the summaries of the contents of the MBT. Moreover, 
there are possible examples of what may be free floating sūtras. Perhaps the 
Kramasūtra, otherwise known as the Root Sūtra, was once such. This could, 
perhaps, explain the existence of a short tract called the Kriyāsūtrādhikāra' 
(‘Concerning the Sūtra of Action’) part of which is a commentary on it. Separate 
sutras are found in two early palmleaf manuscripts. Closer examination of the 
manuscript collections in Nepal may well reveal more. If these are in fact 
independent sūtras and not just fragments or parts copied for someone’s personal 
convenience their existence supports the hypothesis that the oldest parts of the 
MBT were sūtras that were at some point collected together.” The incorporation 
of one or more sūtras into the body of an ānanda lends further support to view 
that these Gnandas, at least, were built up around sūtras which were their original 
nucleus. The texts themselves also lend weight to this view. In the following 
passage that comes after the Sūtra of Thirty-six (Verses) the goddess says in YKh 


(1): 


Once heard the three sections (khanda) and established in the 
ladder-like row (of teachers), the entire (teaching) is (presented) in the 
Mata of 125,000 (verses) by means of (the tradition) that has come 
down (through the ages) (āgama). I have threaded together the thirty- 
six (verses that are) the great sūtra of the (tradition transmitted 
through the) series (of teachers) (pāramparya). [. . .] 

O fair-faced one, the treasure-house of the tradition of the 
scripture (āgamāmnāya) is indeed hard to understand. I have known 
the meaning (of the scripture) fashioned into sūtras by (my) ocean-like 
intellect. The western transmission proceeds by means of Sargas 


' See bibliography for the surviving MSs of this text. 

? One MS is called Pūjāsūtranirnaya and is NA no. 4-323vi Karmakanda 83 = NGMPP reel no. A 
56/19. It is a palmleaf MS, sixteen folios long. The other MS is catalogued as 
Manthānabhairavatantram. It is NA 1-1697-7/5vi Saivatantra 140 = NGMPP B 27/12. It is a 
palmleaf MS the script of which is practically the same as that of the oldest MS of the MBT which 
belongs to the reign of Gunakamadeva I (1186-1195 CE). Twenty-one folios long, it begins 
abruptly on folio 22b. The end is missing. At the end of the fourth folio, numbered 25a, we find a 
typical long colophon of the MBT which concludes with the words: pūjāpaddhatisūtrādhikāro 
nāmānandaņ. It corresponds to what is now the first section of the SKh which in the colophons is 
simply labelled: ity ādyāvatāre kādibhede pūjāpaddhati-sūtram. This is followed by an identified 
section after which begins the Kriyakalagunottara on the sixth folio of the MS. The numbering of 
the folios begins here from 1. It is not, however, part of a different MS as the text starts from the 
second line of this folio. 
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(‘Creations’), Ūrmis ('Currents), Tarangas ("Waves and the like! 
propagating its (scripture consisting) of 3,500 sūtras” [. . .] 
Knowledge is acquired in the first utterance, like a cry in the forest. 
And known (entirely at) once in this way, O Bhairava, knowledge is 
mounted onto sūtras.* 


According to the KMT the main feature of the scripture of Twenty-four 
Thousand Verses, is that it is a collection of sūtras (sütrasamgrahalaksana)." The 
KuKh says that the ‘collection of sūtras” (sutrasamgraha) is the scripture of 70 
million verses which is derived directly from the first, most extensive one that 
exists in an ideal form as the transcendental source of all scripture.? However, the 
YKh describes the MBT as the 'current of the Transmission (kramaugha) of the 
hundred sūtras'. Through them the aspirant gains a knowledge of the planes of 
Yoga and so can engage in Kaula practice (caryā).* The author of the Tīkā 
reverses these views to one which is more consonant with what we do actually 
find. According to him, the sūtras were drawn from the MBT, the scripture of 
Twenty-four Thousand Verses. Implying both that they enjoyed, in some sense, 
an independent existence and that the MBT is not made up entirely of sütras. In 
fact the division into chapters and sūtras of the sections (khanda) of the MBT is 
not consistent. This is probably due to the manner in which the text was compiled. 
The MBT is not the work of a single person. It developed in the hands of various 
redactors at different times and in more than one place. This is true not only of the 
MBT as a whole, but also of each of the sections (khanda) into which it is 
divided. This is apparent from anachronisms we sometimes discover in the texts. 
The YKh, which we will argue is not just the first khanda of the MBT, was the 
earliest form in which it was redacted. It contains references that appear to be of a 


; Sarga, Ūrmī and Taranga are all words used to denote chapters or sections of Sanskrit 


texts in general (see above, p. 107, note 1). 
? This scripture is, I suppose, the KMT which consists of this number of verses. The use of the 
term sütra in this sense here serves to underscore the importance of the text of the KMT. 
> saupānapanktim āsthāya khandatrayasrute sati | 
yenāgamena sakalam laksapādādhike mate || 
pāramparyamahāsūtram sattrimsad grathitam maya | [...] 
agamamnayabhandaram durbodhyar tu (g: duvodhasya) varānana |l 
vrttasutrarthaviditam maya sāgarabuddhinā | 
sarga [g: saga?] ūrmitarangādyaih sarati [k g: sarenti] pa$cimam [g: -ma] kramam |l 
tasya siitrasahasrani adhyustani pravartate | [... ] 
prangire jūāyate jfíanam aranye ruditam yathā | 
sakrdjūāte tatha jfíanam sutrarüdham ca [k g: sa] bhairava [k: -vah] M 
YKh (1) 39/40-41ab, 43cd-45ab, 50. 
^ KMT 25/189-192. 
* KuKh 68/116cd-118. 
$ YKh (1) 33/116 = KuKh 65/16. 
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later date than other parts of the MBT. For example, in a passage in YKh (1) 
dealing with other schools and Kaula traditions (amnaya) in relation to that of the 
goddess Kubjika we are told that it is only in the latter that one can achieve 
liberation by means of the five so-called 'makaras' i.e. meat, fish wine, parched 
grain, and sexual fluids (maithuna).' Moreover, Jainism is criticized for being a 
school (darsana) without them.? The KuKh knows only the earlier group of three 
maküras? as does the SM.‘ This suggests that this part of YKh (1) was compiled 
after these two sources. Moreover, this section of the YKh is concerned with the 
division of Kaula schools into four āmnāyas of which the KuKh and $M are no 
less oblivious than the KMT. 

The root sütra, from which the noun sütra is derived, means, according to 
Monier-Williams, 'to string or put together; to contrive effect, produce, compose; 
to put in the form of a sūtra, teach as a sūtra or aphorism.' The noun sūtra 
primarily means a thread. The sacred thread Brahmins wear is a type of sūtra. 
However, it may also be a connecting thread or ligature and so, by extension, it 
also means, again according to Monier-Williams: 


that which like a thread runs through or holds together everything, rule, 
direction; a short sentence or aphoristic rule, and any work or manual consisting 
of strings of such rules hanging together like threads. These sūtra works form 
manuals of teaching in ritual, philosophy, grammar etc.: e.g. in ritual there are 
first the Srautasütras, and among them the Kalpasütras, founded directly on Sruti. 
They form a kind of rubric to Vedic ceremonial, giving concise rules for the 
performance of every kind of sacrifice. Other kinds of sūtra works are the 
Grhyasūtras and Sāmayācārika or Dharmasūtras. These led to the later 
Dharmašāstras or law-books'. In philosophy each system has its regular text- 
book of aphorisms written in sūtras by its supposed founder. In vyākaraņa or 
grammar there are the celebrated sūtras of Panini . . . with Buddhists, Pāšupatas 
etc. the term sütra is applied to the original text books as opposed to explanatory 
works. 


' One cannot attain liberation in the Five Makaras by means of other systems. Liberation by means 
of the five (sacrificial) substances abides in the Western (transmission), the tradition (anvaya) of 
the Srikrama. 


makarapancake [ gh: makaram] muktim [gh: muktimr] na vindyed anyadaršanaih [k, kh, gh: 
vidyed anyadarsanai] | 

paūcadravyaih sthitā muktih pašcime šrīkramānvaye || YKh (1) 4/192. 

* makārapaūcanirmuktar darsanam ca dvittyakam | Y Kh (1) 4/200ab. 

? KuKh 12/38b. 

* ŚM 10/119c-25. 
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Thus, when the MBT - the Scripture of Twenty-four Thousand Verses - is 
said to be a 'collection of sūtras one implication is that it is a basic and 
particularly important scripture. Essentially, the function of a sūtra is simply to 
give information and it is defined accordingly: (It is a) 'sūtra' because it is by this 
that (the teaching) is expounded (sūcita).' When this information is conveyed in 
a short, compact, sūtra with a minimal use of words, we may translate the word as 
‘aphorism’. However, this is never the form of any of the sūtras in the MBT. We 
find that the term is used in the MBT to refer, for example, to individual verses 
which summarize important, essential teachings. Sometimes just a few such 
verses may be collectively called a sūtra.* We observe the same usage in Tantras 
of other schools* and independent treatises? However, it may also denote any 
section, more or less long, that functions in this way. 

Similarly, in common usage not all sūtras are short, pithy aphorisms. 
Many major Buddhist scriptures are called sūtras although they are far from being 
short and concise. Therefore, we should not be surprised to find that the term 
sūtra can be applied to various formats and types of sections of a Tantric text. 
Indeed, we find that entire Tantric texts are sometimes called sūtras. According to 
the JY, there are fifteen such major texts - called mülasütras. These are said to be 


! KuKh 26/53: anena sücitarn (iti) sütram. 

? After twelve verses in sragdharā describing the goddess and her sacred seats, we find the 
following statement in YKh (2) chapter 30: These twelve sūtras have come forth from the Kaulika 
Command. ity ete dvādaša sūtrāh [k: sūtrā] kaulikajfiavinirgatah [k: -tā]. Cf. above, p. 115 where 
the verses of the KMT are also said to be sütras. 

? One example is KuKh 48/12cd-14ab. These verses correspond to $M 24/38cd-40ab, which is their 
source. According to the Tīkā (fol. 87b), these verses are the Gurumaņdalasūtra. They supply a 
concise description of the Gurumandala which the Tīkā uses as the basis of its extensive decription of 
the same. See below intro. vol. 2, appendix 2. In the passage quoted above from the YKh we find a 
reference to a scripture consisting of 3,500 sütras. There seems little reason to doubt that the KMT is 
meant here that consists of 3,500 verses. And so here too sūtra means 'verse". 

E For example, in his commentary, the Rjuvimarsini (p. 63), on the NSA, Sivananda refers 
to just two and a half verses of the text on which he comments as a sūtra (sārdhena sütrena 
cakrasesam āha) 

2 Ramakantha's commentary on the Spandakārikā, for example, is called Spandasūtrāvalī - 
the Row of the Thread of the Ultimate Purport of Spanda. Ramakantha explains why he has 
chosen this name. He says: ‘Someone threaded (the teachings) together with his extending 
intellect. Some others made of it two threads, while the Row of the Thread of the Ultimate Purport 
of Spanda has been composed by bringing both together in accord with the tradition. Thus I will 
thread together the jewel-like ideas of the learned, pierced by the thunderbolt tip of the power of 
the Lord's grace, so that both may be complete.’ The first thread - sūtra - in this case is the 
Sivasiitra revealed by Vasugupta. It is the first Kashmiri Saiva text and consists of short 
aphorisms. The second thread is the Spandakārikā, written soon after, probably by his disciple 
Kallata. This too Ramakantha calls a sūtra even though it consists of fifty-one verses (sloka). See 
Dyczkowski 1992: 74. 
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Tantras that belong to the Vidyāpītha.' Similarly, according to the JY, there are 
three sūtras, that is, Tantras that belong to the Mudrāpītha, namely, the Hrdbheda, 
Matrbheda and the Kubjikāmata.” The inclusion of the KMT here perhaps relates to 
one of its other names, that is, Ratnasütra. A sūtra may include more than one 
Tantra. Thus, according to the JY, at least two such sūtras are divided into two by 
two of the eight Bhairavas.* One of these is the Svacchandabhairavasütra which is 
said to have come down in two parts - one taught by Asitānga and the other by 
Svacchandabhairava. Although the other Tantras are probably just imaginary, we do 
possess an important and extensive Tantra named after the latter Bhairava which is, 
from the JY's point of view, one half of a sūtra.” 

Similarly, the TS refers to a version of the Siddhayogešvarītantra that 
consists of a billion verses (satakoti) as the 'root Tantra' (mülatantra) or ‘great 
sūtra' from which two other sūtras have emerged. One of them is the TS itself 
while the other was probably the actually existing SYM.^ Similarly, Vidyananda 
in his Jūānadīpavimarsšinī, refers to the Tantra on which he comments as the 
mülasütra! i.e. Root Sütra, which amounts to saying that it is the Root Tantra of 
the Šrīvidyā tradition. 

The division of Tantric texts prior to the tenth century into large sections 
called sūtras is not uncommon. According to the JY, the Brahmayamala, a text 
that runs into about 12,000 verses, is divided into seven sūtras. * The 
Nihsvāsatattvasamhitā is divided into five sūtras. Each of them are a complete 


i evam etāni sūtrāņi vidyāpīthe mahesvari | 


dasapafica siddhani mūlasūtrāņi sarvatah M VY 1/40/11. 
mudrapitham [-pitha] tridhā bhinnam sahasrāstādašānvitam |1 
mantranam samkhyayd devi Satastottarakalpagam | 
hrdbhedo mātrbhedaš ca tathanyam kubjikamatam || 
mudrāpīthar tu sūtrāņi trini bhinnāny anekadhā | JY 1/36/28cd-30ab. 
? See above, p. 89. 
4 This principle operates in relation to the rest of the Bhairavas. Accordingly, chapter 
thirty-seven of the first satka of the JY is called the teaching concerning the Bhairava sūtras. 
(bhairavasutranirnaya) 
svacchandabhairavam sūtra dviskandham iva āgatam | 
asitangena bhedena svacchandena ca bhairavi || JY 1/36/36. 
Similarly, further ahead in the same text, another sūtra is said to have been divided into 
two by another pair of the eight Bhairavas: 
athātaš ca sutram tu dviskandham tad api smrtam | 
candena ruruņā capi dvabhyam tad avadhāritam || ibid. 1/37/1. 
In this way two sūtras are formed. The one created by Caņdabhairava is said to consist of 
eighteen chapters - here called kalpas: 
caņdabhairavasūtrasya kalpadvadasakam priye | ibid. 1/37/9ab. 
siddhayogešvarītantre Satakotipravistare | 
mülatantre mahāsūtre sūtradvayavinirgatam [g: dà-] || TS 1/13. 
Jfianadipavimarsint p. 52. 
* brahmayāmalam etad dhi sūtrair bhinnam tu saptabhih | JY 1/40/9cd. 
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whole and may be treated independently of the others.' Like the five currents of 
scripture (srotas) that come from Sada$iva's five faces, the five sūtras are also 
said to be five currents (srotas) that, read together form the one sarmhita (lit. 
‘collection'). According to the NTS itself, the function of the sūtras is to structure 
the text and hold it together by a common thread (sūtra): 


It is said that a sūtra is a declaration (sūcanā) (of the 
teaching) and is the most important part (pada) (of a text). All this 
(Tantra) is pervaded by that like a group of jewels on the thread 
(sūtra) (of a necklace).” 


The KuKh refers to scripture (āgama), as a ‘sequence of sūtras” 
(sūtrakrama).” It is this that is transmitted from teacher to disciple. As such it is 
identified with the Kulakrama itself, that is, the transmission of the Kula 
teachings. The KMT says: "The scripture (āgama) there (in that case) means the 
sūtras and the procedure (vidhi) is enjoined (coditā) there. Sometimes just 
individual sūtras are imparted by the teacher to his disciple.” Sūtras also serve an 
important ritual function. Bhairavi, who is the Samaya Vidya, is worshipped by 
reciting the Root Sūtra to her.* It is common in Newar liturgies to recite the 
Samvartamandalasütra when the deity is invited to come and occupy the place 
prepared for it (āvāhana). Clearly, a sūtra is invested with a special sanctity and 
power in its own right, not just because it is a part of the scripture. It is the vital 
component of the scripture that lends access to it. Thus the Root Sūtra is 
worshipped along with the goddess's principle (samayā) Vidyā at the culminating 
point of the rite that empowers the initiate to study the scripture (kulāgama).” 
Accordingly, only if the disciple has the right moral prerequisites, knows the 
lineage of teachers and the mandala and has studied the Root Sütra, is he allowed 
access to the oral tradition (mukhagama).* 

The teaching not only developed by combining sūtras and extending them. 
The teaching also develops at the level of the sütras. A good example is the 
development of the Samvartamandalasütra. It is built up from the first verse at 
the beginning of the KMT, which does not refer to it as a sütra, although the $M 


! See Bagchi 1975: 93. 

? sūcanā sūtram ity āha sūtrarn nama padam param | 

tena sarvam idari vyaptam sūtre maņigaņā iva || NTS quoted by Bagchi 1975: 93. 
> KuKh 5/6. 

^ KMT 4/56ab: āgamas tatra sūtrārtho vidhis tatraiva codità 

? See, for example, KuKh 30/46cd-47. 

$ KuKh 49/53. 

1 KuKh 30/216.. 

* KuKh 30/234cd-235ab. 
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does. It assumes its fullest form in the KuKh and in the SSS! by accommodating 
later developments in the transmission of the Kubjika Tantras. As it describes the 
basic form of the Kramamandala of this school, this sūtra is particularly 
important. However, even so, the tradition does not refer to it as the most 
important Sūtra. This honour is reserved for the Root Sūtra (mūlasūtra), which 
said to be the first one.” This sūtra has three variant forms that are presented 
separately in chapters 26, 38 and 42 of the KuKh. Although, it is possible to trace 
various developments in the three versions, their main concern is the description 
of the central triangular core of the Samvartamandala - the Yoni, and the 
production of the hexagram that surrounds it. Moreover, out of the three, only one 
(in chapter twenty-six) refers to the presence of the three Transmissions (krama) 
in the mandala. The focus is essentially on the sacred seats and the Siddhas who 
reside in them. Thus this sūtra is also called Yonimülasütra? - i.e. the Root Sūtra 
of the Yoni and is said to teach the doctrine concerning the Kulayoni.* Could it be 
that when this, the first sūtra, was composed, the mandala consisted of just the 
triangle, the universal symbol of the goddess, in which only the sacred seats and 
their deities were worshipped and from which subsequently emanated the 
hexagram? 

A later development does not cancel out what has gone before. It 
supplements it. The emphasis in the opening verse of the KMT is that the goddess 
is present in (every) part (pada) of the Transmission (kramapadanihita) and the 
mandala is described as essentially (tattvatah) consisting of the six groups of 
mantras that are projected into the hexagram that surrounds the central triangle. 
The full form of the sūtra then devotes two and a half verses to the remaining 
parts of the mandala, namely, the three circles drawn around the hexagram where 
the lineages of the teachers are worshipped and the eight Mothers.” It also refers 


' See note to KuKh 1/1. 

? KuKh 26/6. 

> This is also part of the the name of chapter 38. 

^ KuKh 38/1. 

? One should worship Gāyatrī in the middle (of the mandala) and the group of eight Kulas on the 
girdle. Then, (one should worship) the Current of the Persons once in an anticlockwise movement 
outside the group of eight Kulas in the second girdle. Then one should worship the group of eight 
Siddhas anticlockwise. After that one should worship the ninth (Siddha) along with the threefold 
division (of the three original Siddhas). Outside that are the sixteen Siddhas on the third girdle. 


gayatrim [g: gayatri] pūjayen madhye [kh: -mantri] mekhalayam [kh: -laya] kulastakam [g: - 
stakam] | [g: + püjayet yas ca vamavarttaparicamat |] 

vāmāvartena [g: namavarttena] samsthapya purusaugham [k, kh, g: puruso-] atah param [k: 
padam; kh: * *] | 

kulastakasya bahye tu dvittyayam tu mekhalam || 

siddhastakam yajet pašcād [g: pascat] vamavartaparibhramat | 

navamam püjayet pascat sa tridhabhedasamyutam [g: tripadena samyutam] || 
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to the *remaining maņdalas” which, according to the SKh,' are twenty-eight that 
are drawn around the main mandala. Clearly, the mandala has undergone a great 
deal of development both in its form and, especially, in its content. We find some 
confirmation that this development has indeed taken place in stages by the 
persistence of the earlier form of the mandala. Thus, in one place the text instructs 
that a mandala be drawn ‘in accord with the previous tradition’ (pūrvakrameņa) 
as explained by the Root Sūtra.” Chapter fifty-eight is, in its own way, an 
explanation of the Root Sūtra, which is praised as the essence of the most 
extended form of the scripture. Significantly, it is said to have been ‘uttered on the 
great island"? that is, ‘retrieved’ (uddhrta) from the Island of the Moon^ and 
explained at length (nirnita) in Kāmarūpa. The sūtra in chapter 51 of the KuKh is 
also said to have come from the Island of the Moon. Implied in these statements is 
the link between the later Kaula tradition (pascimamnaya) of the Kubjika Tantras 
and the earlier one (pūrvāmnāya) founded in this Age (kaliyuga) by 
Matsyendranatha who also revealed the scripture on the Island of the Moon.” 
Thus, it appears that the teachings of the Kubjikā Tantras were, in part at 
least, transmitted at an early stage of their development in the form of sūtras, that 
is, in short passages, sometimes set to a complex metre, usually sragdharā, but 
mostly in simple sloka. At one stage some of them may have had an independent 
existence and served as concise focalizations of doctrine. Indeed, originally, they 
may have been transmitted purely orally, just as even after a Tantra was redacted, 
the sūtra was the form of the teaching that was to be learnt, along with the 
mantras and the secret nomenclature (samjfida) of the system, directly ‘from the 
teacher's mouth'.* Amenable to explanation and expansion, they served not only 
as a way of recalling and transmitting the teachings, but also as nuclear 
formulations of doctrine (sūtrākāropadeša)' that served as points from which to 


tadbahye sodaša [g: sodašā] siddhah [k kh g: siddhā] trttyayam [g: vi-] tu mekhalam | 

SKh 4/149cd-152ab. 
' SKh 7/99cd. See KuKh 48/81cd-82, note 53. 
* KuKh 33/62. 
* KuKh 58/99cd-100ab. 
* KuKh 58/102. 
3 This scripture is in each house of Yoginīs in Kāmarūpa. O fair-eyed one, (this) great 
scripture was brought down to earth on the Island of the Moon, O Nātha, (that) is said to be in 
Kāmākhya. 


kāmarūpe imam sastram yogininam grhe grhe | KJN 12/10cd. 
candradvipam mahasastram avatirnam sulocane | 

kāmākhye gīyate nāthe KJN 12/12abc. See intro. vol. 2, p. 319 ff.. 
$ KuKh 39/121-122ab. 

7 See KuKh 38/28a. 
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expand and build up a Tantra. The knowledge of these didactic sütras 
(upadešasūtra) was essential.' 

The versions of the Root Sūtra (mūlasūtra) are a good example of this 
type of Sūtra. Apart from the three versions in the KuKh we find others. Popular 
not only because they focused on the principle or 'root' teaching, concerning the 
core of the maņdala, they lend themselves well to expansion through the 
explanations that invariably accompany them. Another example is the 
Santānasūtra that constitutes the first part of chapter seventeen of the KuKh.? The 
rest is an explanation of it. The Santanasütra is a list of sixteen 'conventions' 
(samketa) or essential points of doctrine, concerning the lineage of the 
transmission, its nature, founder, and the core of the mandala from which it 
originates. Recited at some point in the Krama ritual, the adept would memorize 
this stra and so recall these 'conventions' and the explanation he has received 
from his teacher. As is probably the case with many others, if not all, such sūtras, 
the disciple was originally taught an explanation by his teacher that in the course 
of time was set to writing and became the second half of this chapter. In this way 
the 'convention' (samketa) is another device through which the text can stimulate 
reflection on the part of the redactor and so develop the text through his hand. As 
nuclear constituents of sūtras they are compact units that can be inserted 
wholesale into the body of a text or around which the text can develop. 

This type of sūtra is a useful mnemonic device. Examples are the sūtras 
that list the ‘conventions concerning the (secret Kaula) language 
(bhasasamketakasütra), the meaning of which is transmitted down through the 
line of teachers. The simplest form of this "Kaula language' (kaulabhāsā) is 
already found in the KMT. Mantras are 'hidden' in this way by simply writing 
them in reverse.” In the MBT Kaula language is more complex. However, in most 
cases, it is hardly more than a series of abbreviations of deities or other entities. A 
bhāsāsūtra is number 14 in the list of 107 sūtras found in YKh (1), which we may 
take as an indication that this type of Kaula language was part of the earliest 
developments after the KMT. These sūtras and their 'samketas' more or less 
explicitly purport to be part of the oral teachings transmitted in abbreviated code 
so they could be kept hidden and more easily remembered. The texts repeatedly 
admonish that the knowledge of these and other 'sariketas' is essential in order to 


! See KuKh 48/93cd-94ab and KuKh 65/16. 

* KuKh 17/2-7. 

> KuKh 28/106-107. 

* siittrasamketabhasartham pāramparyakramāgatam | KuKh 30/185cd. 

? An example is found in KMT 7/30 where the six limbs of the goddess's Vidyā are presented in 
this way. 'This.' says the KMT, 'has been stated with a confirming sign in Kaulika language' (etat 
kaulikabhasayam kathitam tu sapratyayam |) KMT 7/33ab. 
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be a teacher or indeed, as we read in the very last line our text, to receive the 
Kulāgama. 

The several Kramasūtras we find in the SKh and elsewhere are another 
example of the mnemonic 'samketa' sūtra. A variety of 'pūjāsūtra', that is, one 
dealing with the essentials of ritual, they list the names or groupings of mantras, 
as do 'oghasūtras (an 'ogha' being a particular group of mantras) and 
'nyāsasūtras' that list the names of group of mantras that are deposited (nyāsa) on 
the body. These too are often followed by an 'explanation' which is, simply, the 
presentation of the mantras, sometimes directly in full, as happens in the 
Siddhakhanda' of the MBT, or in code. 

Although it is likely that many sütras existed prior to the redaction of the 
texts that incorporated them, they also continued to be written after the Tantras 
were redacted and they underwent development as doctrine developed. At this 
stage some may well have been written expressly for a Tantra. Anyway, there can 
be no doubt that in the earliest phases of its redaction the MBT developed by the 
accretion of sūtras. We are fortunate that the redactors of the YKh chose to leave 
us a concrete picture of the text they had compiled in the form of what is, 
essentially, an index. There are two such indexes. The one recorded below is 
found in the first recension of the YKh. The Trka tell us that a collection of 107 
sūtras was extracted from the scripture of 24,000 verses. The figure appears to be 
realistic. We would expect 108 or some other symbolic number if it were not. 
Moreover, in the following passage, called the ‘chapter concerning the sūtras” 
(sūtrādhikāra),” we find that this is indeed the number of sūtras listed. As an aid 
to cross referencing they have been numbered: 


Next I will tell (you) the (names of) the sūtras in due order. 
1) (The first is) the chapter concerning Kumarika (Kumarikadhikara), 
2) the second, the Compendium of Principles (Tattvasamgraha), (then 
comes) 3) the (Sūtra concerning) the Descent of the First Siddha 
(Ādisiddhāvatāra), 4) (the Sütra of the) Convention concerning the 
Nine (syllable mantra) (Navasamketaka), 5) the (Sütra) concerned 
with the Explanation (Bhūmikādhikāra) is another, 6) the Root Sūtra 
(Mūlasūtraka), 7-8) the two Lineage sūtras (Santanasütraka), 9) the 
Seed Sūtra (Bījasūtra), 10) (the Sūtra of the goddess) Taranginī,* 11) 
the Skyfarer (Khecarasūtra), 12) the Great Sūtra of the Rule 


' Concerning which see below, p. 205 ff.. 

? The passage is quoted above on p. 76. 

? iti sūtrādhikāravarņano [g: -karavarna] nāmādhikāraļ || [n: ?] This is part of chapter 38 of 
YKh (1). 

^ Here as in other places, I prefer the reading of MS G which is the oldest. The other three MSs 
read Karanginī (MS K and n) and Karankini (MS Gh). 
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(Mahāsamayasūtra), 13) the Kulasūtra, 14) the (Sūtra of the Secret) 
Language (Bhāsāsūtra) and 15) (the Sūtra of the Secret) Signs 
(Chomāsūtra), 16) the Saktisūtra, 17) the Siva (sūtra), 18) the Guru 
and 19) Devasütras, 20-2) the sūtras concerning the Three Lineages 
(ogha), 23-25) the three Pujāsūtras, 26) the Balisūtra,' 27) the (Sūtra 
of the) Sequence of Teachers (Gurukramasūtra), 28) the (Sūtra of) 
Authority (Adhikarasutra) and 29) the Sütra concerning the Prior 
(Tradition) (Pūrvasūtra), 30) the Sūtra concerning the Garland Mantra 
(Mantramālāsūtraka), 31) the Sütra concerning the Depositions 
(Nyāsasūtra), 32) the Sūtra concerning the Observances (Caryāsūtra), 
33) the most excellent Maņdala(sūtra), 34-36) the triad of sūtras 
concerning the Iconic Form (Mūrtisūtra) is another, then comes 37) 
the Sūtra concerning Liquor (Alisūtra), 38) the Navatman (sūtra), 39) 
the Sūtra concerning the Undifferentiated (Aspect of the Deity) 
(Niskalasūtra), 40) the Great Sambhava (sūtra) (Mahāšāmbhava), 41) 
the Sambhava (sūtra) (Sambhava), 42) the Sūtra concerning 
Knowledge (Jūānādhikārasūtra), then comes 43) the (Sūtra of the) 
Ocean of the Yoni (Yonydrnava), 44) the Sūtra concerning the 
Purification of the Fire (Agnisamskarasütra), 45) the great (Sūtra 
concerning) the Circle for the Extraction (of Mantras) 
(Uddhāramaņdala), and then, O god, 46) the Sūtra of the Command 
(Ājūāsūtra), 47) the Sūtra of the Tradition concerning the Scripture 
(Āgamāmnāyasūtraka), 48) Nirvānasūtraka and another is 49) the 
Well Formed Sūtra (Vrttasūtra), 50) the Sūtra concerning the (Mantra 
called) Twelve Verses (dvadasaslokasütra), 51-53) the three (sūtras 
concerning the) Thirty-two (syllable Vidya) (Dvatrimsikasütras), 54) 
the Sūtra concerning the (Inner) Wheels (Cakrasūtra), 55) the Sūtra 
of (the Goddess's Six) Faces (Vaktrasūtra), 56) the Sūtra of (the 
Goddess's Six) Limbs (Angasitra), 57) the Sutra of the Heart of the 
Skyfaring (Goddess) (Khecarīhrdayasūtra), 58) the Sūtra concerning 
Gesture (Mudrāsūtra), 59) the Kulālikā(sūtra), 60) the Sūtra 
concerning (the letters that are the) Fifty Jewels 
(Paīīcāšadratnakasūtra), and 61) the (the Sūtra of the) Convention 
concerning the Nine (syllable mantra) (Navasamketaka),’ 62) the Sütra 
concerning the Unmanifest (Avyaktasūtraka) is another, 63) the Sūtra 
concerning the Fifty Principles (Tattvapaūcāšasūtraka), 64) the (Sutra 
concerning the) Five Worlds (Bhuvanapaficaka), followed by 65) the 


! Cf. sütra 94 in this list. 
? Cf. sütra 67 in this list. 
? Cf. sütra 4 in this list. 
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Caryāsūtra, then 66) the Sūtra Marked by Sound (Nadankita), 
followed by 67) the Sūtra concerning the (Inner) Wheels 
(Cakrasūtra), then 68) the Sūtra concerning the Sacrifice 
(Yajfiasutra), 69) the Sūtra of the Sacred Sites (Ksetrasūtra) and 70) 
the (Sūtra) concerning the Enclosure (Parigraha), 71) the Sūtra of the 
Vidya of Thirty-two (syllables) (Dvatrisadvidyasutra), and 72) the 
Sūtra concerning the Meru Grid (Meruprastārasūtraka). 73) (The 
Sūtra concerning) the extraction of all the Sūtras in the western 
Kulakaula. 

(Then come) the great 74) Sūtra concerning the Sacred 
Thread (Pavitrakasūtra), 75) the Sūtra concerning Initiation 
(Dīksāsūtra), 76) (the Sūtra) concerning the Destruction of Impurity 
(Malaksayādhikāra), 77) (the Sūtra) concerning Yoga (Yoga- 
dhikāraka), 78) the (Sūtra) concerning the Initiation by Piercing 
(Vedhadīksādhikāra) with 79) the (Sūtra concerning) Initiation into 
the Transmission (Kramadīksā) as the second, another is (the pair of 
Sūtras concerning) 80) Chastisement (Nigraha) and 81) Grace 
(Anugraha), 82) the (Sūtra concerning) the Transition through the 
Parts (of the Transmission) (padasamkramana), 83) the Sūtra of Light 
(jyotisūtra), 84) the Sūtra of the House (grhasūtra), 85) the 
Bhairavasekhara(sütra), 86) the Sūtra concerned with the form of the 
Triple Vidya (trividyākārasūtra), and then 87) the Sūtra of the Current 
(of the Transmission (oghasūtra), 88) the Sūtra of the Six Parts (of the 
Mandala) (satprakārasūtra), 89) the (Sutra) formed from the Group of 
Eight Seats (vrttapithastaka), 90) the Sūtra of the Sixfold (Deposition) 
(sodhāsūtra) and 91) the Sabda and 92) Mālinika(sūtras), 93) the 
Great Sūtra of the Wanderer in the Night (mahānišātanasūtra), 94) the 
Balisiitra,’ 95) the (Sūtra) of the Sound at Night (nisarava), 96) the 
(Sūtra concerning the) Installation (Pratisthā) of the Kula Goddesses, 
97) the Sūtra concerning the Characteristics of Firepits 
(Kundalaksanasütraka), 98) the Sūtra concerning the Characteristics 
of a Teacher (Ācāryalaksaņasūtra), 99) the (Sūtra concerned with) the 
Characteristics of Disciples and Yoginīs (Sisyayoginilaksana), 100) 
the (Sūtra) concerned with the Guardian of the Field 
(Ksetrapālādhikāra), 101) the Great Sūtra concerning Non-duality 
(Mahādvaitasūtraka), 102) the Sūtra concerning the Wheel of 


! Cf. sūtra 54 in this list. 

? Cf. sūtra 26 in this list. 

> Three MSs read kulalaksanasiitrakam - 'the Sūtra concerning the characteristics of Kula’. 
However, I prefer the reading of MS G which is the oldest and most authoritative. 
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Camunda (Cāmundācakrasūtra) and then 103) the (Sūtra concerning) 
the Descent (of the Scripture into the World) (Avatāra), 104) the great 
Kulakaulasūtra, 105) the Sutra of the Sixteen Questions 
(Sodasaprasnasutraka), 106) the Root Sūtra (Mūlasūtra) of the 
Sūtras, and then 107) the Sūtra concerning Liberation (Muktisūtra). 

He who knows (this), the chapter concerning the Sūtras 
(sūtrādhikāra), is one who awakens (others). He is said to belong to 
the tradition (anvayīka) and awakens to (the meaning) of the king of 
Matas. ' 


! athātah sampravaksyami [g: -vaksami] sūtrāņām [gh: sütram *] ca yathā kramam | 
kumārikādhikāram [k, gh, n: -ra] tu [k, g, gh, n: prathamam] dvittyam tattvasamgraham || 
adisiddhavataram [g: adisiddha-] tu navasamketakam [g: -taka] punah | 

bhūmikādhikāram anyam [k, gh, n: adhyam] tu tathāpi [g: tathā vai; n: tathāvi] mūlasūtrakam || 
santānasūtrakau dvau [gh: ghai] tu bījasūtram tathaiva ca | 

tathā taranginīsūtram [k, n: karanginī -; gh: karankini-] khecaraū ca tathaparam [This quarter 
missing in MSs k, gh, and ñ] || 

mahāsamayasūtram tu [k, gh, ù: *] kulasūtram [k: kr \\-; gh: phra *-; ù: ku *-] atah param | 
bhasa chomā [k, gh, n: chorma] tathā sutram saktasutram [k, gh: saksa-] Sivam tathā || (This and 
the following five lines are repeated in MSs k, gh and n) 

gurudevau [k, gh: Sukadeva; g, ù: gurudeva] tathā sūtre [k, g, gh, t: sūtrau] satram oghatraye [k: 
u?dvyatraye; gh: udvyatraye; n: * * traye] tathā | 

pūjāsūtratrayam [n: -Sitratrayam] canyam [g: canya] balisutram [k, gh, ù: dališūtram; g: 
dalisūtra] gurukramam || 

adhikaraparvasütram mantramālā [g: mantramīlā] ca sūtrakam | 

nyāsasūtrar [g: -sūtra] tathā caryāsūtram [g: -sūtra; n: khurya?-] mandalam uttamam || 
mürtisütratrayam [k, gh, n: -dvittyam; g: -tatratrayam] canyam alisūtram [k, gh: -šūtram] atah 
param | 

nyāsasūtram [g: -sūtra] tathā caryasutram [g: -sūtra] mandalam uttamam | 

mürtisütratrayam [g: mürtitatratrayam] canyam alisūtram atah [n: alistatramatah) param | 
navātmā niskalam [all MSs: nihkalam] sutram mahasambhavasambhavam |I 
jfianadhikarasutram tu yonyārņavam atah param | 

agnisamskarasütram tu [k, gh: tur] maha - uddharamandalam [k, gh, n: * rddharamandalam] M 
nirvanasitrakam [g: nirvāna-] canyam vrttasūtram [g, gh: vrta-] atah param || 
dvādašaslokasūtram [g: dvadasloka-] tu tatha dvatrimSikatrayam [k, gh, n: dvatrimsaka-] | 
cakrasütram [k: bahu-; gh: vanga-] vaktrasütram angasütram tathaiva ca |l 

khecarihrdayam [gh: -hr * yam] sittrarn mudrasitram [gh: muddha-] kulālikā | 
paficasadratnakam [k, g, gh, n: paficasad-] sutram navasamketakam [k, gh: * * samketakan; n: * 
vasamketakam] tatha || 

avyaktasūtrakam [k, gh: avyakta-] canyam tattvapaficasasutrakam [k, gh, n: canyampamcasa-] | 
bhuvanapancakam [k, ù: -paficasakam; g: bhuvanam-; gh: -paficasaka] sutram [k, gh: * *; n: 
nāsti] caryāsūtram [k, gh: carya-] atah param |l 

tathā nadankitam [k, n: -krtam; g: -te; gh: -krta] sutram cakrasūtram atah param | 

tathā ca yajfiasutram [g: japya-; ù: yaya-] tu ksetrasutraparigraham [g: khetrasütra- ] || 
dvāvirnšadvidyāsūtram [g: dvāvirnša-] ca meruprastārasūtrakam [k, n: maru-; gh: maruddha? 
stára- ] | 
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The following sūtra is found in both recensions of the YKh. It is 
essentially a shorter version of the one above. The numbers following the sūtras 
in this list are those of the serial order in which these sūtras appear in the above 
passage: 

Next I will expound the teaching of all the tradition 
(sarvāmnāya) by knowing which one understands the sequence 
(krama) (of the sūtras) in the Srimata. (The first sūtra concerns the 
mantra known as the) Heart of the Skyfaring (Goddess khecarīhrdaya) 

(57) and the (Sūtra) of the Gesture of the Skyfaring (goddess) 
(khecarīmudrā) (58). The Twelve Verses (50) that have come to the 
tradition of the transmission (kramāmnāya). The venerable Mālinī, the 
Great Vidya (12) and the (Sütra concerning the letters that are the) 
Fifty Jewels (60). The Rite of the Transmission (kramapūjā), the 
Saktisūtra (16), the Sivasiitra (17) and the (Sūtra of the) Sequence of 
Teachers (gurukrama) and the Command of the Samayavidya. There 
are those who explain the Ājūāsūtra (46). (There is) the Santānasūtra 
(7,8), (the Sūtra of the) Thirty-two (syllable mantra) (51-53), (the 
Sūtra of the) Convention concerning the Nine (syllable mantra) 
(samketanavaka) (4, 56), (the Sūtras) of the (Secret) Language (bhāsā) 
(14), Signs (chommā) (15), and Gestures (mudrā) (58). (the Sūtra of 
the) Seed of Emanation (srstibīja) (9), the Pervader (vyāpaka), the 
great Sūtra Marked by Sound (nādānkita) (66) and the Sūtra of (the 


uddharam [g: uddhara] sarvasutranam [k, gh, n: sarvatamtranam] kulakaule tu [g: ca] pašcime || 

pavitrakamahāsūtram dīksāsūtrar tathaiva ca | 

malaksayadhikarafi [k, gh: sala-] ca tathā yogadhikarakam |l 

vedhadiksadhikaram tu kramadīksā dvittyakam [g: diti-] | 

nigrahanugraham canyam padasamkramanam tathā || 

jyotisitram grhasitram [k, gh, n: grham-] sūtram [k, gh, n: sūtra] bhairavašekharam [g: - 

sekharam] | 

trividyakarasütram tu [g: -dhikarasutram *] oghasūtram [k, gh, ri: * *] atah param M 

satprakaram tatha sūtram vrttapīthāstakam [g: vrta-] tathā | 

atah sodhā [k, gh: ataso-; g: antayota; ù: atah so *] tathā sutram Sabdamalinikam [k, gh, n: 

Saktimaninikam] tathā || 

mahānišātanam sutram balisutram [k, gh, n: * * * *] nišāravam | 

pratisthā [g: pratista; n: pratistho] kuladevinam kuņdalaksanasūtrakam [k, gh, ù: kulalaksaņa-; 

g: -sūtrar] || 

acaryalaksanam sitram Sisyayoginilaksanam [k, gh: *syayo-; g: -yoginī-; n: sidhya-] | 

ksetrapaladhikaram tu maha - advaitasūtrakam [g: -ka] || 

camundacakrasitram tu avataram punas tathā [g: punah tatha] | 

kulakaulamahasütram sodašaprašnasūtrakam [k, gh, n: sodasam agnisulakam; g: -prasna-] |l 

mülasütrai ca sutranam muktisūtram [g: muktistatra] tathaparam | 

evar sütradhikaram tu yo jānāti sa bodhakah |l 

anvayīkah sa vikhyāto [k, gh, n: samakhyata] matarajaprabodhakah [k, gh: mantrarajah-] | 
YKh (1) 38/1-23ab. 
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goddess) Taranginī (10). (There is the) first undivided Gesture and the 
Nine (Sacrificial) Substances,' the (Sūtra concerning the) division 
between duality and non-duality (101?) which is free of doubt and the 
collection of gualities. He who knows all this pertaining to the 
Command is a (true) yogi. 


According to the second recension of the YKh this is the Sūtra of All the 
Tradition (Sarvamnayasütradhikara). All the manuscripts of the first recension 
call it the pūrvāmnāyasūtra, which means either 'the sūtra of the previous 
tradition’ or ‘the previous sūtra of the tradition’. While the first possible 
translation makes no sense in this context, the latter suggests that this was an early 
sutra that, like the longer one noted above, listed the contents of the YKh at the 
stage of development when it was written. Even if the difference in the names is 
simply the result of a scribal error, we arrive at the same possible interpretation. 
This is the sūtra of all the tradition as it was at the time of its compilation. The 
possibility that this is an earlier ‘index’ of the sequence of sūtras is supported by 
the fact that virtually all these sūtras appear in the longer list. Perhaps then we 
have here a record of the condition of the YKh when it consisted of just 19 sütras. 
We get another hint here that at this early stage the sūtras existed independently 
from the statement that: ‘there are those who explain the Ajfiasütra'. This 
suggests that there were other teachers who chose to teach other sūtras. 


! The Kramadravyādhikārasūtra is passage 57 in YKh (1). 

? atah param pravaksyāmi [k, gh, 2 kh: pravaksami] sarvāmnāyasya [sarve: caryāmnāyasya] 
nirnayam [k, gh: va-] | 

yena vijnatamatrena šrīmate [2 k: $rimatam; 2 kh: ?] buddhyate kramam [2: kramat] || 
khecarthrdayam caiva mudrā caiva tu khecarī | [2 kh: ?] 

dvādašāni tu slokāni kramamnayam upāgatāh [k, gh, n: -ta; 2 k, kh: kramāmnāyam; 2 k: 
mukhadgatam] || [2 kh: ?] 

šrīmālinī [k, gh: -nalinī; 2 kh: ?] mahāvidyā [2 kh: ?] ratnāh [k: ratnāt; 2 k: ratna; 2 kh: rannā] 
paūcāšam eva [2: paficasad eva] ca | 

kramapūjā Saktisittram [k, g, ù Saktistatra; 2 kh: ?] Sivasutram [k, g, n: * * * *; eh: -sūtra; 2 kh: 
?] gurukramam || [This and the previous three lines are repeated in MSs K, G, and n] 

vadanti ye [gh: vadanni ye; sarve: ye + prabho] | 

santānasūtram [n: sambhava-] dvatrimsat samketanavakam punah M 

bhasa [k, gh: bhava; n: bhosā] chomā ca [k, ù: cca; gh: tra] (from here to 
nihsamkhyagunasamgraham is taken from YKh (2) 11/34d-36ab) mudrā ca srstibījarh ca 
vyapakam [1: drstišca (k, gh, n: dršīca)] | 

nddankitam mahāsūtrar tathā sūtram [2 kh: (?)] tāra"ginī [2 k: tarangini; 2 kh: (?)] M 
ādyāvicchinnamudrā ca navadravyās tathaiva ca | [2 kh: (?)] 

dvaitādvaitavibhāgam [2 k: dvetadveta-; 2 kh: * * * *(?) vibhagafi] ca 

nihsamkam [k, gh: nihsamkam] gunasamgraham [k, gh, ù: -samgraha; 2: -hah] |l 


janati] sa yoginah [k, gh, ù: yogina] | YKh (1) 27/1-7ab = YKh (2) 11/31-37ab. 
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The Structure and Recensions of the Yogakhaņda 


The ‘collection of sütras' consisting of 24,000 verses to which the KMT 
refers and we have discussed above,' may have already been in the process of 
being written when the KMT saw the light of day. However, it must have taken at 
least a generation and probably more for the text to be consolidated into the 
‘collection of sūtras" planned in the KMT. This took place in Konkana, in the 
western region of the Deccan. Thus, it is probably not a coincidence that at this 
stage the adjective pascimamnaya that described the Kubjika tradition in the 
KMT as the 'subseguent', 'final' or 'ultimate' (pascima) Kaula tradition became a 
proper name meaning 'the Western (pašcima) Tradition’. The ‘collection of sitras' 
was, I believe, ultimately to became the first of the two recensions of the YKh 
that have come down to us. 

This and the Siddhakhanda appear to be the oldest parts of the MBT and 
amongst the first Kubjika scriptures to have been redacted in Konkana. The 
evidence for this view is that, as we have seen, the standard form and details of 
the lineages of teachers we find in later sources, namely, the Nine and Sixteen 
Nāthas, is still in a preliminary, undeveloped stage in these sections of the MBT. 
Their absence in the SKh is even more striking than in the YKh (1). A version of 
the Krama ritual is described in the SKh in great detail with all its mantras. As 
usual, this is integrated with the worship of the teachers. However, although the 
mantras of a series of teachers are taught, those mentioned there and their 
groupings are not the standard ones that developed later. Although this is just 
circumstantial evidence, we may nonetheless hazard to say that here we have 
another part of the ‘original’ MBT redacted in the Konkana region prior to the 
formation of the subsequent lineages of teachers or, at least, the development of 
their legendary existence. In sharp contrast to this situation, the KuKh, drawing 
from earlier sources, outlines their names and origins in some detail. Moreover, 
we find what appears to be even a more developed account in YKh (2). 

One of the major problems the editor of the MBT must face is the disorder 
in which the text has been transmitted. This is especially the case with the YKh. 
This disorder is most clearly apparent in the lack of consistency with which the 
redactors and scribes have divided it up into chapters and sūtras. This is most 
probably because the sections (khanda) of the MBT have been subjected to 
several redactions by more than one person. Evidence of this are the colophons, 
which in some cases were probably not written by the redactors of the text.” 

I generally try and maintain the division of the text into chapters (ananda), 
as the last of the series of redactors intended. However, this has not always been 


' See above, p. 115. 
* See below, p. 225. 
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possible. In the following summary of the contents of the YKh we will observe 
numerous examples of inconsistencies in the division of the sūtras into chapters 
and other details that are the remaining traces of the redaction of the text. Thus, 
some siitras appear in more than one version indicating that they were revised by 
different hands. The repetition of more than one version of a sūtra in the same 
text suggests that more than one person worked on it and either failed to notice 
this or saw that each of the versions made their own novel contribution and so 
decided to make use of all of them.' 

References to the teaching of individual sūtras reinforce the impression 
that the text was originally fragmented. Again, it is not uncommon for sūtras to 
have the same name. There are, for example, three sūtras concerning the lineage 
(santānasūtra)” and two balisūtras that are all quite different from one another. Is 
this because they were written by different people who did not know that the 
names they were giving to their sūtras were not new? We also find evidence for 
how individual sūtras may have developed. The section (numbered 114) called 
Ekavirapüjakrama is mostly in prose. One wonders whether such prose sections 
were not more common in earlier redactions, supplying the raw material that was 
subsequently set into verse. 

Three of the four most complete manuscripts of YKh (1), all end abruptly 
at the end of chapter 43.* As Buddhisagara Sarma, who compiled the catalogue 
for what is now the National Archives in Katmandu, only had time to examine 
colophons, he lists these manuscripts as those of a separate section of the MBT. 
This he called the Navanityādhikāra, which is in fact only the name of their last 
chapter, not the whole khanda.* Only manuscript G continues further. This may 
well be the result of a loss in the transmission of the text. However, it is not 
impossible that the three manuscripts represent an earlier recension. The final 
colophon of the other MSs is not found in MS G which contains a substantial 
amount of additional text.” This is all divided into sūtras with no attempt to order 
them into chapters or indeed to present them in any systematic way. Is this 
because they had not been integrated into the final redaction? 


' A prime example of this phenomenon are the three versions of the Root Sūtra in chapters 26, 38 
and 42 of the KuKh. The sütras dealing with the qualities of adepts and teachers in YKh (1) is 
another. 

? See entry (15) and notes. 

? These are MSs K, Gh and N. See bibliography for details. 

* These are MSs K, Gh, and N. See bibliography for details Manuscripts. 

? The extra portion in manuscript G consists of seventeen and a half extra palmleaf folios. 
Moreover, just after the break in the other manuscripts there appears to be a substantial drop out in 
MS G. The folio there of manuscript G is numbered 165b. It is followed by one numbered 186b. 
So it seems that 21 folios are missing. 
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The sūtras are useful markers that help us to get an idea of the way the text 
has been redacted. Accordingly, in the following accounts of the contents of the 
MBT we note when a sūtra in the text coincides with one in the list of 107 sūtras 
presented above. 36 at least of the list of 107 sūtras are names of sūtras found in 
the first recension of the YKh. There are 16 more in the second recension. The 
SKh has 7 sūtras, out of which 3, at least, are mentioned in the list. Many of the 
sūtras of the KuKh are taken directly from the YKh. A few of those not drawn 
from the YKh are in the list.' 

As we go through YKh (1) we notice that the number of sūtras whose 
names appear in the list of 107 sūtras decrease up to chapter thirty-eight from 
which point onwards we find only a few. Moreover, that chapter opens with the 
sūtra in which those names are listed. Is this because this sūtra was compiled as a 
sort of table of contents and placed at the end of the text when it had developed to 
there through successive accretions? Conversely, the Sūtra of Ouestions and 
Answers (Prasnottarasütra), which consists of a long series of questions that are, 
essentially the subjects of the MBT, may well have come at the beginning of an 
earlier recension of YKh (1). 

There are a several references to the KMT in the YKh,” leaving us in no 
doubt that it was well known to the redactors. However, despite its authority, they 
largely chose to ignore it as a source. An interesting exception is found at the end 
of MS G. There we find a few verses that form a part of the concluding section of 
the KMT.* These verses refer to the scripture of 24,000 verses? and admonish the 
initiate to worship it and keep it hidden from those who are unfit to see it. Thus 
they serve to bring the YKh to an end in the standard way all the major Kubjika 
Tantras do. However, one gets the impression that these verses were added there 
simply to conclude in some way a poorly redacted text. Thus although the last 
colophon is a long one, it does no more than refer to the Sodasantamuktisütra as 
the subject of the chapter? even though the end of that sūtra was signalled before. 


! See below, p. 224-229 and summary that follows. 

? This is entry (11) in the summary of YKh (1) below on p. 141. 

3 The Kubjikāmata is mentioned twice in YKh (2) (7/16d and 20/12d). See also references above, 
p. 115 and below, p. 291 where it is called the scripture of 3,500 verses and the Ratnasütra, above, 
p. 43. 

* These are YKh (1) 56/8-17. These correspond, with gaps, to KMT 25/189-199 and KMT 25/221 
with which this khanda ends. In the KMT the goddess is addressed by the god. In the YKh it is the 
other way around. The gender of the vocatives in the two case are therefore different. These 
variants help us to determine which of the two texts is the original source. Thus, here we find the 
vocative varāroha [lit. "having fine hips'] corresponding to the feminine varārohe in the KMT. As 
this appelative is not appropriate for the god, we may conclude that YKh (1) has drawn this 
passage from the KMT, not the other way around. 

? See above, p. 85-86 where a part of this passage from the KMT is translated. 

5 The colophon ends with sodašāntamuktisūtrādhikāravarnane kramodayo nāmānandah 
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In short, YKh (1) was originally, and basically remained, a collection of sūtras 
rather than a single, coherently redacted text. 


A Summary of the First Recension of the Yogakhaņda 


This section of the MBT presents the rites of the Bhairavakrama and the 
Srikrama. These are on the Path of the Right. The Tripurākrama is also described, 
but in much less detail in just one chapter (43). This is on the Path of the Left. We 
find here a blend of powerful Kaula rites and rich mysticism. The latter appears in 
the form of expositions of the series of principles and states leading up to the 
highest, which is the Sambhava plane. The Kaula rites address, in varying 
degrees, the two parallel concerns of magical control, which is secondary, and 
liberation, which is primary. As a whole, the KuKh and SKh present markedly 
milder procedures than YKh (1). 


Chapter One: Concerning the Consecration (of Idols and Lingas) 
(Pratisthādhikāra) (1-4)' 


The first part of this chapter deals with the rites of installation of a Linga. 
This begins with the ritual bathing of the officiator and the Linga that is to be 
installed. This is followed by worship and depositions (nydsa), the recitation of 
hymns such as the Mālinī- and Māyāstavas” and then offerings to the fire (1-13). 

The shape of the firepits dug in the eight directions are described next and 
the manner in which the offerings are made. These should be at least 108 and 
include clarified butter. (14-19ab) 

Next comes the preparation of the argha vessel and the sacrificial pap. 
The latter is probably simply boiled rice as we are told that in order to prepare it 
one must milk the milk-like water of the Ganga, Yamuna and Godavari. This is 
done in the company of the adepts (sādhaka), sons of the Samaya, teachers, and 
Yoginis. (19cd-22) 

Lamps along with liquor (ali) and animal (bali) offerings are made in the 
directions in order to remove obstacles. This is followed by a procession in which 
the patron (yajamāna), his wife, architect (Silpin) and attendents go seated on 
elephants and chariots to temples and houses around the town. (23-28) 


' The colophon is long and is clearly one of an Gnanda, even so, it may originally have been the 
Pratisthāsūtra. Entry 96 in the list of sūtras says that it is concerned with the consecration of the 
goddesses of the Kula (pratistha kuladevinam). However, the subject of this long section is the 
installation (pratisthā) of Lingas. 

? See chapter 4 of the KuKh for the Mālinīstava. A Māyāstava is found in chapter 24 of the KMT. 
Another one is found in chapter 19 of the AS. The first is translated in intro. vol. 2, p. 22-24 and 
the second is ibid. appendix 1. 
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Then a Linga is installed and is worshipped along with the teacher, 
virgins, yogis and adepts. One should satisfy the teacher generously. The sponsor 
should say: "Today my birth has become fruitful, today my rites have become 
fruitful, today I am free. O Lord, I have taken refuge (at your) feet! Thus he 
manifests his desire to receive the necessary initiation that comes next. This, the 
'the Initiation of Liberation which is devoid of letters' involves the merger of the 
50 Principles into Šiva. These principles are listed in the sūtras concerning 
Emanation and Conjunction of the Principles (entries 27 and 28). (29-39) 

The next topic is the installation of an idol (mūrti) of Bhairava. He is 
surrounded by groups of energies. Although not expressly stated, these are clearly 
all Yoginis. The text begins by listing the names of these energies and their 
locations around the god with the names of the 17 energies of the Moon and the 
12 energies of the Sun. (40-46) These are followed by the energies of Sarasvatī, 
Heramba, Bahuka, and Ananga which are 8, 4, 8 and 5, respectively. (47-52) 
Perhaps these are the 25 energies that are said to belong to Malini. We are told 
that Bhairava has 38 energies and Sundika has 64. However, while the names of 
those of Bhairava are not listed those of Suņdikā are given next. The energies of 
Bhairava and Malini together make 63. If Šuņdikā is added to them they make 64. 
Thus, with these and the energies of Sundika, we have two sets of 64 Yoginis. 

Sundikà's energies are worshipped in groups of eight in the primary and 
secondary directions in relation to Bhairava’s faces. Said to be 'the destroyers of 
death’, they are, like the other groups of energies listed next, protectors (53-65). 

The goddesses of the six limbs of Bhairavi's mantra that is to be deposited 
on the officiator’s body, are listed next. They are worshipped in conjunction with 
the sacred seats. In this case, as we find repeatedly throughout the YKh, they are 
eight. Each one is worshipped with the complete set of 64 components (see 
below) in eight jars set in the directions. (66-69) 

The goddesses of the directions, born from the eight seats, that should be 
worshipped in them and the primary and secondary doors (of the pavilion?), are 
listed next. They are also to be worshipped and installed in iconic form in towns 
and villages as well as the outer sacred seats and other places best suited for 
practice (siddhasthana). Worshipped, they give great accomplishments (siddhi) 
just as, if they are not, they bring many troubles. (70-77ab) 

The iconic form of eight Mangala Yoginis in the seats set in the eight 
directions are now described, one by one (77cd-98ab) 

Next the iconic forms of ten guardians of the field (ksetrapala) located in 
the ten directions are described. They protect from obstacles in the sacred seats, 
fields, and towns. They are all great kings, who are very powerful and brave. 
They are worshipped with the five Kula substances. Each one is accompanied by 
the eight goddesses who guard the doors. All other guardians who reside in the 
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places of accomplishment become propitious and give what one desires when 
they are worshipped. (98ab-133) 

Now follow a series of mantras. These are simply written out complete in 
prose. The mantras are addressed to the following: 1) The Guardian of the Field 
(ksetrapāla) 2) The series of Vidyās used to worship the goddesses who guard the 
quarters (dikpālikā) mentioned above. 3) Paficaksaravidya: This consists of five 
Vidyas that are used to worship the Yoginis mentioned in them. 4) Mantras to 
worship the eight Bhairavas and their energies that are Bhairava's eight faces. 
(134-136ab) 

Next comes the Sūtra concerning Bhairava’s Visualized form 
(Bhairavadhyānasūtra) (1).' Here Bhairava’s eight faces are described first 
(136cd-142) and then his iconic form (mahamürti). (143-152ab). The next short 
section is called the Wheel of the Sixty-four Energies in the Eight Faces of the 
Great Form of Bhairava (mahamiurtibhairavasya vaktrāstake catuhsasti- 
kalacakram) (2). Said to be Vidyās (vidyārūpa), who bestow accomplishment in 
Kulakaula, they are arranged in eight groups of eight - one for each of Bhairava's 
faces - in a manner typical of the sixty-four Yoginis. We notice that three great 
goddesses are amongst them namely, Kalasamkarsint (uppermost face), Tripura 
(northern face) and Guhyešvarī (in the north-east). (152cd-163) 

The next topic is the pavilion and the firepits used for the sacrifices. This 
subject is discussed, we are told, in the “great ocean’ (maharnava) (of the original 
Tantra) consisting of 125,000 verses. First the ground is carefully cleaned. It 
should be free of grain, chaff, hair, bones, pieces of wood and stones. The ground 
is selected, marked out with thread and the pits are dug. Their shapes are listed 
and the number of offerings to be made according to the size of the pit. (164- 
179ab) 

The triangular Yonikunda is treated in some detail. The Eight Mothers are 
projected and worshipped within and around the pit along with the eight sacred 
seats to which they belong. The Kramamandala is drawn above the pit and the 
Krama is worshipped there. (179cd-192ab) 

The measurements of the encompassing girdles for pits of varying sizes 
are listed next. (192cd-198ab) This is followed by a list of the eight directions 
where pits can be placed with the corresponding magical acts for which they are 
used. These eight pits give their various accomplishments according to the 
different substances offered and the mantras recited. (198cd-203ab) 

The deities deposited and worshipped in the quarters around the pit are 
listed next. These are basically the Five Nathas who represent the Five Elements 
and three others. Kujā is in the middle of the Circle, along with Kubjisa. (203cd- 
205) 


' The Bhairavasekharasütra is entry 85 in the list of 107 sūtras. 
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Next comes the Sūtra concerning the Purification of the Fire, the Pit 
and the rest (Agnikuņdasamskārādyanukramasūtra) (3).' As the name suggests, 
this sūtra deals with the series of purifications (samskara) of the firepit and the 
fire. These are performed after worshipping the site (vāstu) along with the deities 
of the doors and directions (206). They are simply listed, beginning with the 
examination of the ground. (207-212) 

The purification and rites of transition of the fire (agnisamskarakalpana). 
The rites performed when bringing and placing the fire in the pit are hardly more 
than simply listed. The culmination of the rituals is the deposition of the goddess's 
Vidya (here called Amāvidyā) that serves to generate the iconic form (mūrti) of 
the fire which is the goddess herself. (213-226) 

After this sūtra come procedures (vidhi) to purify the Yonikunda (227- 
234ab) (yonisamskaravidhi), the big and little spoons used to pour clarified butter 
into the fire (sruksruvasamskdaravidhi) (234cd-238) and the clarified butter itself 
(ghrtasamskara) (239-244). Next comes a passage on the Konkana Weapon 
(astra). The sixth and last limb of every mantra is the weapon of that mantra. 
This, the weapon of the goddess's thirty-two syllable mantra, is considered to be 
the foremost of all of them (astrarāja). It possesses the energy (tejas) of four 
other mantric weapons. The first of these is embodied in the god Pingala, whose 
visualized form is described. He is in the south-east. Next come the weapons of 
Aghora in the south, the sword (khadga) of Brahma in the west and Caņdikā's 
weapon in the north-west. It protects from obstacles and calamities, drives away 
fierce animals, ghosts and demons and frees from sin. It is given first in code and 
then in full. The text enjoins that it should be repeated with every mantra or any 
object of meditation in order for that to be fruitful. (245-276ab) 


Chapter Two: The location, visualization and repetition of the aspects of 
mantra (Mantramsakajapyadhyanasthana) (5) 


This chapter deals with the various types of mantras. They may be male, 
female or neuter. They can be accomplished (siddha), young, old, lower 
(mandra), wicked, proud of their youth, sullied, nailed, burnt or fumigated 
(dhūmitā). These mantras are fruitless. They may have been paralysed, with void 
bodies, cruel, or tranquil (saumya), and possess the energy (tejas) of weapons. 
They may be of a low order (ksudra), averse, heroic, badly established or proud of 
wealth. (1-4) 

Then follows a list of the names of the mantras one should know. Fourteen 
are names of weapons, some of which are in the plural. Then comes burning, 


! 44: Agnisarnskārasūtra. 
? 68: Jāpyasūtra; But cf. chapter 18 below. 
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flooding, murder, expulsion, paralysis, and deformation (vikala). A teacher should 
know these mantras. (5-8) 

Next the goddess talks about the classes of letters (9-17ab) and then goes 
on to explain these terms (17cd- 26ab). The three modalities (gati) of mantras 
namely, Āņava, Sakta, and Sambhava are described next (26cd-30ab). Then six 
types of mantras are defined according to the placement and arrangement of their 
syllables (30cd-33ab). 

Next the goddess explains how the form of the mantras with names for 
weapons, as listed above, are different from one another according to the number 
of syllables that constitute them. Their names are indicative of their function. For 
example, the Dagger' mantra cuts up the beings who create obstacles, the ‘Saw’ 
is also used for cutting and so on. (33cd-40) 

Then we are told that there are many mantras in the western Kulakaula. In 
order for adepts to be successful, they should be uttered correctly. Nor will they 
bear fruit without the teacher's Command. The utterance of a mantra which is 
devoid of Sakti, Vyapini, Samana, and Unmanā is fruitless. It is like carrying milk 
in a broken vessel. (41-44) 

Mantras are then variously named according to the number of syllables 
they contain. (45-48ab) The Vidya of the goddess must be immersed in the energy 
of the Command - this is the location (sthāna) of power (Sakti). It should be 
recited there within the Triangle in the End of the Twelve, which is the Unborn 
Face (ajavaktra) and the plane of the Neuter absolute. In this way, this and other 
mantras are successful (siddha). (48cd-69ab) 


Chapter Three 


This chapter begins with a short section consisting of just a list of sacred 
sites (6). It is not labelled separately but may well have been a siitra. Moreover, it 
appears to be misplaced. It functions effectively as a preface to the exposition of 
the eight primary sacred seats, which are the first set described in detail in chapter 
fourteen and fifteen (entries (41) to (46)). Then come the secondary seats 
(upapitha). Amongst them we find Konkana which suggests that this list was 
compiled before the final redaction of the YKh, which consistently praises 
Konkana as the place where the MBT was revealed. Worth noting also is that 
Nepal is another member of this group. After the eight saridohas one expects a 
set of secondary ones just as a set of secondary fields (upaksetra) is listed after 
the primary ones. The goddess announces that she will list the eight Doors (dvāra) 
but then only the eight secondary ones are listed. It appears, therefore that the 
original source listed eight sets of eight of which two sets have been lost. (1-11) 
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Next come the Group of Eight Houses (Grhāstaka) (6), the eight Great 
Places (mahasthana) where the Mothers (matrka) reside. Although the text 
assures us that they exist in the outside world, it is entirely concerned with their 
inner location within the yogi's body. The yogic or metaphysical identity of the 
low-caste women who are the embodiments of the eight Mothers residing there 
are described in the same way (12-26). Then come the secret names of these 
places (27-29ab) and a description of the how the pilgrim to these places should 
be and how he should behave.’ (29cd-38ab) 


The Sūtra of the Method of Offering Libation (Tarpanavidhisitra) (8) 


The next topic is the lustration of the beings in the gathering of yogis and 
Yoginis (melaka), sacred seats, fields, mandala and in the middle of the Wheel. 
Lustration should be offered in these places with water mixed with meat, liquor, 
Kuša grass and sesame seeds. The gods who are fierce, tranquil and valorous, are 
all pleased by this. These beings are now listed. They include the sages (muni), 
gods Brahmā and the rest, Bhairava and the other deities (like him), ghosts, 
spirits, Pi$acas, Khecaras, Bhücaras, constellations, planets, stars, snakes, 
Kinnaras, Rāksasas, Vidyās, and mantras. The offering of libation gives 
accomplishment and destroys sin. The ancestors are helped and one attains the 
merit one desires. Šiva, Šakti, the energies, mantras, Vidyā, Vidyešvaras, the 
Siddhas and the Lords of Kulas should all be satisfied. Then the goddesses to be 
satisfied include Kubjikā, the Supreme Mother, the Mother of Seed, Vajrā, 
Siddhesvari, Sandhya, Gayatri, the mistresses of the Kulas, Asita, Ekavira, 
Stambhanī, Mohani, Vasa, Pustikara, Māraņīšī, Bhaksaņī, Tvarita, Tara, 
Vasundhārā, Sumamgalā, Siddha, Ambika, Brahmamangalā, Trikhanda, Tripura, 
Nitya, Malini, Kundamalika, Dhyana, Camunda, Canda, Martandabhairavi, 
Siddhayogešvarī, Rakta, Samaya, Raudri, Brahmi, Kunalika, Sarhjivint, Candra- 
vidya, Kālasamkarsaņī, Pratyamgira, Jama, Jambha, Vijaya, Kaulinī, Patākinī, and 
all the other Nityās” born from the Mothers. (38cd-51ab) 

Libation are made to the beings who reside in the heavens, hells and on 
the surface of the earth, to the heroes mounted on Bhairava with supreme, gross 
and subtle bodies. Also to constellations, planets, Yaksas, Cetakas, ghosts, sacred 
seats, the four fields, Sarndohas, Tantric reunions (cakramelāpa), the Vidyās of 
the twelve sequences, those who reside in the eight times eight, the proud 
guardians of the field, the Dikcaras - all those born of Brahma. (Other beings 
include) the Sarasvatis (note the plural!), fathers, mothers, teachers amongst the 
relatives of the gods, Kapila, Bodha, Paficasikha, those (ghosts) who are born 


! See notes to KuKh 14/1-2ab. 
? Concerning the Nityā Yoginis, see intro. vol. 1, 229 ff.. 
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from celestial calamities (gaganotpāta), those born from bad wombs, Gandharvas, 
Kinnaras and the like. (The list of beings continues to include) Dāmaras, Dakinis, 
Küsmandas, Ka$malacaras, Havyas, Hūrndas, Hūhuka, evil omens (sakuna), 
animals, birds, people, gods, and the 16 Siddhas of the Age. (51cd-62ab) 

The water is mixed with sesame, cardamom (aliphala), scent from 
Kashmir, and flowers. It should be offered with the left hand in a copper or any 
other vessel that is not made of gold. All the adepts are freed from obstacles by 
offering lustration and all their undertakings are successful (62cd-64). This 
section concludes with a list of occasions when this should be done and where 
(65-69ab). 


The Animal Sacrifice (balikrama) that is a part of the teaching concerning All 
the Accomplishment (attained by means of) the Sacrificial Pap (sarva- 
carusiddhišāsane balikramah)' (9) 


The next topic is animal sacrifice (bali). This should be performed in the 
typical sites, such as cremation grounds, and solitary places, where Kaula adepts 
(sādhaka) observe their vows and recite mantras. It may also be offered to the 
Kramamandala and to a particular Linga worshipped by Kaulas called 
‘Siddhalinga’. This is done on special days (parvan). (69cd-73ab) 

The first part of this long section deals with the offerings made to the 
Yoginis in the eight sacred seats noted above. Eight vessels should be prepared 
and filled with, amongst other things, Kaula sacrificial substances and liquor (ali). 
Squares are drawn for each vessel surrounded with eight seed-syllables, one for 
each of the directions (73cd-82). The vessels representing the seats are then 
placed in them. The directions corresponding to each seat are listed and the 
goddess Para who is born of the eight seats and engenders the state of pervasion is 
described (83-87). Note that in this case the worship of the seats does not take 
place in the triangle or hexagram of the mandala but in the eight directions, 
independently of the mandala. This explains why the number of seats has grown 
to eight. This set up mirrors in its own way Siddhanta ritual. In some Siddhanta 
temple rituals, beings to whom bali is offered are worshipped in a separate 
mandala called balipitha. They are the kind of beings we see here - Mothers, 
ghosts, various types of demonic beings and wrathful deities including Bhairava 
himself. In the Siddhanta they are propitiated to be protectors of the main deity - 
the god who is worshipped in the Linga. 

Now the goddess goes on to state the mantras for the mistresses (nāyakī) 
of each of the sacred seats. They all have a common preamble in which the 
goddess is invoked as one who destroys obstacles and bestows accomplishments. 


' This may be one of the two balisūtras (entries 26 and 94) noted in the list of 107 sūtras. 
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She is requested to accept and eat the offerings of liquor and the sacrificial meat 
and is worshiped as the mother Maharaktacamunda. The section specific to the 
particular goddess of a sacred seat begins and ends with the syllable AIM 
(between verses 87 and 88). After the mantras comes a stotra invoking various 
beings to come and take the bali offering (89-100ab).' 

The next part of this section on bali begins with a list of the beings 
worshipped by means of the bali offering (balyarcana). They are said to assume 
many animal forms, some of which are listed. Making fearsome sounds, they 
come to eat the bali. If they are not satisfied the entire nation is in turmoil. 
(100cd- 102) 

Now follows a list of omens with their consequences. The bali offering is 
laid on the ground, the animals that may come to eat it and the directions they 
may come from are listed with their significance. Then the guardians of the 
directions are listed systematically from east to north-east ending with the 
guardian of the field in the middle who is "extremely frightening’ (sudaruna). 
(103ab-112) 

Next comes a list of the animals that should be offered on particular lunar 
days (balikrama) (113-117) followed by a list of the benefits of making these 
offerings. Generally these are longevity and freedom from diseases and evil 
influences both planetary and supernatural. That such rites were meant for kings 
and those who aspired for political power is evident here. Thus, we are told that a 
person who makes these offerings obtains a great kingdom. Moreover, all mantras 
become propitious. Thus, by implication, one who is already a king manages to 
bring his subjects and others under his control. (118-130) 

The text moves on to deal briefly with how and where bali is offered on 
the Great Night (mahārātri), first to the three Transmissions and then Gaņeša, 
Vatuka and the Wheel of the Mothers. One should worship (anusthāna) by means 
of the bali offerings to the sacred seats (pithabaliprayoga). The text concludes 
that 'once known the purification of the mantras, one should begin to practice 
Yoga. (131-141ab) 


The Sutra concerning the Sacrifice of the Victim which is a part of the 
Prescription concerning the Sacrificial Pap (carukavidhāne pašuyāgavidhi- 
sūtram) (10) 


The god asks about the practice (sadhana) that is not harmful to living 
beings. The goddess goes on to talk again about the ritual offering of meat, wine 
and caru. 


! See notes to KuKh 1 1/33cd-34ab. 
> This may be one of the two balisūtras (entries 26 and 94) noted in the list of 107 sūtras. 
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Caru is normally simply rice boiled with milk or just water. Although it 
may also be more elaborately prepared for Siddhanta ritual, it is invariably 
vegetarian and of relatively secondary importance. Here, as in other Bhairava and 
Yogini cults, it is mostly cooked meat, mixed with garlic and onions. Despite the 
common Brahminical aversion to such food, it is considered to be the most 
spiritually valuable. As the Tantra says: "it is equal to human flesh (nāraja) and 
there is nothing as special as it is.'' Conscious of the common rules regulating 
food, the goddess begins by saying that one should ingest what should not be 
ingested - there is no defect ....'^ One should do this in accord with the ritual 
procedure (krama) and make the bali offering. (141cd-144) 

The text goes on to describe how to prepare the mandala and the mantras 
projected into it. One should bring a sacrificial animal (pašu) there and its vital 
constituents (dhātu) should be offered to the goddess in the prescribed order and 
manner. In this way the officiant is freed of evil influences. However, the text 
warns that he who slays a victim without observing this sacrificial procedure does 
not get the accomplishment of either this or the other world. Another ominous 
warning hints at human sacrifice. We are told that he who kills a boy by mistake 
as a bali offering gets no fruit thereby and what good work he may have done 
before is destroyed. (145-159ab) 

The sūtra concludes that eating the caru in this Age of Strife is like 
drinking the Soma of the Vedic sacrifice. It warns that it should be kept secret and 
not be given to Tantrikas, that is, to those who belong to the Tantric sects that do 
not perform animal sacrifices and consume the sacrificial meat. (159cd-165ab) 


The Sūtra of Question and Answer (Prašnottarasūtrādhikāra) (11) 


Despite the name of this sūtra it consists solely of a long series of 
questions that, although not exhaustive, cover most of the important matters 
taught in the MBT. The MBT refers to this as the first sūtra of the compilation 
(samhita).’ This could indeed have been the case. The rest of the sarmhita being 
dedicated, in theory at least, to replying to these questions. Is this sūtra related to 
the Sūtra of the Sixteen Questions (Sodasaprasnasitraka) that is entry 105 in the 
list of 107 sūtras? (165cd-213) 


! YKh (1) 11/12. 

? YKh (1) 11/55cd-74ab justifies the use of meat and the way it should be consumed. 

? The last two lines of this sūtra say: "This is the sūtra of questions and answers. It is the first one 
of the compilation and is justified by experience (sapratyaya). He who knows it is a teacher in the 
Kulakrama of the western tradition.' 

iti pras$nottaram (k: prasnomtaram) sutram samhitadyam sapratyayam | 

yo vetti (k: vemti) pa$cimamnaye (k: -ya) sa ācāryah kulakrame | 
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The Sūtra of the Twelve Verses concerning the (Lord of the) Tree 
(Vrksadvadasakasütra) (12) 


This sūtra (which extends from verse 215 to 230) is repeated again further 
ahead' but is not in the list of 107 sūtras. It is also found in the KuKh.? The reader 
is referred to the notes there for details. The sūtra describes Ādinātha, also called 
Vrksanāyaka or Cificanatha. He is swathed in the great mantras and energies of 
the Kubjikā Tantras. Enveloped by the 81 pādas of Navatman, which are the 
energies of the teachers, he is in their midst as the archetypical teacher. 


The Sūtra of the Transmission of the Teacher (Gurukramasitra) (13) 


The Gurukramasūtra begins after the Vrksadvādašikasūtra, coupling them 
together. The former, we are told by the god in the introductory verses, deals with 
the Āņava form of the teacher and this sūtra with the Sakta and Sambhava. 
However, this may well just be a devise to link two separate sūtras together. 
Thus, in the introductory verses at the very beginning of the next sūtra, we are 
told that the Transmission the teacher is fourfold not threefold. Moreover, 
although two forms of the teacher are described analogous to those of the deity 
namely - sakala and niskala - these two aspects are not explicitly said to be Sākta 
and Sambhava. The entire sūtra is quoted in the notes to chapter 51 of the KuKh 
to which the reader is referred. (231-295) 


Chapter Four 
The Sūtra concerning the God (Devasūtra) (14) 


The Gurusūtra and the Devasūtra are paired together in the list of 107 
sūtras (entries 18 and 19) and, continguous, they do indeed mirror each other in 
content even though the manuscripts indicate that a new chapter begins here. Just 
as the previous sūtra described the metaphysical identity of the teacher, this one 
goes on to describe that of the deity. As one would expect, the two descriptions 
are similar in many essential respects and are closely linked. The sūtra 
acknowledges this, explaining that liberation can only come from both - the 
teacher and the god - together (2) because as gurudeva they are essentially one. 
Thus he is said to sit 'on the seat of Gurunātha' (1-4) 

The god here is called Srideva, an echo of the name Srinatha, which is 
what the god is most commonly called when dialoguing with the goddess. His 


' See YKh (1) 16/236cd-249. 
* KuKh 51/1-14ab. 
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iconic form (mūrti) is threefold: Supreme (parā), middling (parāparā) and 
inferior (aparā). While reminding one once again of the Trika roots of the 
Kubjikā tradition, in this context this threefold division is derived from his three 
forms as both god and teacher in the three lineages that are said to flow from him. 
He is depicted as residing in the Void within the Triangle above the head (5-13) 
The sūtra concludes: 


(This is) where everything consists of Space (ākāša) and is 
the Cavity (vivara) that is the nectar of Fire (vādava). There, in the 
Void above, is the Supreme God. (There) the light of the Moon 
(candramSu) certainly oozes (nectar). (The energy of the) Full Moon 
(pūrņamāsā) is present (there) as the teacher's being (gurutva) on the 
plane of the Skyfarer.' 


Concerning Kula and Kaula 


Next comes a hymn to Kaula. Composed in nine verses it is called the 
Nine Kaulas (navakaula). Kaula is the transcendent, apophatic absolute ‘devoid of 
own (phenomenal) being’ (nihsvabhāva) beyond all predication as either being or 
non-being, sensations, the Wheels and foundation etc. and mantras. (14-25ab) 

This followed by the Eight Kulas (kulāstau). Here Kula is presented as the 
Nameless - the supreme principle into which all the lower ones dissolve away. It 
is the goddess Kundalini who is the ‘essence of Kaula'. As the Octet of Kula, that 
is, the Eight Mothers, it is of eight kinds.” (25cd-42) 


The Sūtra concerning the Lineage of Siddhas (Siddhasantanasitra) (15) * 


This sūtra describes the adept who is practicing correctly (43-50), one 
who is not (51-56ab), the accomplished adept - Siddha (56cd-68) and one who is 
not (51-56ab). The sūtra ends with a list of sacred sites best suited for practice 
(siddhasthāna), concluding that those born in these places are easily successful. 
Those who are not, even though they belong to this Kulakaula do not make 


! yatrākāšamayam [k, gh: -mryam] sarvam vivararn vādavāmrtam |I 
tatrordhve khe param devam candramsu ksarate dhruvam | 
pūrņamāsā [k, kh, gh: pūrņā-] gurutvena samsthita khecare [k, kh, gh: -rai] pade || 

YKh (1) 4/11cd-12. 
? See intro. vol. 2, p. 291-296 where these passages are translated. 
> The list refers to two Santānasūtras (entries 7 and 8). A different Santünasütra is found in 
chapter seventeen of the KuKh, of which the SamP supplies a brief commentary. Another 
Santānasūtra is found in KuKh 53 which is probably drawn from YKh (2) 34 (see below, p. 198). 
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contact with the Sambhava (plane) (70-75). Chapters nine and twenty-five deal 
with the same subject. 

The next topic is the Octet of Kula consisting of the group of eight types 
of Yoginis (yoginyastakulāstaka).” They are listed first along with the 
corresponding gestures made when worshipping them (76-82ab). Next come the 
occasions and fruits of the worship of each type. As is normally the case with 
such deities, the Tantra concludes by warning that although they bestow boons 
when they are worshipped, if they are not, they cause trouble (82cd-85). 

After a brief digression concerning the worship of those born in the 
Yoginikula namely the teacher, initiates and Kumaris (86-96ab), the eight 
gestures belonging to the Yoginikula are listed. This is followed by a list of the 
psychological categories corresponding to the eight groups of Yoginis namely: 1) 
Ego 2) Mind 3) Intellect 4) Delusion 5) Deviousness (kautilya) 6) Deceitfulness 
(dambhaka) 7) Great Delusion and 8) Death (krtanta). They form the throne 
(simhasana) of the deity associated with the five seats consisting of Ananta, 
Kūrma, Maya, Arca, and Pretaka (96cd-103ab). 

After forming the seat, one can begin the five day rite of adoration, the 
main elements of which are described next. It begins by making a tilaka with the 
help of the Klinna, otherwise known as Kali, type of Yoginī. She is dark with 
black eyes. Her thighs are like that of a crow and she has a large belly. One 
should take her sexual fluids (ksataja) along with musk (rocanā) and make a 
beautiful tilaka from it (103cd-107). 

This is followed by the worship of Klinna's Wheel (108-111). Next the 
goddess goes on to list the names of the mantras used to worship each group of 
Yoginis (112-115). 

Then the goddess declares that the following four goddesses, who are 
identified with four of the eight Yoginīs, reside in the body of the adept: 1) Kākinī 
2) Sakini 3) Bhāruņdī and 4) Cakriņī. They are then described one by one (116- 
128) and the months when they should be worshipped are listed (129-130ab). 
They are worshipped in the four main sacred seats progressively from Oddiyana 
onwards (130cd-131). This passage ends with an admonition to worship the 
various kinds of members of the Kula, including the Yoginīs. Content, they will 
give the caruka by which the adept attains the state of Flight, supreme and 
inferior. In the form of time, the Yogini differentiates (all things) (kalanī). She is 
said to be their energies and manifests (kalayantī) the entire universe (132-137ab). 


' See summary of chapter twenty-five where the three versions are compared. 
* Cf. YKh (1) 25/58 ff. 
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The Sūtra concerning the Sacrificial Food (Carukādhikārasūtra) - the 
Yoginī's Milk (16). 


The next topic is the sacrificial food (caruka). Through this the adepts 
achieve success. The gods suffer for its sake. Now comes the following enigmatic 
line: "Destruction is milk and has milk as its root. One should place milk in milk'.' 
This is the unequalled secret. It is made in the breasts of Yoginis and so one 
should always drink this milk. The Self is purified by it. It always nourishes and is 
auspicious. The Flower (i.e. menstruation) is generated from the milk of the four 
sacred seats. One should practice (the rite) with that. Milk flows speedily, while 
destruction (ksaya) is the Kākinīkula. It is emanated by the movement of the 
Moon (soma). One should abandon the movement of the Sun. The secretion 
(ksara) should be united with the secretion (1.e. blood should be mixed with milk). 
The juice (rasa) has as its root bodily secretion. By this method, one certainly 
attains the state of Flight. In six months one attains success in the sacred seat. In a 
year, one no longer suffers, in three, one attains union (melapaka), in six the state 
of Flight, and that of Bhairava in eight, in six the immortal and undecaying. The 
sūtra concludes that if the adept desires accomplishment (siddhi), he should 
wander about at night, practicing the observance of the Rule (samayācāra) 
(137cd-146). 


The Sūtra concerning the Secret Gestures and Language (Mudrāchomā- 
sanketakādhikārasūtra) (17) 


This sūtra deals with the secret sign language (chomasamketabhasa) 
Yoginis make in an assembly where they meet their male counterparts (melāpa). 
Yogis may travel great distances to attend these meetings, where they acguire the 
knowledge of the Yoginīs. They take place in the sacred seats and other sacred 
Kaula places, at crossroads, in cremation grounds, and under solitary trees, where 
the eight types of Yoginīs come in divine form and tell their devotees what is 
auspicious and inauspicious for their future. (147-150) 

The secret gestures (mudra) Yoginis make when adepts meet them in 
these places and what they mean are listed next.’ (151-174ab) 


! ksiramülam ksayam kstram ksiram ksire niyojayet 

* Bhāsā and Chomā sūtras are listed together as 14 and 15. In the same way in chapter 42 of the 
KuKh two short passages concerning secret language (bhdsa) and signs (chomā) follow directly 
one after the other (KuKh 42/26cd-60ab and 42/60cd-64ab). However, they are not called sütras 
there. YKh (1) (4/147 ff.) relates the two by referring to them together as the Chomasarnketa 
(Secret Convention). 

? See KuKh vol. 8, appendix 4, where this passage is quoted in full. 
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Concerning Vakra in the Tradition of the Six Philosophies 
(Saddarsanamnaye vakradhikarah) (18-23) 


The first part of this long section is concerned with the relative grading of 
other schools in relation to the Kubjika Tantras. These include the six systems 
(sadidaršana) — Bauddha, Jaina, Vaidika (bhatta), Saura, Vaisnava, and Saiva. 
Along with them there are four Kaula schools - the simhadarsanas — graded in a 
hierarchy up to the Kubjika Tantras. There the goddess is Para who is the mother 
of all the systems (daršana) and the (ultimate) end (avadhi) of the path of 
liberation (174cd-193ab). The six systems are described next in more detail. At 
the end comes the statement: "This is the group of six systems deployed in a 
(graded) sequence of authority. The remaining (lower) principles are not 
established in authority. (He who follows them) travels from below upwards and 
one who is above does not go down. He who knows (this) progressively upward 
union (yoga) is a (true) teacher.' (193cd-215ab) 

After an introductory presentation of the four Kaula traditions (amnaya) 
(215cd-223) come a series of sūtras dealing successively with the western 
(pascima) (18), eastern (pürva) (19), southern (20) and northern traditions 
(uttarodaya) (21) in detail. These are completed by the Sāmbhavakramasūtra (22) 
which gives a concise description of the Sambhava tradition.’ At the end of the 
Transmental, it is the highest plane of existence. Beyond the fifty worlds the 
Sambhava Lord resides there with Sambhavisakti. He is the final dawning of 
reality (pascimodaya)* (224-276ab). 

After this sūtra a few verses conclude that the western House is the 
Sambhava House and something is said about the god Sambhu and his role in the 
origin of all four Kaula traditions, especially the one of the goddess Kubjikā, his 
wife and Daksa's daughter in a previous life (276cd-289ab). (23) 

The rest of the chapter is dedicated to a few points concerning the basic 
liturgy of the particular Kramamandala (pūjācakrakrama) taught in the YKh (1) 
in eight-four parts. The qualifications required to see and worship it are listed 
first. The Yoga of the Wheel should be practiced by the Kaula adept in the usual 
solitary and sacred sites. The magical acts related to the directions are listed next 
and the ones that are achieved by worshipping the Krama during the three times of 
the day (sandhyā). The Tantra stresses that knowledge of the tradition and wealth 


' The passage in which the parvamnaya is described must also have been a sūtra, although it is not 
specifically labelled as such. The colophon simply says: iti pūrvagrhāmnāyam. As these traditions 
are also called Houses (grha) perhaps the grhasūtra which is 84 in the list of 107 sūtras consisted 
of all these sūtras together. 

* This sūtras are translated in intro. vol. 2, p. 379-380. 

? tatrastham sambhavam natham [kh: natham] pašcimāt pašcimodayam M YKh (1) 4/274cd. 
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is attained on the plane beyond thought constructs. Presumably then success in 
achieving these worldly magical goals is attained on the lower level where 
thought constructs operate (289cd-315ab). The offerings are listed next. The 
consumption of sacrificial food — caru — consisting of liguor and buffalo is 
especially important. One should eat fish, liquor and cooked meat (pala) and drink 
the ‘three kinds of wine’ (surā) with all one's feeling (sarvabhāva) without being 
stingy,’ as directed by the teacher. By just eating this way one attains equality 
with Bhairava. Here again the stress is on transcending thought, which in this 
case is that concerning eating these things. For as the Tantra teaches: “The 
bondage of the fool who has (many) thoughts (vikalpasahita) is not destroyed 
anywhere.”* (315cd-324) The chapter concludes with the importance of 
worshipping an eight year old virgin (kumārī) as Para and a six year old boy as 
Vatuka (325-329). 


Chapter Five: The Tradition concerning the Assembly (Cakrāmnāya) (24) 


The teachings of this chapter are said to belong to the previous Kaula 
tradition (pūrvāmnāya) (1). They were first imparted by Udīša who learnt them 
from the goddess in the house of Daksa. The previous tradition is also related, as 
usual in the Kubjika Tantras, to Matsyendra (here called Macchanda). In the form 
of a fish he ate the remains of the sacrificial food (kaulikacaru) offered in the 
assembly (cakra) that was thrown into the ocean of milk just as, according to the 
legend, he swallowed the Kula scripture? Thus, these teachings are singularly 
important and fundamental. 

This sütra explains how the cakra is to be worshipped. Here, as in many 
other instances, the use of the term cakra is intentionally ambiguous. It can mean 
either a sacred diagram in which divine beings are worshipped or an assembly of 
male and female initiates. That the latter is also meant here is apparent from the 
opening injunction which states that the Kaula partner (dūtī) should enjoy sex 
(rameta) in order to obtain the sacrificial substance (dravyārthe) by which the 
Siddha is worshipped first in the (rites of the) sacred days, on pilgrimage, 
wandering at night and the Mahasamaya gathering when the sacrificial food 
(caru) is eaten. In this way all (one's) works become successful. (2-7ab) 

The Five Siddhas of the five main sacred seats are worshipped first, then 
eight, one at each of the eight watches of the day. The Mahābhairava couple are 


! āharet sarvabhāvena vittasatyavyavivarjitah [k, kh, gh: -šāvya-] | YKh (1) 4/318ab. 

* tena prāšitamantreņa bhairavasamatam [k, kh, gh: bhairave-] vrajet | Ibid. 4/322ab. 

> vikalpasahite mürkhe [k, kh, gh: mürkhai] na paso nàsyate [k, kh, gh: pasodrasaye] kvacit || 
Ibid. 4/324cd. 

^ The Cakrasūtra (MS K: Bahusūtra) is entry 54 in the list of 107 sūtras. 

> See intro. vol. 2, 320? ff.. 
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worshipped in the seat of Omkara for seven nights and then all the initiates and 
teachers of the Srikrama and beings in the ‘eight times eight’ sacred seats. 
Mangala is in the middle of the Wheel who is worshipped by Krodhamuni, that is, 
Udīša.' Possibly this is the Siddha to which the above passage refers. They are 
worshipped in the middle of the Wheel of Eight times Eight sacred seats where 
the initiates, teachers and Yoginis along with the Kulas of the Srikrama are 
worshipped. 

Mangala is also worshipped in the Kalikrama in the centre of a Wheel of 
Sixty-four Yoginis. Although this Wheel is quite different both in content and 
structure, the archetype is clearly the earlier Wheel which is the core of the cult of 
the BY. 

Caste distinctions are abolished, meat and wine is offered and consumed 
and participants sing and dance. Most important of all is the consumption of the 
Kaulika sacrificial pap (caru) by whose power (prabhāva) spiritual knowledge 
and bliss is transmitted through the Kula of the line of teachers (pāramparya). 
(7cd-69) 


Chapter Six: The Tradition of the Worship of the Wheels in the Non-duality 
of Accomplishment and the Means (to its attainment) in Relation to (Kaula) 
Practice (caryādhikāre siddhisādhanādvaite cakrapūjāmnāyah) (25% 


This is one homogenous chapter in which sixty Wheels of Worship 
(pūjācakra) are briefly described. They consist mostly of Yoginīs and, in lesser 
numbers, Kulācāryas, Siddhas and guardians including Vatuka, Kumāra and 
Bhairava. The great majority of them serve to protect the worshipper. A few are 
also meant for more spiritual attainments like the Wheel that Destroys Sin 
(pāpaghnacakra), concerning which the Tantra says that one should always drink 
the heroes' drink (vīrapāna) (that is, wine) there and thus gradually attain 
liberation.’ It is worshipped to gain knowledge. Another interesting example is the 
Wheel of the Great Calamities (mahadurghattakacakra), also called the Wheel of 
the Universal Monarch (visvesvaracakra). 'This is a simplified version of the main 
mandala of the Brahmayamala, which houses the four goddesses, Rakta, Karala, 
Caņdāksī, and Mahocchūsmā, along with the eight Bhairavas and the divine 


' Concerning the identity of Krodha Muni, that is, the sage Durvāsa, with Udīša, see intro. vol. 2, 
p. 440. 
? Was this chapter originally the Cakrasütra (entry 54) or part of it. Was it the Caryāsūtra (entry 
32)? 
> vīrapānam [n: -pāna] pibennityam vrajenmoksam [k, kh, gh: dvrajen-] Sanaih Sanaih \\ 
jfianasya [k, kh, gh: jūātasya] prāpanārthe tu papaghnam [n: pā * ghnam] pūjayed bhrsam | 

Ibid. 6/127cd-128ab. 
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couple in the centre. It 1s said to be sustained within the Accomplishment of 
Desire (icchāsiddhi).' An army is paralysed by the power of this Wheel. (1-170) 


Chapter Seven: The Attainment of the Fruits of Making Gifts and the like 
(Danadiphalavapti) (26) 


The merit of making a gift to Yoginis, Bhairavis, heroes, Vatukas, 
Kumarikas and, in particular, Krama yogis is like feeding millions of Brahmins 
learned in the Veda. The same basic formula in relation to offerings made to 
followers of other schools applies to extolling the offering of a range of gifts to 
initiates (kramika) and yogis of the Yoginikrama. “The fruit gained by those who 
fall in battle during a lunar or solar eclipse (and have died thus) without a thought, 
is gained by washing the feet (padasoca) of the members of the tradition 
(kramikay ? Other meritorious actions include seeing their left over food 
(ucchista), filling their cup with liquor and offering gold, elephants and land to 
those who protect the Srikrama. (1-35ab) 

Next comes a long description of how the deities and other divine beings 
and the eight sacred seats are present in the body. The fifty worlds and countless 
Siddhalingas are in the heart of a Kulacarya and the energy of the liturgy (krama) 
of eight times eight sacred sites is in every pore of his skin. In this way, the Tantra 
concludes, the teacher is Bhairava directly visible who abides as the Yogini, the 
supreme energy who bestows Innate Bliss (sahajananda). (35cd-58) 


Chapter Eight: Concerning Penance (Prāyašcittādhikāra) (30) 


The first two sūtras of this chapter are the Sūtra of Emanation 
(Srstisutra) (27) and the Sütra of the Conjunction of the Principles 
(tattvasamghatasitra) (28) (1-24). The order of emanation and withdrawal of a 
series of fifty metaphysical principles are listed in these sūtras.* They mark the 
stages in the process of initiation which is one of progressive merger of lower, 
gross principles into higher, subtle ones. Perhaps this is why the order in which 


! raktā karálacandàksi mahocchūsmā [k, gh: mahosūsmā] caturthikā [k, n: -karn] | 
bhairavastakasamyukta [n: -sarnyuktam] yugmam [n: yugma] caivaparam smrtam || 
mahādurghattakam [kh: -dürghatükam; gh: -durghadrakam; n: -durghatakam] cakram 
icchāsiddhyāvadhisthitam [k, kh, gh, n: -siddhyamadhistitam] | Ibid. 6/93-94ab. 

? candrasüryasya grahane sangrame sanmukhāhatāh || 

patitā nirvikalpāš ca yat phalam tais [k, kh, gh: tes] tu prāpyate | 

tat phalam pādašocena [k, kh, gh: pādašaicaina; n: pādašaucena] kramikanam kulešvara [gh: - 
rah; n: -rā] || Ibid. 7/29cd-30. 

> The various systems of principles (tattva) found in the Kubjikā Tantras is discussed in relation to 
chapter 13 of the KuKh where a system of just 25 principles is taught. 
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they are listed in the first sūtra is reversed (vyutkrama). Although the two series 
are similar there are also substantial differences. Thus it seems that this is an 
attempt to align two different schools. The first series ends with ‘Reality’ which is 
both transcendent and immanent (parāpara). The penultimate principle in both 
cases is the Transmental: 


The (state) “With Mind’ reaches the Transmental and the 
Transmental (energy) reaches Bhairava and Bhairava attains (his 
transcendental aspect) Beyond Mind. There everything dissolves 
away. This Principle by which everything (samasta) is pervaded, is 
Unmanešvara. It is the divine plane of the Neuter (napumsaka), free of 
merit and sin, loss and enjoyment, white and black, coming and going, 
what is to be taken up and rejected, Being and Non-being, and ritual - 
that is the supreme reality according to the Krama teaching. The 
scripture teaches that there is nothing higher than this.' 


These sūtras are followed by the Sūtra concerning Omens 
(Aristādhikārasūtra) (29) with which they have no apparent connection. First a 
number of omens are listed. When these things take place, ‘everything’, as the 
Tantras says, “becomes upside down’ (viparīta) (25-34ab). The goddess goes on 
to explain the remedies for these bad omens and the means by which negative 
forces can be quelled (santi). For example, she begins by talking about lightning. 
This is dealt with systematically by going through the directions around the 
village or town where it may fall, the consequences and the rites of pacification 
(Santi) that should be performed (34cd-49). Again, if a fire spontaneously breaks 
out in a village without apparent cause, it is remedied by offering human flesh or 
beef (mahāphalgu) into a triangular firepit. Many bad omens are remedied by 
making 100,000 fire offerings in a cremation ground with the three kinds of 


! samaná [n: svamatā] conmanām [k, kh: -nam; gh: comanam; ñ: vonmanam] yāti [gh: yamti] 
unmanā bhairave pade || 

bhairavam conmanam [k, kh, gh: -nà] yāti tatra sarvar vilīyate | 

yena vyaptam [k, kh, gh: -pta] samastam vai tattvedam [n: tatvamvau] conmanešvaram [gh: 
conmanosvaram; n: * nmanaisvaram] || 

napumsakapadam divyam [n: vavyam] punyapapavivarjitam | 

hanabhogavinirmuktam [k, kh, gh: dana-] §vetakrsnavivarjitam || [This and following two lines 
missing in MS n.] 

gamagamavinirmuktam heyopadeyavarjitam | [n: nasti] 

bhavabhavavinirmuktam kriyakandavivarjitam | 

hānabhogavinirmuktam [k, kh, gh, n: dana-] tam [gh: nāsti] param kramašāsane [k, kh, gh: 
kramašāšane; n: -sasane] | 


a 


niscayah [k, kh, gh: -yah] M Ibid. 8/20cd-24. 
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honey, liguor, meat, and human fat (mahāghrta) along with bones as fuel and 
milk (50-64ab). As usual the benefits are listed next. Amongst them are victory in 
battle and fame in the king's court (dvāra). (64cd-7 lab) 

Next comes a section concerning penance (30) to atone for transgression 
of the rules and so maintain the spiritual status achieved through initiation. By 
doing this one attains accomplishment (siddhi) and by omission, bad karma 
(duhkrta). The goddess now gives a long list of bad actions and then prescribes 
the number of times the mantra should be repeated, which generally runs into 
many millions. The time to do it, the goddess says again and again, is during the 
full moon (71cd-150ab). 


Chapter Nine: The Sūtra of the Practice (acara) of Siddhas and Yoginis 
(Siddhayoginyācārasūtra) (31) 


This sūtra deals with the various types of initiates and those who are fit to 
be associated with the tradition. The same subject is treated again in chapter 25. 
The first topic is the moral and spiritual qualities of a teacher (desika) and what he 
should know. This includes knowledge of the Tantras of other schools 
(paratantrajna). Moreover, he is said to be ‘intent on wandering to the sacred 
seats’ (pithabhramanatatpara) thus stressing again their importance and, above 
all, their literal outer existence (1-15). Then come the characteristics of a false 
teacher (16-23), those of a true and false Yoginī (24-34), the types of initiates (35- 
39),' the virgin boy - Kumara and girl - Kumari who embody the deity (40-48). 
The sūtra closes with an assurance that the initiate is free to eat and drink 
whatever is offered in the rite. The power of the sacrificial pap (caru) is extolled 
as a protection against witches (sākinī) and demonic beings and the means by 
which the adept attains the plane of the Skyfarer. (49-53) 

Next comes the Sūtra of the Great (Bhairava) Couple 
(Mahāyāmalasūtra) (32). The benefits obtained by the power of the Wheel 
(cakraprabhāvatah) are listed first. These range from freedom from obstacles to 
liberation and a long life free of disease. (54-57) This mandala, consisting of 
Eight times Eight seats is, presumably, the main one. It consists of the group of 
eight Bhairavas (beginning with) Asitānga and the group of eight Mothers 
beginning with Brahmāņī. In the centre is Svacchandabhairava and Bhairavi thus 
confirming that the eight headed Bhairava of this section of the MBT is a form of 
Svacchanda. (58-65ab) 


' See KuKh 31/6-7ab and notes. 
? This short sūtra of eleven verses is introduced with the words: Next I will talk about the great 
Bhairava couple atordhvam sampravaksyami mahabhairavayamalam Y Kh (1) 9/54ab. 
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This chapter closes with a vidhāna that is, a ‘method’ or ‘prescription’ 
namely, the Method of Worshipping Sikharaja (Sikharajavidhana) (33). 
Sikharaja is another form of Svacchandabhairava. He is the deity of Kubjika’s 
topknot - sikhā - hence this name. His mantra, called Šikhākāmešvara, 1s of three 
kinds - Navātman, the three syllable mantra and the Mantrarāja of thirty-two 
syllables. Thus it is said to ‘take three steps’ (trivikrama). This mantra is the lord 
of the Bhairavakrama accompanied by the sequence of eight wheels and 64 
energies. The Mantraraja is the mantra of Svacchanda consisting of 32 syllables. 
It is said to be ‘mounted on the plane of Tantric practice’ (tantrācārapadārūdha) 
and is ‘devoid of the Kulakrama’. The Tantra warns that ‘on this, the Siddha Path, 
it is fruitless (if) worshipped according to Tantric practice (tantracara)’.' The 
Five Pranavas are added to the beginning and end to ‘unlock it’ and remedy this 
defect. Then it is also called Ekavira because by repeating the Sikhanatha mantra 
100,000 times one wanders about freely on the earth up to the end of the fifty 
worlds? and one becomes a Solitary Hero (ekavira). He can also be coupled with 
the ‘Bhairavi of 32 syllables’, that is, the Vidya of Kubjika who, accompanied by 
32 attendents (dūtī), is emanation. 

Worship of Šikhānātha leads to the liberated condition of flight by the 
practice of Kramayoga. Otherwise, by repeating the mantra with 100,000 fire 
offerings the adept becomes the *king of the world”. (65cd-116ab) 

The 32 names of Sikhanatha are listed next. The more interesting ones are: 
Astavaktra, the Ocean of the Sixty-four Energies (catuhsastkalarnava), Tumburu, 
Bahurüpa, Vyadhibhaksa, Candragarbha, and Amrtisa (116cd-120ab). The first 
two relate him to the maņdala of the YKh, the third to the Tantras of the Left 
Current (vamasrotas), the following two to Svacchandabhairava and the last two 
to Mrtyufijaya. Thus he includes the main Bhairavas of the Bhairava Tantras and 
identifies them directly with the Bhairava of the MBT. 

Next come the names of the 32 Bhairavas and Dütis who, embodying the 
syllables of the mantras of the couple, are their attendents. (120cd-128ab) They 
are worshipped in a Wheel of thirty-two spokes. There is also one couple, namely, 
Šiva and Sakti. Then, in the middle, one should offer sacrifice to the Solitary 
Hero, the lord of the eight Sivas. The mantra may also be written and tied around 
the head. (128cd-142ab) 


! nisphalam [k: bhihphalam] siddhamārge.asmin [k: márgesmim] tantrācāraprapāūjitam | 
YKh (1) 9/75ab. 
? See note 80 to KuKh 2/40-41. 
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Chapter Ten: The Sūtra concerning the Krama (Kramādhikārasūtra)' (34) 


This short sūtra is concerned with the Krama ritual (kramayāga). This is 
the actual worship of the Krama (kramārcana) of the goddess which should not 
be confused with the previous rites that are a part of the Bhairava Krama. This 
sūtra lists the places where it can be performed (kramasthāna) and the occasions 
(1-11ab). It can be done either to grace (anugraha, daksina) or chastise (nigraha). 
Listed next are the directions in which the worshipper should face according to 
the various occasions, places and purposes. Amongst the latter may also be that of 
the destruction of one’s enemies, paralysis and enmity between opposing parties 
and countering others’ magic (llcd-17). It concludes with an admonition to 
distinguish between one who performs the rites according to the tradition and so 
is a true member of it (kramika) and one who does not and so is devoid of the 
Krama (akramin) (18-28ab). 


Chapter Eleven: The Sūtra of the Sacrifice concerning the Wheel 
(Cakradhikaraydgasitra)* (35) 


This sūtra does not describe the rite, as its name suggests, only what is 
considered to be the most important part of it. This is the sacrificial food - caru. 
The caru prepared for Siddhanta rites is generally rice boiled in water or milk. 
Sometimes, it is prepared more elaborately, but even so is always strictly 
vegetarian. In this case, it is prepared from meat. Accordingly, the sūtra begins by 
listing the animal flesh and other ingredients of the caru (1-6ab), the times to 
make and consume it (6cd-8ab), and the relative value of each ingredient. We are 
told that ‘onion is said to be equal to human flesh (nāraja) and there is nothing as 
special as it is'? (8cd-12). Next comes a list of the kinds of meat suited for a 
particular month (13-17ab), a recipe for the preparation of caru, to whom and 
how it should be offered (17cd-24), and its power (25-29). After listing to whom 
it should and should not be given and again extolling its benefits (30-35ab), the 
sütra continues with the definition of fourteen names for meat (35cd-55ab). This 
is followed by a long passage admonishing the correct use of the caru with the 
right attitude. We even find a few chilling hints of cannibalism: 


' An independent text called Kramasūtrādhikāra exists in manuscript (see bibliography). It is quite 
different from this short sūtra of just 27 verses. The former contains, amongst other things, the 
Root Sütra. 

? If we emend yogādhikāraka, which is entry 77 of the list of sūtras, to Yāgādhikāra, it refers to this 
sutra. 

? palandur [k, kh: palarndum; gh: palamdu; ù: paramdu] nārajam tulyam visesam [k, kh, gh: 
visaisam] naiva vidyate | Ibid. 11/12ab. 
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One should offer human flesh to the Linga and the idols. If 
one offers (it) on the sacred days, that fierce one (is capable of) 
destroying (the entire) universe. (This should be done) once he has 
offered it to one who is well established in the Great Rule as (an 
offering) to please (him). One should not eat it out of greed. By 
viewing (the offering) as a fettered soul would, it does not give 
success. One should always take up (the flesh) of a man (pauruseya), 
otherwise (one goes to the) three hells. A sinner should not eat the 
meat (pala) of yogis (or that of) a woman. This would destroy all 
accomplishment (siddhi), (however) great, earnt in seven lives. (The 
flesh of a) hero fallen in battle and cooked on a funeral pyre is always 
auspicious. It should not be spoilt during the sacrifice and it bestows 
boons in (the gatherings of) initiates (samaya). Or else one should 
certainly kill (at least) one Sidra in the course of a sacrifice 
(pašuyāga). If one desires long life and success (siddhi), one should 
not eat children and women (or the flesh) of ascetics, those who 
observe vows and Brahmins.' 


Finally the sūtra (74cd-83) prescribes how to worship the eight Mothers 
with the caru prepared from the flesh of various animals. These include the flesh 
of a king. This is the secret Octet of Kula, also called the Octet of Pratyangirya - 
the apotropaic form of the goddess. The sūtra concludes: ‘It should be 


' lingasya pratimānām ca nrpalam ca pradāpayet |I 

sa [k, gh: sam] raudrah [k, kh, gh, ù: raudram] samhared visvam [k, kh, gh: visvam] yavat 
parvena dāpayet | 

datvā tustipradānena mahasamayasamsthite || 

nāharel lolyabhavena [k, kh, gh: nāharelo-; n: naharelaulyabha-] pašudrstyā [k, gh: -drstā] na 
siddhidam | 

pauruseyam [n: pau * reyam] sada grahyam [k, gh: grahrm] anyathā narakatrayam [k, kh, gh: na 
* katrayam] |l 

yoginam pāpakarmastho [k, kh, gh, n: -karmmastham] nāharet [gh, n: -re] * [n: ca] striyāh [k, kh, 
n: striyam] palam [n: phalam] | 

hanate vipulam siddhim [gh, ù: siddhi] saptajanmany upārjitām [k, kh, gh: -janmatyuparjitam] M 
sangrame patitam [k, kh, gh, n: -tam] šūram [k, kh, gh, n: Suram] citipakvam [n: vitiyankrm] sada 
Subham [n: Subham] | 

na dusyam yāgakāle [k, kh, gh: sāgakālai] tu samayesu [gh: samayasu] varapradam || 

athavā pašuyāge [k, gh: pasuyogo; kh: -yogau; n: -yogān] * sšūdram [k, kh, gh: pamsüm] ekam 
hanet [k, kh, gh, n: hane] dhruvam | 

yatinam [k, kh, gh: atinam] ca vratinam [k, kh, gh: pratinam] ca brahmananam [k, kh, gh: 
brahmasanam] sisustriyan || 

nāharet siddhikānksī ca yadīcchec cirajivitam [k, kh, gh: yadicheccira-] | YKh (1) 11/66cd-72ab. 
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worshipped on the battle field. The king becomes victorious and the adept lives a 
long time.”' 


Chapter Twelve: The Hymn to the Primordial Current (Adyoghadandaka- 
stotra) (36) 


The second recension of the YKh starts from here and coincides with 
YKh (1) up to almost the end of chapter fifteen (46).* After a verse in sragdharā 
praising the goddess as Para, Parapara and Apara comes a description of Bhairava 
in abstract theological terms (2-9). This is followed by a similar one of the 
goddess, clothed in sonic energies, mantras, metaphysical principles and the 
Krama (9-15). Seeing this theophany, Bhairava is astonished and intones the 
Hymn to the Primordial Current (36) modelled on the Mālinīstava he utters in the 
KMT to evoke the goddess out of the Linga. After briefly describing the goddess 
again in similar terms, comes the Sūtra of the Descent of the Kramāgama 
(kramāgamāvatārasūtra) (37) quoted above (33cd-49ab).* 


Chapter Thirteen: The Group of Four Sacred Seats Divided into the Sixty- 
four Divisions of the Sripitha (Srīpīthacatuhsastibhedabhinnapīthacatuska) 
(38) 


This is chapter three of YKh (2) where it is called Pīthāvatārasūtra. This 
sutra consists of just nine verses set in Sardilavikridita and is the first of a series 
concerned with various configurations and forms of the sacred seats? The one 
described here consists of the usual four seats - Ornkāra (also called Oddiyana), 
Jālandhara, Pūrņagiri and Kāmarūpa - each of which has sixteen constituents, thus 
making sixty-four all together. 


! kulastakam suguptedam [k, kh, gh: su-; n: sugustedam] pūjayed ranabhümisu || 
vijayī bhavate raja [k, kh, gh: drata] sādhakaš cirajīvitah [k, kh, gh, n: -tam] | 

Ibid. 11/78cd-79ab. 
* Chapter 12 of YKh (1) is divided into two parts. The first ends with the Adyoghadandakastotra. 
This is followed in the YKh (1) with the line: Having composed the prose poem concerning the 
first current (of the teachings) it was brought down (to earth) by the Lord. (Gdyogha-dandakam 
krtvā nāthenaivāvatāritam). Instead of this line in YKh (2) we find a long colophon according to 
which this passage is a chapter (ānanda) in its own right called Adyavataradandaka. 
* See intro. vol 1, p. 666 ff. concerning the four, six and eight seats. 
* See above, p. 42 ff.. The second half of chapter 12 of YKh (1) is chapter 2 of YKh (2) which is 
called Āgamāvatāra. While the colophon here of YKh (2) is a long one and the passage is referred 
to as an 'ananda'. The colophon in YKh (1) is short and the same passage is considered to be a 
sūtra. The Āgamāmnāyasūtraka is entry 47 in the list of 107 sūtras. 
? These, along with others, are analysed in intro. vol. 1, p. 666 ff.. 
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Next comes the Sūtra concerning the Descent of the Seats of the 
Transmission (kramapitha) which is a part of the Description of the Great 
Form (mahāmūrti) of the Goddess' (38). This is chapter four of YKh (2), called 
the Sūtra of the Goddess's Great Form (Devyāmahāmūrtisūtra). It opens with a 
list of six seats, namely, the previous four along with Candra and Trisrota. These 
are projected into the seed-syllable AIM, the parts of which are in the corners of 
the hexagram around the central triangle where the four seats are located. Perhaps 
the idea here is that this seed-syllable, which is in the centre of the Triangle and is 
an aspect of the Great Form (mahāmūrti) of the goddess, is also represented by 
the surrounding hexagram. In this way it encapsulates, as it were, the central 
Triangle, internally and externally. The Tantra concludes that: "The group of six 
sacred seats has emerged supported by the Great Form (of the Goddess)’. (11) * 

The description of the Great Form of the goddess continues with the 
location in her body, internally and externally, of mantras beginning with those of 
the Kramas (11-25). Similarly, ten systems (daršana) are projected along the 
length of her body beginning with the Buddhist in the big toe of the left foot 
progressively up to her own, which is the ‘last tradition’ (pascimamnaya) located 
in the End of the Sixteen (26-29). 


Chapter Fourteen: The Sūtra of the Teaching (Upadesasütra) 


The first half of this sūtra consists of a list of triads that correspond to the 
three Principles (tattva), Vidyā, Self and Siva, that constitute the goddess's 
metaphysical identity. The second half presents the goddess as the embodiment of 
the three divisions of the transmission and its components. It ends with the 
statement: 'he who knows the (reality of) three kinds is liberated and liberates 
(others)." (1-12ab) 

The Upadešasūtra is followed by the Transmission of the Sacred Seats 
(Pithakrama) (41-45). This consists of eight seats, that is, the previous six along 
with Nada (Sound) and Avyakta (Unmanifest). Each one consists of sixty-four 
entities. These are listed at the beginning of the description of each one in two 
verses set in sragdharā followed by a detailed list in the following verses set in 
Sloka? (12cd-89). Although most of the sixteen constituents of the four seats 


! mahāmūrtivarnane kramapīthāvatārasūtram | 
? nirgatam pīthasatkar tu mahāmūrtyāvadhistitam [gh: -sthitam; n: mahāmūrtā] || 
YKh (1) 13/11cd. Cf. 15/72-80ab. 
? The name of this short sūtra is found only in YKh (2). 
* trividhā yo vijānāti sa muktah sa ca mocakah | YKh (1) 14/12ab. 
? After the description of Ornkarapitha, the first seat (adyapitha), a short colophon follows in YKh 
(2) which declares that it is the Ornkarapithanirnayasütra that belongs to the section (adhikāra) 
dealing with the Khecarakrama (concerning which see intro. vol. 2, p. 434-435 and 450-451). 
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described previously are amongst them, this system of seats is not just an 
expansion of the previous one. The six seats are worshipped in the hexagram 
whereas the eight seats are projected onto the eight petals of the lotus that 
surrounds it and so are a separate set. 


Chapter Fifteen: Concerning the Great (modality of the) Sacred Seats 
(Brhatpīthādhikāra) (46) 


The first half of this chapter concludes the exposition of the eight sacred 
seats with a description of the last four.' The eguivalent chapter (ānanda) in YKh 
(2) ends here and is called "Concerning the Sacred Seats Divided into Sixty-four 
Divisions - a Description of the Liturgy (pūjākrama) of the Kula Tradition”.” 
Thus, in accord with the theoretical model, YKh (2) presents the entire section 
dealing with the sacred seats in a single chapter divided into sūtras. This may well 
have been the original form of the text, although it was probably a single long 
sūtra, not a ‘chapter’ (Gnanda). Thus, entry 89 in the list of 107 sūtras is called ‘the 
(Sutra) of the Group of Eight Seats (vrttapithastaka)’. The name of this sūtra 
suggests that at an earlier stage of redaction, before the division into chapters was 
introduced, there may well have been eight sūtras - one for each seat - clumped 
together as one. 

The following passage (73-79) is set in sragdharā. It is missing in YKh 
(2), which suggests that it is an interpolation. Each of the six seats is briefly 
described again and the goddess and the Siddha who reside there are praised. An 
interesting feature of this presentation is that the goddess in the first four seats 
sings the four Vedas. 


YKh (2) also supplies a colophon after the description of Jalandhara which states that it is the 
Jālandharapīthasūtra. The other seats are described in the same way. The next seat is Purnapitha. 
However, YKh (2) concludes the description with the statement that it is the Kamakhyapithasütra. 
This is obviously a mistake for Pürnapithasütra. The following seat is Kamakhya. YKh (2) has no 
colophon after this, whereas the colophon in YKh (1) says that it is the sūtra called “Concerning 
the Kula Liturgy’ (Kulakramādhikāranāmasūtra). 

' After the description of Kamarüpa, that of Trisrota follows in the same format up to verse 18 of 
the next section. Nothing marks the end of it either in YKh (1) or YKh (2). The same is the case 
for the next pitha - Candrapitha — which is described up to verse 35. It is implicitely identified 
with Candrapura. We are told that: The goddess in the beautiful city of the seat of the moon is an 
unbroken circle. (candrapithapure ramye devi cakhandamandalam 15/21ab). Then comes 
Nadapitha up to verse 54 where it is identified with the city of Kuluta. Then from there to verse 72 
comes the description of Avyaktapitha. This seat appears to be associated with mount Kaumara 
which is ‘on the top of Meru’ (kaumāre merumūrddhani 15/72cd). At this place comes a long 
colophon in YKh (2) declaring that the passage is a chapter (ānanada) the name of which is noted 
in the body of this summary. 

> pīthādhikārarh catuhsastibhedabhinnam kulāmnāyapūjākramavarnano nāmānandah 
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Chapter Sixteen: The Tradition (Transmitted through) the Series (of 
Teachers concerning) the Primordial (adya) Navatman (Adyanavatma- 
pāramparyāmnāya) (47) 


This chapter corresponds to chapter 14 of YKh (2). There it is called the 
Sūtra of the Extraction of the Thirty-two (syllable Vidyā) of the Goddess and 
Aghora (dvatrimsaddevya tatha aghorasyoddhārasūtram), which is in fact the 
subject of this chapter. The colophon in YKh (1) refers to the last passage of this 
chapter which is missing in YKh (2). It deals with the seed-syllable Navatman 
embodied in Vrksanatha, the first teacher. He is eulogised in the last twelve verses 
of this chapter, which are the Vrksadvadasakasütra that appears earlier in the 
text.' Such oversights are clear indications that the text of YKh (1) is the product 
of more than one redactor. The absence of this passage in YKh (2), where it is 
replaced by another that neatly concludes this chapter, is probably the result of a 
more careful redaction of the second recension. It is also possible that the redactor 
drew from an earlier, uncorrupted common source. 

This sütra opens with an exposition of the sonic form of the goddess as the 
collective whole of the fifty energies of the letters of the alphabet and, especially, 
as the thirty-two syllables of her Vidya. As such, she is Sikhāmahešvarī, a name 
that is presumably derived from her identity as the consort of Aghora who is also 
called Sikhasvacchandabhairava. The Tantra goes on to describe the triangular 
grid (prastāra) of letters (said to be the rays of the goddess) called Meru (15- 
28ab).” The secret names of the fifty letters are listed next (28cd-34).* These 
names identify the letters of the thirty-two syllables of the Vidya that are 
‘extracted’ from the grid. They are the syllables of the Kulakrama, each with its 
own metaphysical identity. The seventeenth syllable is the 'great abode of 
liberation', the nineteenth, the Yoginīkula, the twentieth is auspicious and the 
remover of great sin. The formation of the twenty-second syllable marks the 
emergence of the goddess’s Command. The twenty-third is the syllable of the 
Supreme Lord (paramesvara). The twenty-seventh is as brilliant as the risen sun. 
The twenty-ninth is a ray of the Command (35-86ab). The Five Pranavas are 
added to the beginning and the end of it in order to make this into the version of 
the Vidyā consisting of forty-two syllables. Accordingly, they are extracted next. 
(86cd-97). 

After a brief description of the metaphysical and theological identity of the 
parts of the syllables of the Vidya (98-107ab), they are presented in reverse 
divided into the eight parts (pada) of the Vidya (108cd-109ab). A division into 


! See entry (9). 
* The way the Meruprastāra is drawn is described in YKh (1) 38/41 ff. See also KuKh 8/7cd ff.. 
? Cf. with the names of the letters in the Meruprastāra according to KuKh 8/34cd-40ab. 
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sixteen parts is also possible (19cd-11lab).' Next comes the extraction of the 
šākta form of the Aghora mantra of Svacchandabhairava - the Aghora Vidya - by 
means of the same code (111cd-144ab) and its fruits (144cd-152). This Vidya, 
which like the Samaya Vidya of the goddess and the Aghora mantra, consists of 
thirty-two syllables, is considered to be so important that the verses in which its 
extraction is described are called the Ādisūtra. The Vidya itself is ‘the meaning of 
the verses’ ($lokārtha).” 

The rest of this sūtra concerns Bhairava, the Lord of the Kula (kulīša). 
The two mantras Aghora and Ghora are Siva and Sakti. They are essentially one 
and mutually sustaining. Even so the goddess reminds the god that he has been 
awakened by her. In other words the mantra of Aghora is only effective if 
conjoined to that of the goddess (153-158). 

Bhairava’s Parapara form is described next. Here, as in the earlier 
visualizations, he has eight faces. Moreover, he holds the Srimata in one of his 
hands. In effect he is a form of Svacchanda Bhairava who is the god of the 
Srimata or, to be more precise, of the Yogakhanda. He is worshipped in the 
middle of the mandala along with Trikhanda, the supreme form of the goddess 
Kujā. She is like an unbroken stream of nectar that flows into the sacrificial 
vessel. He is worshipped as the original Siddha surrounded by the sixteen 
Sambhava Siddhas in the centre of three encompassing circles representing Mitra, 
Sastha and Oddīša, the Siddhas of the three lineages. In this form Bhairava is 
Srinatha, the first teacher and god worshipped in the middle of the Circle of 
Teachers (gurumandala) (159-176). The Tantra goes on to describe the eight 
faces of Mūrtinātha with Simbhavi Umā as the ninth beyond them and their seed- 
syllables (177-195ab). These are followed by the six limbs (sadanga) (195cd- 
196). This section concludes with Navatman, the god’s sonic form (mūrti) seated 
on Vagbhava — the Great Jewel (197-201ab). The chapter ends with the 
Vrksadvadasakasütra.? 


' The Vidya of the goddess is presented in both forms in the KuKu as well. See KuKh 10/11-12 for 
the division into eight and ibid. 9/31cd-35 for that into sixteen. See also, YKh (1) 17/3-7ab 
? so.api [k, kh, gh: sopa] šrīvatsa vijfieyah [k, kh, ù: -yam; gh: vijfiayam] $rimaccandrapuresvarah 
[k, kh, gh, n: -ram] | 
yasya kaņthasya Slokartham ādisūtram [k: adisutra; n: -tra] mahesvara [n: -rah] M 

YKh (1) 16/150cd-151ab. 
> The Vrksadvādašakasūtra is reproduced in the first half of chapter 51 of the KuKh. 
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Chapter Seventeen: Concerning the Faces and Limbs in the Description of 
the Vidya of the Aged (Goddess) (vrddhavidyadhikaravarnane vaktrangadhi- 
karah) (48) 


As the name of this chapter suggests, it is concerned with the Vidya of the 
goddess. Here she is called Vrddha, and Jyestha, the Aged One and Eldest. This 
name suggests to the initiate that it is the oldest, original form of the Vidya and 
that it is the Vidya of the first of the three transmissions (krama), which is that of 
the Eldest. 

First the Vidya is presented in sixteen parts (pada) in the reverse order and 
then the seven seed-syllables that accompany it (1-21). After this comes the 
division of the Vidya onto her six faces and their description (22-39ab) and then 
the six limbs (39cd-49). The two depositions, those of the faces and the limbs, are 
the Twelvefold Deposition, which along with that of the Transmission of Twenty- 
seven, is particularly powerful (50-60). 


Chapter Eighteen: Concerning the Glory of the Vidya and the Method of its 
Repetition (vidyamahatmye jāpyādhikārah)' (49) 


The sūtra opens with a brief, truncated account of how the mandala of the 
Garland Mantra (malamantra) should be drawn (1-4ab). This is followed by a 
presentation of the Vidya as the Goddess (4cd-10) and then by a list of what it can 
do. There are two aspects of its power. She can be either destructive (samhdarini) 
or ‘on the path of emanation’ (srstimarga). In the latter aspect the Vidya bestows 
liberation. It brings peace (santi) and fulfilment (pusti). In the former aspect it is 
used in black magical rites. Then it deludes, kills, brings others under one's 
control, attracts, and paralysis. Although it has these magical applications, the 
Vidya is supremely spiritual. As such it is said to be the best in all the Kramas, 
which it is why it is always successful (11-13ab). Moreover, it is essentially 
Kundalini who leads to the supreme state of realisation: 


When recited, the Vidya is the great Siddha and inwardly 
(antarangena) Kalika. She is completely full and is recollected by 
mind and speech in the mandala of magical action (karmacakra). 
Having established (her) form, burning with flaming rays (kirana), 
one should lead it in the form of consciousness in half the (time it 
takes to) close the eye, to the supreme (reality) Beyond the Fourth.’ 


' This may be the Jāpyasūtra which is entry 68 in the list of 107 sūtras (but cf. entry 2 above). 
? japtā vidya mahāsiddhā antarangena [k, gh: arhtararhgetaramgena; ñ: antaramga na] kālikā [n: 
kaulikà] || 
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The Tantra goes on to list the worldly benefits and yogic powers one gains 
by reciting it various thousands of times. With 100,000 repetitions one achieves 
liberating flight. The Tantra explains how it should be taught and where it should 
be recited and concludes with a succinct account of how the inner repetition of 
mantra is done that bestows the flight of the liberated state (16-44ab). The chapter 
closes with an interesting passage concerning the inner rosary called the Divine 
Sūtra (Divyasitra) (50). 


Chapter Nineteen 


This chapter consists of four sūtras (50-53) that describe the form in which 
the goddess is visualized in the three lineages and her formless (niskala) aspect.' 
Šrīnātha asks the goddess to tell him the Dhydnasiitra. In response the goddess 
describes the three visualized forms of the goddess governing the three lineages in 
three sūtras. The first sūtra is called the Visualization of the Goddess’s Form 
(Devyāmūrtidhyāna) (50).” It is a description of the form in which Kubjikā is 
visualized in the Lineage of the Child. Then comes the Sūtra of the Visualization 
of Kubjika’s form in the Middle Lineage (Srīmadhyamolidevyāmūrti- 
dhyānasūtra) (51) and the Sutra of the Visualization of the Goddess’s Supreme 
Form (Parādevyāmūrtidhyānasūtra) (52). These three are probably the triad of 
sūtras in the list of 107 sūtras called the Three Sūtras concerning the Form (of the 
goddess) (mūrtisūtratraya) (numbered 34-36). These are followed by the Sūtra of 
the Teacher's Instruction concerning the Formless (aspect) 
(Gurūpadešaniskalasūtra) (53) in which the transcendental aspect of the goddess 
is described. It probably corresponds to the Sūtra concerning the Formless 
(Niskalasūtra) which is entry 39 in the list. 


āpūrņā [gh: apürna; n: apürni] karmacakre [k, kh, gh: karnacakre] tu samsmrta [n: samsmrtva] 
manasa gira | 

samsthapya nimisardham [n: ni * -] tu jvalatkiranaripinim [k, kh: -ni; gh: -kira * rūpiņī; n: 
jalamkirana-] |l 

cidrūpākārarūpeņa [n: -kararüpena] turyatitam [k, kh, gh, n: -te] padam [k, kh, gh, n: param] 
nayet | YKh (1) 18/13cd-15ab. 

! See intro. vol. 2, p. 165 ff.. where these sūtras have been translated. 

? The colophon at the end of this sūtra, which consists of just twenty-nine and a half verses reads: 
iti $rikadibhede SricaturvimSatisahasre devyamürtidhyanam [-k: na] yogakhandah M 19. The 
number 19, found in all the manuscripts, indicates that this is a separate chapter. However, this 
makes no sense as this sütra is the first of a series of four. I have therefore extended this chapter 
up to the end of this group of sūtras. The Devyāmahāmūrtisūtra which is reckoned to be the fourth 
chapter of YKh (2) and corresponds to the last part of chapter 13 of YKh (1) (see above, entry 39), 
should not be confused with this one. 
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Chapter Twenty: The Way of Worshiping the Srimata (Srīmatapūjārcana- 
vidhi)' (55) 


The next topic is the contemplation and worship of the Srimata. Knowing 
this, one achieves the Matarāja. First comes a description of the visualized form 
of the Bhairava who embodies the Srimata. This Bhairava has seven heads, not 
eight as does the god of the Bhairava Krama (1-9). The Mata, that is, the scripture 
itself, is described next ‘as brilliant as crystal’ and guarded by 500 Bhairavas (10- 
13). The following passage concerns the protection and care of the Srimata. Note 
that amongst those belonging to other traditions who should not be shown the 
scripture are Somasiddhantins (14-21). A description of how the Srimata should 
be worshipped (arcana) and the benefits of doing so concludes this sūtra (22-48). 


Chapter Twenty-one: The Venerable Sūtra of Thirty-two (verses concerning 
the goddess) consisting of Thirty-two (syllables). (Sridvatrimsikasiitra)’ (56) 


This interesting sūtra opens with a portrayal of Kapalisabhairava drinking 
many kinds of liquor and divine drinks (1-12ab). Amongst them we find vijaya, a 
drink prepared from marijuana. References to vijaya, are common in the later 
Kaula sources from about the thirteenth century onwards. Knowledge and use of 
this intoxicant was probably introduced into the subcontinent by Muslims. 
Kapālīša is said to ‘play in sixty-four different ways in the world’. This allusion to 
his sixty-four energies alerts us that he is the god of the Bhairava Krama taught in 
this section of the MBT. 

After presenting the purifying and liberating form of the god, we turn to 
the main subject - his consort the Thirty-two lettered Vidya. Inwardly, each 
syllable is a sacred seat and so the Vidya is fit for the Yoginis who attend the 
gatherings in the sacred seats and similar places. We are again reminded of its 
power in rites of black magic for which the Vidya is visualized as being of 
various colours according to the desired result. It should be visualized in the form 
of the Moon if one desires wealth and like the Sun to obtain the Command (12cd- 
22). In order for the Vidya to be effective it must have a location (sthāna). 
Accordingly, the eighteen places in the body and beyond into the End of the 
Twelve where the Vidya is located are listed next (23-28ab). 

After referring to the three forms of the goddess in the lineages of the 
Aged, Youth and Child as Rakta or Amba, Klinna or Siddha, Nitya or Ghora, 
respectively, come thirty-two forms of the Vidya each written out in full. In these 


! [s this one of the Pūjāsūtratraya (entries 23-25 in the list)? 
? The list refers to three sūtras (51-53: dvatrimsikatraya) concerning the Vidya of Thirty-two 
syllables. 
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permutations the goddess is commonly referred to as Kubjikā, Bhagavatī, 
Camunda, Aghorāmukhī, and sometimes as Ghorā. After this comes the short 
Sutra Concerning the Thirty-Two (Syllable Vidya) (DvdatrimSasitra) (57) in 
which the benefits and powers, yogic and magical are listed for each of the forms 
of the Vidya.' 


Chapter Twenty-two: The Sūtra concerning (the Sacrificial) Substances of 
the Krama (Kramadravyādhikārasūtra) (58) 


This sūtra is chapter 13 of YKh (2) where it is called the Sūtra of the 
Sacrificial Substances and the Flowers used for Purification 
(dravyasamskarapuspanam sütram). It lists the flowers and other offerings that 
are considered to be auspicious and inauspicious and their spiritual and magical 
properties (1-23ab). 

Next comes the Sūtra concerning the Transmission of the Teachers 
(Gurukramādhikārasūtra) (59). This sūtra is an explanation of the following 
lines: ^It is said that there are five in the Siddhanta, four in the area of the Left, 
and three in the Right. There are said to be two in the eastern tradition while the 
teacher is the only one in the Kujā Agama in the western tradition 
(olikramamnaya).’* These lines have already appeared twice before at the 
beginning of the Vrksadvādašakasūtra which is also found in the first half of 
chapter 51 of the KuKh. They are completely out of context there. Moreover, they 
add an extra verse and a half to the sūtra which, as its very name says, is just 
twelve verses long. This sūtra, on the other hand, is solely dedicated to an 
explanation of these lines. Thus there can be little doubt that they were somehow 
taken from this sūtra and suffixed to the beginning of the Vrksadvadasakasütra 
by mistake. 


Chapter Twenty-three: The Sūtra concerning the Rules (Samayadhikara- 
sūtra)' (60) 


This sūtra lists the Rules (samaya) an initiate must observe. The same 
subject is treated more extensively in chapter thirty-seven of the Kumarikakhanda 
(1-11ab). Next come the Sūtra dealing with the Seven Rebirths 


! See KuKh vol. 4, appendix 2. 

? siddhānte paficakara [kh: pacakam; à: campakam] proktam catuskam vāmagocare | 
daksine [k, kh, gh: * ksine] trikam ity ahuh pūrvāmnāye dvikam matam || 
pašcimolikramāmnāye gurum ekam kujagame | YKh (1) 22/24-25ab = KuKh 51/1-2ab. 
* This sūtra has been quoted in full in the note to KuKh 51/1-2ab. 

^ Entry 12 in the list of sūtras is the Mahāsamayasūtra. 
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(Janmādhikārasūtra) (61) (11cd-29ab) and the Visualization that Resurrects 
the Dead (Mrtasamjivanidhyana) (62). The latter is one of several sūtras that 
describe a visualization (dhydnasiitra). Especially beneficial for the sick and the 
short lived, it is also meant for Siddhas, Yoginīs, the king, teacher and, of course, 
oneself. Inspired by similar visualizations centred on the medicine god 
Mrtyufijaya Siva, the Conqueror of Death, it is centred on the image of streaming 
nectar that flows from the energies of the Moon at the End of the Twelve and fills 
the body (29cd-46). The subject of the next sūtra is the seventeen syllable Vidya 
that Resurrects the Dead (Mrtasamjivanividya) (63). It describes how the 
mandala of the Vidya should be drawn on a birch leaf along with the Thirty-two 
syllable Vidya of the goddess, Navatman of the god and other seed-syllables and 
the rites that should be performed. The adept who wears this talisman does not 
suffer an untimely death. He is free of disease and old age and is protected from 
ghosts, demons and his enemies. (47-80ab) 


Chapter Twenty-four: Concerning Gesture (Mudrādhikāra)' (64) 


This sūtra consists of 104 verses. They describe eighteen ritual gestures 
(mudrā) that are varieties of Khecarī, the Skyfaring Goddess, the Supreme Energy 
who energizes both their external and inner forms. 


Chapter Twenty-five: Concerning the Signs of Practice (sadhana), 
Accomplishment (siddhi), Kaula practice (carya), the Yogi, Kumari, Teacher 
(ācārya) and Yoginī' (65) 


The first part of this chapter (verses 1-57) is very similar to the Sūtra of 
the Practice (ācāra) of Siddhas and Yoginis (Siddhayoginydcarasitra) (31) which 
is the first part of chapter nine (9/1-53). Here and there we find virtually the same 
lines. The rest appears to be a rewriting of the same sūtra. The topics follow one 
after another in the same way in both cases, that is, descriptions of the true teacher 
(25/2-18ab = 9/1-15) and the false one (25/18cd-26ab = 9/16-23) followed by 
those of the true (25/26cd-35 = 9/24-30ab) and false Yoginī (25/36-41 = 9/30cd- 
34). Then comes a description of the four types of initiate (25/42-50 = 9/35-39). 
The sūtra concludes with a description of Kumāra (25/51-56 = 9/40-41) and 
Kumārī (25/57 = 9/42-48). The former is treated more extensively in this sūtra 
and the latter in chapter nine. 

The version of the sūtra in this chapter is a fully fledged chapter (ananda) 
that closes with the standard long colophon. Its name is a long version of the 
name of the sūtra, thus confirming the close relationship between them. One 


' The Mudrāsūtra is entry 58 in the list. 
? The Ācāryalaksaņasūtra and the Sisyayoginilaksana are entries 98 and 99, respectively in the list. 
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wonders whether the sūtra is a brief, earlier version of the ānanda which 
developed from it. Evidence supporting this possibility is the relationship this 
chapter has with chapter four. There we find the Sūtra concerning the Lineage of 
Siddhas (Siddhasantānasūtra) (15) (4/43-75), which describes the adept who is 
practicing correctly (4/44-50), the Siddha (4/56cd-68) and one who is not 
(asiddha) (4/51-56ab). The essential points made there are repeated in this chapter 
(25/97cd-113). In addition, chapter twenty-five adds a section on the three types 
of yogi - Šāmbhava (25/114-122), Sākta (25/123-124ab) and Āņava (25/124cd- 
125). After a short passage dealing with good places to practice (siddhasthāna) 
(4/69-75), which has no counterpart in chapter twenty-five, the 
Siddhasantānasūtra of chapter four goes on to talk about the Octet of Kula 
(kulāstaka) (4/76-85). There the treatment is guite brief. Although it does contain 
material not found in this chapter, the subject is not treated systematically and 
with the thoroughness we find here. The Siddhasantānasūtra continues with the 
worship and characterization of the four type of initiates, concluding with a brief 
mention of Kumārī (4/86-96ab). Several of these few line are virtually the same as 
25/43cd-57, and similar to 9/35-39. However, both versions in chapters nine and 
twenty-five are more systematic. The Sūtra of the Practice (ācāra) of Siddhas and 
Yoginīs (Siddhayoginyācārasūtra) in chapter nine ends there, whereas chapter 
twenty-five continues with a passage concerning the Octet of Kula (kulāstaka) 
(25/58-97ab). This is presented in three forms. The first is the Octet of the Rule 
(samayāstaka) which consists of the eight types of Yoginis. The second is the 
group of eight low caste women who represent the Eight Mothers in their sacred 
sites. These are the eight Yoginis ‘born in the sacred field’ (ksetrāstaka). The 
third set are the Eight Mothers themselves. 

The more disordered Siddhasantānasūtra, reverts back to talking about the 
eight Yoginis (4/96cd-101) after having talked about the four types of initiates 
(4/86-96ab). Then other kinds of Yoginīs are briefly described (4/108-111) after 
which the topic again reverts to the eight Yoginīs (4/112-115). The sūtra ends 
with a section on four Yoginīs said to be in the body which are identified with 
four of the eight Yoginis (4/116-137ab). However, in chapter 25, after discussing 
the eight Yoginis, the subject reverts to the true and false Siddha (25/97cd-107ab 
and 107cd-113) to conclude with the three types of yogi and the Yoginī. The 
passage on the eight Yoginīs, inserted as it is into the middle of another topic, is 
clearly an interpolation there as it is in the Siddhasantānasūtra, although this is 
less evidently so there. 

In brief, there are substantial similarities in the layout and contents of the 
Siddhayoginyācārasūtra, the Siddhasantānasūtra and chapter twenty-five. 
However, the latter is more inclusive and systematic than the sūtras, although it 
does suffer from discontinuities, notably, the insertion of the passage concerning 
the eight Yoginis. We may conclude that chapter twenty-five is essentially a 
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reworking of the Siddhayoginyācārasūtra and Siddhasantānasūtra. Moreover, we 
may hazard to suggest that the former sūtra, which is well ordered and one- 
pointedly concerned with one basic topic, is an edited version of the latter. As 
each version contains material the others do not, instead of selecting one of the 
three, or integrating them into one, all three versions were incorporated into the 
final text. 


Chapter Twenty-six: Concerning the Hymn to the One (Goddess and her) 
Twelve (aspects namely, her Six) Faces and (Six) Limbs (Vaktrānga- 
dvadasaikastavadhikara)' (66) 


This chapter begins with a hymn to the goddess in thirty-three verses set in 
Sardiilavikridita.? She is represented, in the typical manner of these rich and 
complex hymns, simultaneously in her sonic, mantric form and as the goddesses 
she incorporates into her body with which she is identified as a complex whole. 
The passage that follows is accordingly concerned with her sonic source - the grid 
of Meru which is *the abode of the fifty Siddhas who (govern the letters and) 
belong to the temple mountain of Sumeru whose form is a Linga.” After listing 
the names of the letters,“ the goddess is again eulogized in seventeen verses as 
present within the letters, seed-syllables, and major sacred seats associated with 
them, all of which are her body. These divine forms are ‘the Sambhava plane 
which is all things (samasta) manifest and unmanifest. It is the Kaulika 
transmission of the Command (ajfiakrama) and the sacred Skyfarer in the Void 
which is both divine (transcendent) (divya) and otherwise (adivya) (who is the 
Divine Fire) Samvarta, the abode of the universe? and the goddess. After this 
comes a hymn addressed to the goddess's six faces and six limbs.‘ 


Chapter Twenty-seven 


This chapter begins with the Sūtra of the Previous Tradition 
(pūrvāmnāyasūtra)' (67). It lists in just eight verses the sūtras one should know 


! This sūtra may be the Vaktra- and Anga — sūtras which are 55 and 56, respectively in the list. 

? Bach quarter (pāda) consists of nineteen syllables as follows: ---^^-^-^^^---^--^- 

> lingākārasumerumandiragireh pamcaSsasiddhdlayam || Y Kh (1) 26/42cd. 

^ These verses are quoted in commentary to KuKh 8/34cd-40ab, which is concerned with the same 
subject. 

divyádivyasudivyasünyakhecaram samvartam višvālayam | YKh (1) 26/59ab. 

° This has been translated in notes 33 ff. of KuKh chapter 29. 

7 This sūtra is YKh (1) 27/1-8ab. The same passage is found in YKh (2) 11/30cd-37 with which 
that chapter ends. The colophon there reads: iti caturvimSatisahasre sarvamnayasütradhikarah. As 
there is a separate colophon that closes the previous passage in chapter 11 of YKh (2), this 
colophon refers only to this sūtra. As this sūtra is not about the pūrvāmnāya, it is possible that this 
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to be a true member of the tradition (anvayin) and a bearer of the command of the 
Srikrama. The rest of the chapter consists of three sūtras. The first is the Sūtra of 
Emanation and Withdrawal (Srstisarnhārasūtra)' (68). Like the Sūtra of 
Emanation (Srstisūtra) (27) and the Sūtra of the Conjunction of the Principles 
(Tattvasarnghātasūtra) (28), this one also describes a series of stages of 
emanation and merger. In this case emanation ranges from the Unmanifest 
(avyakta) to the Triple World and withdrawal from the Wheel of the Universe 
(visvacakra) to the reality Free of Defects (niramaya) beyond the Unmanifest. It 
concludes with ten verses on the highest state beyond the Transmental (8cd-39). 

Next comes the Sūtra of the Tradition of the Scripture 
(Āgamāmnāyasūtra) (69). No colophon marks the end of this sūtra of thirty odd 
verses (27/40-72), the last line simply declares that this is the Āgamāmnāyasūtra 
of the Cificini Kula.” The same sūtra with a few additions is chapter seven of YKh 
(2), where it is called Pāramparyāgamāmnāyasūtra. This sūtra extols the 
importance of the seed-syllable Navatman as the sonic form of the First Teacher 
and the transmission of its power through the teachers of the tradition in Konkana 
and the Deccan. Without it scripture alone would be useless. In the second 
recension it is followed by a few verses defining the essential elements of the 
tradition.’ 

Next comes the Sūtra of the Hermitage of the Lineage 
(Santanasramadhikara)* (70). The Hermitage of the Lineage is the Circle of the 
Teachers (gurumandala), which this brief sūtra (73-82ab) purportedly describes. 
In fact this sūtra consists only of an enumeration of the groups of mantras that 
constitute the Mahakrama. First amongst them is the Transmission of Twenty- 
eight, the basic form of the Krama. Said to be common to the three lineages (oli), 
it is in the middle of the Great Mandala. This is probably the mandala of the eight 
sacred seats, which in this way accommodates the Kramamandala in the centre of 
it. 


is a misreading of the name sarvāmnāya. It begins with a declaration by the goddess that she will 
expound the teaching concerning the caryāmnāya — ‘the tradition concerning practice’ which may 
equally well have been the original name of this sūtra. However, as we have seen (above p. 128), 
there is reason also to accept the reading as it stands. It has been translated above on p. 127-128. 
! In YKh (2) this sūtra is called srstisarnhārakūtasūtrādhikāra. YKh (2) 11/1-30ab. The order of 
this and the previous sūtra are reversed in YKh (2) with respect to that in YKh (1). 
? āgamāmnāyasūtredam [k: -statredam] ākhyātam [k: akhyamtam] cificinikule |l 

YKh (1) 27/66cd. 
> Translated in intro. vol. 1, p. 326. 
* See entries 7 and 8 of the list of sūtras. See above entry 12. The colophon reads: iti 
caturvimsatisahasre santānāšramādhikāravarņano [k: -varnane] nāma sūtram || 27 |l. Although 
the colphon is numbered 27 to indicate that it marks the end of the entire chapter 27, it actual 
relates to just the eight verses (YKh (1) 27/67-75) of this sūtra with which this chapter ends. 
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Chapter Twenty-eight: Concerning the Explanation of the Sūtra 
(Sutrabhumikadhikara) (71) 


This chapter is reproduced in chapter fifty-eight of the KuKh. There it is 
an ānanda, not a sūtra, and is called an Explanation (bhūmikā) of the Root Sūtra. 
The Root Sūtra is entry (6) in the list of 107 sūtras. Although there as many as 
three versions of it in the KuKh, it is not amongst the sūtras of the YKh. This is 
surprising as this, its explanatory sūtra, is listed (as entry (5)) amongst the 107 
sūtras. The Root Sūtra may have been lost in the course of the redaction of YKh 
(1) or else it was amongst the sūtras that formed the original nucleus of the KuKh. 

Concerning this and the following chapters incorporated into the KuKh, 
the reader is referred to the annotated translation of the corresponding chapters in 
the KuKh. 


Chapter Twenty-nine: Concerning the Plane (bhūmikā) of the Siddhas 
(Siddhabhümikadhikara) (72-74) 


The three parts of this chapter are reproduced in the KuKh as chapters 59, 
60 and 61. Chapter 59 of the KuKh is called Concerning the Plane of the Four 
Sacred Seats (pīthacatuskabhūmikādhikāra). The equivalent in YKh (1) is simply 
called Concerning the Authority of the Explanation 
(Bhūmikādhikārādhikāra) (72).' Chapter 60 of the KuKh is called Concerning 
the Plane of the Sacred Seats (Pīthabhūmikādhikāra). Due to a lacuna in the sole 
manuscript of this part of the text of the YKh (1) the colophon is missing (73). 
The name of the third part of this chapter (74) is as noted above, whereas chapter 
61 of the KuKh is called Concerning the Plane of the Siddhas and the Goddess 
(Siddhadevyābhūmikādhikāra).” This chapter explains the first unit of the Krama, 
namely, the four sacred seats. 


' There is only a very short colophon in YKh (1) here so even though it is called an ānanada I treat 
it as the first of three sütras that make up this chapter, the end of which is signaled, as usual, by a 
long colophon. 

? Chapter 59 of the KuKh corresponds to YKh (1) 29/9-97. Verses 12cd to 191 of chapter twenty- 
nine of YKh (1) are found only in MS G. MSs K, Gh and N resume from 192. KuKh 60/1-92ab, 
with some omissions and changes in the serial order of the verses (see note to KuKh 60/32ab), 
correspond to YKh (1) (MS G) 29/97cd-186. One folio of MS G is illegible. It may well have 
contained the remaining eight verses at the end of chapter 60 of the KuKh and the colophon (73) 
along with the first sixteen verses of chapter 61 of the KuKh, the rest of which corresponds to the 
remaining part of chapter 29 of YKh (1). YKh (1) 29/188-268ab (which is the end of the chapter) 
corresponds to KuKh 41/17cd-101ab (which is also the end of the chapter there). 
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Chapter Thirty: Concerning the Sūtra of the Five Jewels (Paicaratnasūtrā- 
dhikara) (75) 


This and the following two chapters deal with the remaining five of the six 
groups of mantras that constitute the Sequence of Twenty-seven 
(saptavimsaktikrama), namely, the groups of 5, 6, 4, 5 and 3. Chapter 30 of YKh 
(1) corresponds to chapter (ananda) 62 of the KuKh which is called Concerning 
the Explanation of the Five Jewels (Pafícaratnabhümikadhikara). Thus, in the 
course of its transfer from YKh (1) to the KuKh this sūtra has been restored to its 
original status as a bhūmikā, that is, an ‘explanation’! and it is indeed one, in this 
case, of the series of mantras called the Five Jewels (pajicaratna). 


Chapter Thirty-one: Concerning the Plane (bhümika) of the Group of Six 
(Satkabhumikadhikara) (76) 


This chapter of YKh (1) corresponds to chapter (ananda) 63 of the KuKh 
where it is called the Plane of the  Sextet of the Command 
(Ajfiasatkabhümikadhikara). 


Chapter Thirty-two: Concerning the Stainless Pentad and the Triad 
(Vimalapaficakatrikadhikara) (77) 


Chapter 32 of YKh (1) corresponds to chapter 64 of the KuKh where it is 
called the Plane of the Five and the Triad (Paficatrikabhümikadhikàara).? 


Chapter Thirty-three: The Teaching concerning the Planes of the Octet of 
Kula (Kulastakabhümikanirnaya) (78) 


The first part of this chapter (i.e 33/1-99) ends with a short colophon 
stating that it is an ānanda.* It is chapter 66 of the KuKh. The last verses of this 
chapter explain the importance of the bhūmikās (‘explanations’ and 'planes') and 
so concludes the six bhūmikās that extend from chapter 28 to 33* concerning the 
six components of the Sequence of Twenty-seven of the Transmission of the 
Youth (kaumarakrama). 


! See above, p. 107 concerning the definition of a bhūmikā. 

? The colophons of these chapters in the KuKh are all long ones, whereas in the YKh (1) they are 
short. 

> iti caturvimsatisahasre kulāstakabhūmikānirnayo [g: bhüla-] nāmānandah 

^ The colophon (after 33/123ab) here confirms that this unit is now complete. The colophon reads: 
saptavimsabhedakrame bhiimikadhikaravarnanam samāptam i.e. The description of (the section) 
concerned with the explanations (bhümika) belonging to the transmission of twenty-seven 
divisions is complete. 
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Chapter Thirty-four: The Sūtra concerning the Skyfarer (Khecarasütra) (79- 
81) 


This sūtra is number 11 in the list of sūtras. It is chapter 30 of YKh (2). 
There it is called the Sūtra (concerning) the Command of the Skyfarer composed 
in Twelve (verses) (KhecarajnadvddaSsavrttasitra). It is a hymn in twelve verses 
set in sragdharā addressed to the goddess to whom the Command of the 
Skyfarers (khecarajna) and Bhairava bow. She is, as the Tantra says: 


consciousness (vijfiana), the supreme (goddess), superior 
(transcendent) and inferior (immanent), and Bhairava's will applied 
(niyukta) within the End of Sound above the mandala, (where she is) 
endowed with the parts of the Transmission (kramapada) and is the 
light that has emerged (utthita) within Šiva ($ivānte). Due to the 
contraction (of finitude), she wanders in the lotus of the three worlds.! 


The final verse declares that: ‘the Command contemplated in the three 
worlds is in the City of Gems', that is, in manipuracakra in the navel. It is a 
hexagram that contains the sacred seats, the Siddhas and the Six Yoginis. The 
goddess is worshipped there in each of its parts. 

After this comes the Sūtra of Twelve Verses dedicated to Vakrika 
(Vakrikadvadasasloka) (80). They describe the five centres in the body - the 
Root, the navel, the heart, the throat and the uvula - where the Five Pranavas are 
located within which the goddess resides as their inner energy. 

The next section begins with a list of the six currents (ogha) that constitute 
the sixfold Divine Current (divyaugha). They are: 1) Guru 2) Krama 3) Vidyā 4) 
Kula 5) Purusa and 6) Divya. This is the Supreme Group of Six” (27-28). The 
following verses describe the Six Wheels in the body where the six are projected 
and the Krama is worshipped by the movement of Kundalini through them. (29- 
33) 

Next comes the Sūtra concerning the Plane of the Skyfarer 
(Khecarabhūmikā) (81). It focuses on the "Command of the Skyfarer that has 
emerged in the form of the fifty principles'.* They are the fifty goddesses who 


' ya sā vijūānabhūtā para - aparaparà bhairavecchā niyuktà [k, gh: bhairavasthà niyukto; n: 
bhairavesthā niyukto] 

nādānte [g: nādāte] mandalordhve [k, gh: mamtralorddha; g, ù: mandalorddha; 2: k: 
maņdalārddha; kh: mandalorddha] kramapadasahitā [g: kramapadisahita] utthitabha [g: 
uthitābhā; 2: kh: utthità *] sivānte | 

samkocat samcaranti tribhuvanakamale [g: tribhuvanam-] Y Kh (1) 34/1abc. 

? See intro. vol. 1, p. 320. 

> tattvapaficasarüpena khecarājūā vinirgatā || YKh (1) 34/100cd. 
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govern the letters in the triangle of the goddess. Their names are listed in chapter 
eight of the KuKh. They are described both as individual manifestations of the 
goddess and as phases or aspects of her energy that moves in the Void of 
consciousness and operates in various ways purifying, vitalizing, awakening, 
expanding and radiating light, life and bliss. Thus, as the Tantra promises: "Those 
who realise this secret are freed from the bondage of phenomenal existence. The 
glory of the arising of the innate nature is supreme. They attain Bhairava's 
liberation by the means of the stainless nature (nirafijanasvabhava).’' 

Accordingly the stainless nature of the goddess is revealed next in a 
beautiful hymn to the goddess (102cd-127ab). As she is praised, her essential 
metaphysical identity is described in the following verses with which the hymn 
begins: 


For one whose mind sports in the beginning (of emanation) 
on the beginningless plane of the Skyfaring (goddess), pulsating, she is 
unconditioned. (She is) Siva's state (Sambhava) on the great Šāmbhava 
(plane). She is the awareness of the bliss of the essential nature 
(svabhāva) (of all things) and is free of the Principles and the gualities 
(of Nature). She resides within the plane of the unsupported and is the 
plane of existence (bhūmikā) of the Supreme Goddess (paramešvarī). 
Perpetually merged within the centre of the mandala, she is 
established in the state Beyond Mind (unmanatva). Free of inhalation 
and exhalation, she certainly bestows liberation. Within the 
unsupported (transcendental reality) the mind is forcefully freed of 
desire for Maya. One certainly attains liberation by abandoning all 
duality. Above is expansion (prasara), below vision (drsti), while the 
Kaulini of consciousness (caitanya) is in the middle. He who reaches 
the unsupported is a Kaula, he is a skyfarer.” 


! ye [k, g, gh, ù: yad] budhyanti [gh: vudhyati] rahasyedam [k, gh, ù: rahasyamdam] te muktā [k, 
gh: nuksa] bhavabandhanāt [g: -vadhanat] | 

svabhavodayanamam tu mahatmyam [g: mahātmā] paramātmakam | nirafijanasvabhavena 
moksam [g: mokhyam; gh: -ksa] yāsyanti bhairava [g: bhairavah] | YKh (1) 34/101-102ab. 

? yasya cittam [gh: citam] ramed ādau anādikhecarīpade [k, gh, ù: ānādim- | 

lolībhūtā [k: lila-; gh: nila-; n: lola-] na [k, g, gh, ù: ma] vicchinnā [k, gh, ù: vachinna] 
mahasambhavasambhavi [k, gh, ù: mahasambhavasambhavam; g: -sambhavam] | 
gunatattvavinirmukta [g: gunavanta-] svabhāvānandacetasā [ gh: svabhā *-] |l 
anāšrayapadāntasthā bhūmikā pāramešvarī | 

maņdalānte sada lina unmanatve vyavasthitā | 

švāsocchvāsavinirmuktā [kn n: švāsochāsavinirmukto; g: švāsaucchāsa-; gh: -vinir * *] muktidā 
[8: bhukti *] sā na samSayah [gh: -ya] | 

niralambe mano [n: mato] maya nirāšīkrta yatnatah || 
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The sūtra concludes appropriately with a few verses concerning the inner 
rite. 


Chapter 35: Concerning the Plane of Samvarta (Samvartabhumikadhikara) 
(82) 


This chapter deals with the dynamism of the energy of the goddess that 
operates in the centre of the Samvartamandala. Both the Full Moon and the New, 
repleat with all her energies, the goddess flows up into the immanence of the 
mandala and into the Void above it. She is both the lunar Kali and Sarnvarta - the 
Fire that consumes the worlds and from which they are generated. As the very 
first verses say: 


She who is (both) supreme (transcendental) (para) and 
immanent (aparā) bliss, the Unmanifest, transcendent, supremely 
existent, and subtle and whose abode is the Bliss of Stillness and is 
omniscient, eternal, primordial, beyond action and (yet) ever active, is 
the Transmental, Kali, the energy of consciousness (citkala). This is 
the Lineage of the Divine Current (divyaughasantati). 

Above, within the reality without defects, (She is) the will 
(icchā) which is the vital Self (hamsa). She knows the mantra, which 
is mad with the passion for expansion. She is the power of 
consciousness (cicchakti) and her nature is consciousness (bodha). 
Established in the End of the Sixteen, she pervades the Void and 
discerns (cinoti) (reality) in the Darkness (of Māyā).! 


sarvadvandvaparityāgād [k, n: -gā; g: -dvamdvaparigàn; gh: -dvadvamparityaga] moksam [ gh: 
moksa] yāti na samsayah [k, gh: -ya] | 

ūrdhve prasaram adho [k, gh, ù: prašara-; g: prasaramadho] drstir [k, g, gh ri: drsti] madhye 
[gh: madhya] caitanyakaulinī [g: -kaulikt] || 

yo [g: So] yasyati [g: madhyati; n: * syati] niralambam [g: -lamba] sa kaulīšah [k, gh: -ma; g, n: 
-sa] sa [k, g, gh, ù: na] khecarah | Ibid. 34/102cd-107ab. 

! ya sā parāparānandā [n: -nantā] ya [g: nāsti] sā [g: nāsti] avyaktarüpini | 

atītā sattamā [k, n: samtanà; g: ?; gh: mamtata] sūksmā [g: ?] nirānandapadāšrayā [k, gh: -yam; 
g: 2; ù: -ya] M 

sarvajnd šāšvatī [k: pāšva *; g: sāsvatī?; gh: yāšva; n: sasva] ādyā [k, gh, n: ajfíadya; g: adya] 
kriyātītā [k, g, gh: -te; n: -bhite] sadoditā | 

unmanā citkalā [k, ù: citakalā; gh: cittakala] kalt etad divyaughasantatih [k, n: vivyaumasamtati; 
g: devyamasam * *?; gh: vivyaumasatatt] || 

ürdhve niramaye tattve icchā hamsasvaripini | [g: ?] 

prasaronmattamantrajfia [n: prašaron-] cicchaktir [g: cicchakti-; n: cichakti] bodharūpiņī [k, gh: 
vādha-; n: vedhi-] || 

cinoti [gh: vi-] sodasantastha [g: -sātasthām; gh: -satastha] timire [k, gh, n: miti; g: timite] 
Sünyavyapini [n: šūnya * vyapini] | Ibid. 35/2-5ab. 
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This chapter expounds the Sambhava state and ‘the energy Sambhavi 
elucidated in the Cificinimata’ (6) and the manner in which it displays itself in and 
through the Kramamandala. The focus is on the centre through which the goddess 
flows as the power of the Transmental, creating and dissolving away the cosmic 
mandala through the phases in which it unfolds and retreats back into itself. 


Chapter Thirty-six: Concerning the Explanation of the Divine Current which 
belongs to the Method of the Skyfarer of the Srimata in the Transmission 
beginning with the Transmental (unmanādikrame šrīmatakhecaravidhi- 
divyaughabhūmikādhikārah) (83) 


This chapter expounds in detail, step by step, the eighteen phases of the 
activity of the energy of the Command within the transcendent. Each phase an 
energy and power-holder, it is part of the Lineage of the Divine Current presented 
in more general terms in the previous chapter. It is reproduced in the KuKh as 
chapter fifty-seven. 


Chapter Thirty-seven: The Sūtra concerning the Method (vidhi) of 
Emanation and Withdrawal (Srstisamharavidhisutra) (84) 


The god wants to know about emanation and withdrawal and especially 
about the plane between them (1-5ab). The goddess begins by outlining the 
visualized form of Srikantha who is identified with the Earth (5cd-13ab). He is in 
the centre of a series of polarities understood as aspects emanation and 
withdrawal that are on his left and right, respectively (13cd-17ab). The goddess 
Raudri moves along these three ‘paths’. 

The Path of Emanation begins in the east and, moving clockwise, ends in 
the north-east. When the goddess assumes a fierce form (raudrarūpa), she 
withdraws her emanation moving in an anti-clockwise direction beginning with 
the east and ending with the south-east. Brahmā is emanation which takes place 
progressively beginning with Brāhmaņī, the first of the Eight Mothers, and moves 
through them progressively in each of the primary and secondary directions. Indra 
and the other deities of the directions, reside there. Strung along the circuit are the 
eight sacred seats worshipped successively in the forward order (anuloma). The 
Tantra admonishes that this is the order that should be observed, not the reverse 
one (viloma). This is a general principle. The Samvartamandala should also to be 
worshipped in the same way in accord the modality of emanation (srstinyāya).' 
The black rites (ksudrakarman) are performed by worshipping the deities 
beginning in the south-east. The Six Yoginis, Dakini and the rest, bestow their 


! See KuKh 1/1. 
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grace when worshipped in the forward order, whereas in reverse ‘they eat the fat 
and flesh of the enemy’! (29). 

The Tantra goes on to explain that: ‘the gross is associated with ritual 
(karmakāņda), the subtle consists of thought and that which is devoid of thought 
is said to be supreme"? (32). The supreme reality is the goddess who, in the form 
(vigraha) of AIM, is the emanation (srsti) of all the elements (bhūta). Residing in 
the middle of the mandala, she is Sambhavi, the New Moon. When she is the Full 
Moon, she bestows both liberation and worldly benefits. She is also the Vidya of 
thirty-two syllables. By adding the Five Pranavas at the beginning and end she is 
the Full Moon and the New Moon when recited in the reverse order, without 
them.’ The same energy moves through the Six Wheels within the body. It moves 
in the forward order (anuloma) from the Topknot to the feet. Then, after this has 
been experienced, the rite of adoration, which takes place in both the mandala and 
the body, is performed in the reverse order (vilomāt) in such a way that the energy 
finally merges into the plane of the goddess (45-47). The sūtra concludes with the 
various benefits of worshipping in the eight directions successively marked by the 
eight sacred seats, the eight Mothers and their eight energies. (51-57ab) 


The Sutras of the Faces of the Goddess (Vaktrasūtras) (85-90) 


The following section is called Concerning the Limbs and Faces of the 
Goddess (Devyavaktramgadhikara)* (96). The first part deals with the goddess's 
faces. Perhaps, originally there was just the one sūtra of the (Goddess’s Six) 
Faces (vaktrasūtra), which is entry 55 in the list of sūtras, that has been split into 
six sutras, one for each of the goddess's faces. They are the 1) Parāvaktrasūtra, 2) 
Amaravaktrasūtra, 3) Pūrvavaktrasūtra, 4) Uttaravaktrasūtra, 5) Daksinavaktra- 
sūtra, and the 6) Pašcimavaktrasūtra. These describe the goddesses face as Para 
(the Supreme) at the top, the Immortal (amara) face below and the eastern, 
northern, southern and western face (which is the one in front), respectively 
(57cd-106). 


! vilomena te satror bhaksayanti vasāmisam || YKh (1) 37/29cd. 

? sthülara [k: sthalaris; gh: sthales; n: -las$] ca karmakandastham siiksmam cintamayam bhavet | 
cintayā [g: cintaya] rahitam yac ca tat param parikīrtitam || Ibid. 37/32. 

* amd sā sampute hind samputastha tu pūrņimā || Ibid. 37/49cd. 

^ According to the colophon, this is a separate chapter (ünanda). It does not also include the 
previous sūtra that deals with quite a different topic. 
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The Sūtras of the Limbs of the Goddess (Angasūtras) (90-95) 


Similarly, the Sūtra of the (Goddess’s Six) Limbs (angasitra), which is 
entry 56 in the list of sūtras, may have been split up into the following six sūtras 
that describe the goddess's six limbs. They are her Heart, Head, Topknot, Armour 
and Eye, which are described in the 1) Devyāhrdayasūtra, 2) Sirahsūtra, 3) 
Sikhāsūtra, 4) Kavacasūtra, and 5) Netrasütra. The last section of this chapter 
(ananda) deals with the goddess's Weapon, the sixth limb! (107-168ab). 


Chapter Thirty-eight: Concerning the Sutras (Sutradhikara) (97) 


This section is where the names of the 107 sūtras are listed (1-25ab). The 
verses in the next section are numbered separately in the MSs from one onwards. 
The first is set in sārdūlavikrīdita. The following six are set in vasantatilaka. All 
the remaining verses are set in sragdharā. * These seven verses are numbered 
separately from one to seven and were probably a separate unit. Here the goddess 
is called Khafijint who, along with Srinatha, governs the Transmission of the 
Skyfarers (khecarakrama). This is pure consciousness. The Divine Current 
(divyaugha) is also called the Current of the Flower (puspaugha) because it flows 
through the Point in the centre of the mandala where the goddess resides as the 
uninterrupted Command which is the Flower of Knowledge, that is, the 
Transmental (unmanā). She is Sàmbhavi, the Nityà Malini who is venerated in 
these verses in the Transmission of the mandala of the Teachers of the Command. 
Encapsulated by the Five Pranavas, she is the Vidya of the Full Moon (25-31) 

All the following verses up to the end of this chapter are also in 
sragdhara. The first twelve of them are numbered separately in the MSs. The first 
six (33-38) present the goddess as Sambhavi, ‘the mother of liberation’ who 
resides in the End of the Sixteen. She is in the six sacred seats of the hexagram 
and is accompanied by eighteen phases. These are the Skyfaring Siddhas of the 
Divine Current of the Flower. Then come three verses praising the Vidya who, 
divided into sixteen pairs of syllables is the sixteenfold Command preceded and 
followed by the Five Pranavas, identified with the five sacred seats. Her Vidya is 
given in the reverse order. Here it is: 


' Although this section begins with the goddess saying: Next, O Kulešvara, I will talk about the 
Western Weapon (atah parataram vaksye [g: vakse] pascimastram [g: -matram] kulešvara), it is 
not labelled, as one would expect, ‘astrasitra’. The chapter simply ends here. 


> Each quarter of the metre Sārdūlavikrīdita consists of nineteen syllables, as follows: - - - | * * - | 
*-*p**-|--*|--*]|-/*). Each quarter of Vasantatilaka consists of fourteen syllables: - - *| - 
*k px - [p * -5*|- */ Each quarter of Sragdharā consists of twenty-one syllables: - --1- * - | -, * 


*[**x[*.-px*--[*--, 
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BHAGAVATI GHORE HSKHPHREM SRIM KUBJIKE HRAM HRĪM 
HRAUM NANAŅANAME AGHORAMUKHI CHĀM CHĪM KIŅI KIŅI 
VICCE' 


How the Meru grid (prastāra) is drawn is described next (41-44). A series 
of thirty-two verses in sragdharā follow numbered separately, in each one of 
which a syllable of the Vidya is given in the code names of the letters of 
Meruprastāra” The metaphysical identity of each one, as an aspect as well as the 
totality of the flowing, lunar goddess who is the entire thirty-two syllable Vidyā is 
described and eulogized (45-68). 

The Vidyā is stated in its entirety in reverse in the next verse (69). The 
following verse eulogizes the syllables of the goddess (70). She is praised as 
Nityaklinna (71). She is praised as Kālakubjī present in the wheels and apex of 
the axis of the body (72) and as Rudra$akti (73). She is invoked as Kaulini, who is 
the Command, and Samvarta (74). She is Khafijint who is ‘the stainless Kali, the 
dense black sound (ravā) well accomplished in the End of the Sixteen"? (75). She 
is Kāpālinī who, unmanifest, pulses radiantly (prasphuranti) like the autumn 
moon (76). Next comes a eulogy of the Five Siddhas (77) and the mandala with 
six parts (78) and the Triangle with its seats (79-83ab). 


Chapter Thirty-nine: The Sūtra of (the Hymn) in Thirty-six Verses 
(sattrmsadvrttyadhikaro nama sutram) (99) 


This sütra is a hymn in thirty-six verses set in sragdhara followed by a 
postscript of twenty-nine slokas* eulogizing its importance and effectiveness 
especially if recited in front of the mandala. The first two verses praise Nirvana. It 
is perfectly pure consciousness (caitanya) and the uncreated and undying Sound 
(rava) of the Lords of Mantras and Vidyas. It is attained on the path of the 
Siddhas. Intensely brilliant, it emerges spontaneously from the mouths of the 
teachers. The deity is the lord of the wise (sadhvisa). It is unfailing knowledge, 
aesthetic delight (vitaritarasa) and complete insight (parijfíanamatra) (1). 
Incomparable, it draws strength from itself (svaprabhava) and, inaccessible to any 
means of knowledge, is solely one's personal experience (svanubhavaikamatra) 


(2). 


' Cf. YKh (1) 16/100ff and 17/3-7ab. See chapters 9 to 12 of the KuKh which deal with the 
goddess's Vidyā and its varieties. 

? See KuKh 8/34cd-40ab and YKh (1) 34/24 ff.. 

> sā kali niskalankà asitaghanaravā sodašānte prasiddhā | Ibid. 38/75d. 

* Although this passage ends with a long colophon, it is not numbered as a separate chapter. 
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The next two verses are dedicated to Bhairava and the following ten (5-14) 
to the goddess who is variously named according to aspects of her metaphysical 
(niskala) nature. As 1) Kulālī' she is the bliss of the Command and Kuņdalinī. As 
2) Sarnvartā, she is the all consuming Fire of Time (kalagni). As 3) the goddess of 
the Tradition (Amnayadevi), her body is the Skyfarer and threefold, she is the 
Supreme Power (para Sakti). As 4) Kali she is identified with Rohiņī, the goddess 
of the constellation by that name, auspicious for those who seek victory in battle 
and the ‘plane of victory’ itself. 5) She is the threefold Nityaklinnā, the Triangle 
aflame with the Point (bindu) and light of the Void. Finally, she is 6) Sāmbhavī 
who is - 


Šambhu's energy (šakti) who, when awakened, destroys the 
fear of phenomenal existence and is endowed with (the powers to) 
attract, paralyse, (arouse) passion (rati), control, melt, delude and 
(bestow) the Command of bliss (ahladajna). She is the stream of the 
qualities (of Nature). She rotates anti-clockwise and fills all things 
with the juices (generated by) the churning of passion (mada). 
Profound, she (has a) pulsing (lola) stick-like body whose form is 
crooked (kutila) and moves by the power of the lightning flash of 
consciousness (bodha).* 


Next come the teachers. They are generated from the goddess and are 
aspects of her nature. First come the Five Siddhas and then the Kaula teachers of 
the cosmic Ages and their consorts. Belonging to the previous tradition 
(purvamnaya), they prefigure the Siddhas who propagated the teachings of the 
subsequent (pascima) tradition. Similarly, the Five Siddhas who govern the five 
gross elements preceded them. They are linked by their common identity as the 
five cosmic forces. Next come the lauds of Vajrabodhi, who is identified with the 
First Siddha and then Vatsagulma.* 

After these thirty-six verses the text returns to sloka. We are told that the 
cause and agent (karaka) of the Principles is the goddess who is the supreme 
group of six (parāsatkā). As she is the one universal cause, she is present 


! See intro. vol. 2, p. 107-108 where some of these verses are translated. 

? See intro. 2, p. 242-243. 

? vāmāvartyā [g: -vartā] bhramantim [g: -ntī] madamathanarasaih pürayantim [g: -ntī] samastam 
[g: -stad] 

gambhiram bodhavidyudbalacalakutilakaralolangayastim [g: bhoda-] | 
āhlādājiāsamohadravaņavašaratistobhamākarsaņādyair [g: -dajna- -vasarati- -dyai] 

yuktām vande gunaugham [g: gunaugha] bhavabhayadalanim [g: -ni] bodhitām [g: -na] 
šambhušaktyā || Ibid. 39/14. 

* See intro. vol. 2, p. 499 ff.. 
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everywhere, as a part of the group of six (37). These are the six aspects of the 
goddess. They are not outer, iconic forms, rather they are aspects of her profound 
metaphysical identity. It is this knowledge, above all, that is transmitted in the 
teaching of the MBT, not ritual. Liberation is the goal and this can only be 
achieved by attaining the state which is the goddess’s essential nature. Thus, after 
outlining the form and transmission of the Mata,’ the sūtra concludes: ‘It is said in 
the Vakrikamata that he who reads (this), the entire meaning of the Mata, with 
good faith is a liberated soul and possesses the Command' (55).” 


Chapter Forty: The Sūtra of the Extraction of the Mandalas of the Teachers 
(Gurumandaloddharasitra) (100) 


This sūtra deals with the extraction of five mantras for the mandalas of the 
five elements beginning with Earth up to Space (1-133ab). The extraction is done 
variously in the reverse or forward order, mostly in the code of the “Extraction of 
the Chalk' (khatikoddhara),’ that is, the grid of Meru (merumandalaprastara). 
Another code is derived from the sonic iconic form of the goddess Malini. The 
goddess begins by announcing that she will expound the kramoddhāra of the 
mandalas. These should be worshipped first and then the lineage of the 
transmission (kramasantati) (1-2). The five mandalas are those of the Five Nathas 
who are the first teachers represented by the Five Pranavas projected into the 
centre of the mandalas. These should be present at the beginning and end of each 
mantra. Thus the five mandalas are an important part of the worship of the Krama 
and its mandala. Worshipped together, they form the nucleus of the 
Gurumandala. A sixth mandala completes the Gurumandala which is described 
next. The extraction of a secondary mantra from the Merugahvara associated with 
those of the Circles completes this topic (133cd-155). The sūtra moves on to the 
extraction of the Kaulika Gayatri, the Vidya of twenty-four syllables 
(caturvirnšatikā). It is in three parts of eight syllables each. These are the Vidyas, 
Vajrā, Anayaka and Malini (156-173ab). The sūtra concludes that this teaching 
should only be given 'to one who is devoted to the Kumārīs and yogis and intent 
on the Kalikagama. One who is consecrated here and a teacher (bodhaka) of the 
Kalikagama. One attains Mahatārikā once abandoned the Tāntrika state (bhāva)'.* 


' Quoted above on p. 115. 
* susraddhayā ca sakalam matartham yah pathisyati | 
ajfiadharah sa muktātmā ity uktam vakrikāmate || Ibid. 39/55. 
3 evam te maņdalāh pafíca (g: nàsti) khatikoddhāre (k: satikodvāre) prakāšitāh (k: -tà) | 
YKh (1) 40/123cd. 
* kumārīyogibhaktāya [k, gh: kumārīyogibhaksāya; g: -yoni-; à: kumārīyogi-] kalikagamatatparah 
[k, n: kārikāgamatatparā; gh: karikagamatatpara] || 
atraiva [n: + va] cābhisiktašca kalikagamabodhakah | 
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Chapter Forty-one: The Sūtra of the Extraction of the Seguence of Twenty- 
Seven (Saptāvirnšatikramoddhārasūtra) (107) 


The colophon says that this is a sūtra. Even so, I treat it as a separate 
chapter (ananda) subdivided into sūtras, which is more appropriate. It deals with 
the extraction of the mantras that make up the Transmission of Twenty-seven, 
into which the inner principle is divided' and is the form of the specific Krama 
taught in the YKh. A separate sūtra is dedicated to each group. The yogic planes 
(bhūmikā) and their permutations corresponding to each group were taught in an 
occult way in the bhūmikās in chapters twenty-nine to thirty-two. Here we find 
the mantras of the Krama presented in code. The code is in most cases derived 
from the Meru grid which here is called the Merugahvara (rather than 
Meruprastāra). It is also called the Khatikā. This word literally means ‘chalk’ 
probably with reference to the powdered chalk used to draw it. As usual, this 
triangular mandala is drawn first (3-9ab). Then the teacher should extract the 
letters from it one by one as indicated by the text.' An important feature of these 
mantras is that the entities of each group to which they refer are projected into the 
Wheels (cakra) of the subtle body. These may be six Wheels or just three 
depending on the number of mantras in each group. 

The names of the sūtras speak for the mselves. They are: 

1) The Sütra of the Extraction (of the mantras of) the Group of Four Sacred 
Seats (Pīthacatuskoddhārasūtra) (101) (9cd-74) 

2) The Sütra of the Extraction (of the mantras of) the Group of Five Jewels 
(Ratnapancakoddharasitra) (102). These are a series of mantras dedicated to the 
myriads of Yoginis in the sky, space, the wind, the mortal world, and the world of 
snake gods (75-142). 

3) The Sütra of the (mantras of the) Six (Satkarasutra) (103). These are the 
mantras of the Six Yoginis, also called the Group of Six Mothers (mātarīsatka), 
who govern the vital constituents of the body (dhātu). They may be worshipped in 
two modalities. One is to grace, which nourishes, and the other is restraint, which 
punishes the enemy. In this case, they are worshipped in the latter modality as the 
Sextet of Restraint (nigrahasatka). This, the Tantra tells us, is quite proper as the 
use of this modality in the Krama makes one ‘hard to look at’ by one’s enemies. 
As they differ in this respect from the others (that all serve to grace), these 
mantras are extracted from a different grid called the Vajraprastāra” (143-194). 


tyaktvā [k, gh, n: tyakta] ca tantrikam bhavam sadhayen mahantārikām [k, gh, n: mahatarita] || 
Ibid. 40/177cd-178. 

! See the introduction and notes to chapter eight of the KuKh for an explanation of how this is 

done. 

? See Schoterman 1981: 189 ff. for a description and diagram of this grid drawn from the SSS and 


178 INTRODUCTION 


4) The Sūtra of the Group of Four Siddhas (Siddhacatuskasūtra)' (104) (4) 
(195-206). 

5) The Sūtra of the Extraction (of the mantras of) the Pure Pentad 
(Vimalapaūcakoddhārasūtra) (105) (5) (207-230ab). 

6) The Sūtra of the Triad of the Command (Ajfiatrikasütra) (106) (6). This 
sūtra concludes with the extraction of two ancillary mantras and the declaration 
that ‘the essence of the secret of the Yoginis has been revealed.'? (230cd-269ab). 


Chapter Forty-two: The Extraction of the Mantras Required to Purify the 
Substances Offered in the Rite of Adoration (Püjadravyasamskara- 
mantroddhara) (107) 


This long passage is not labelled as a sūtra or separate chapter (ananda). 
However, like the previous sütras, it is concerned with the extraction of a series of 
mantras and so has been treated as a separate unit. The previous chapter dealt with 
the mantras of the Krama, this one deals with a set of sixteen mantras used to 
purify the sacrificial offerings. They are: 1) the mantra used to fashion the 
mandala (mandalikamantra) (13-19); 2) Navatman (20-28ab); 3) Devidüti, also 
called Bhairavadūtī Vidyā, used to purify the sacrificial vessel and the sacrificial 
substances in it (28cd-47ab). The following mantras serve to purify and 'give life' 
(samjivanti) to 4) the vessel for the sacrificial water (toyapātra) (47cd-50), 5) the 
flowers offered in the rite (51-57), 6) the sandalwood (58-65), 7) the lamp (66- 
69); 8) the incense (70-75), 9) the sacrificial food (naivedya) (76-88), and 10) the 
libation (argha) (89-95). 11) The next mantra is used to worship the Vidyapitha 
(where the scripture is placed) (96-97ab). The next two mantras 12) and 13) are 
uttered when eating caru (97cd-100ab). The last three mantras are used 14) to 
separate the rite into sections (pūjāvidhāraņa) (100cd-102), 15) throw away the 
remnants of the offerings (nirmdlyaksepanamantra) (103-107ab) and 16) 
consecrate the skull (visvamitrakapala) (107cd-112ab). 

After the colophon come five terse verses that summerize very briefly the 
form of the rite and the offerings. Their function is, as the text says, to define the 
‘convention’ (sariketa) that establishes the form of the rite and are, effectively, a 
sūtra (samketa) (108). Once the offerings have been made “the great soul’ is 
invoked to stay firm in order to protect the Vidyapitha where the scripture is kept 


its commentary. 

! One would expect a colophon here saying ‘iti siddhacatuskasūtram” in accord with the general 
form of presentation. Nonetheless, this is clearly one of this set of sūtras. 

* yogininam ca [g: nàsti] sarvasvam [gh: -sva] rahasyam samprakasitam [k, gh, n: sapra-] || Ibid. 


41/268cd. 
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and worshipped. And then, in the middle, presumably of the Vidyāpītha, 
Manthānabhairava manifests.' Thus his direct relation with the Tantra is evident. 


Chapter Forty-three: Concerning Tripurābhairavī 


There is no colophon at the end of the previous passage although the 
subject changes abruptly. Accordingly, I treat this as the beginning of a new 
chapter dedicated to the cult of the goddess Tripurabhairavī which the Tantra calls 
the Tripurākrama taught in the following passages, numbered (1) to (8). 

This long section is introduced by three and a half verses in sragdhara 
which describe the outpouring of energy from the Triangle out into the sacred 
seats in the six corners of the surrounding hexagram. This is the Yoni (bhaga) 
identified initially with Yaksini Raudri who is ‘aroused by the five arrows’ of the 
god of love. Called the excellent abode of the Three Cities (tripurapura), it is the 
tripartite unitary energy of the Transmental. However, instead of being identified 
and praised as usual as the goddess Kubjikā, it is lauded as Ekavīrā, whose six 
aspects are projected into the sacred sites located in the corners of the hexagram. 
These seats are the usual four along with Kulüta and Ujjayani.? Thus Ekavira, an 
aspect of Tripurabhairavi, is dovetailed into Kubjika’s essential attributes whilst 
avoiding her characteristic association with Candrapura which regularly figures in 
the expanded format of six seats. 

This section, dedicated to the goddess Tripurabhairavi, as are the chapters 
dedicated to her in the KuKauM, are important for the historian of South Asian 
religions. This goddess, who still continues to be worshipped independently,’ is 
an immediate precursor of her well known namesake Tripurasundarī, the goddess 
of the Srividya tradition. We have seen that the triangle in the centre of her 
mandala, the famous Šrīcakra, is essentially Kubjika’s Triangle. In this passage 
we find it still in place, as it were, in the hexagram and identified with 
Tripurasundarī s precursor who is, in her turn, implicitly equated with Kubjika, 
the goddess who embodies the energy of the Transmental. 


! tistha [k, gh: tista] ādau [g: $cadau; n: mvādau] mahātmānam [g: -māna; à: madatmanam] 
vidyāpīthasya [g: -pitham] raksaņe || 

tathā [g: ?] madhye [k, g, gh, n: madhya] samutpannam mahāmanthānabhairavam [k, gh, n: -va; 
g: ?] | YKh (1) 42/113cd-114ab. 

* See intro. vol. 1, p. 665-666, for translation of this passage and diagram. 

> Tripurabhairavi is worshipped for example in Benares where she has a small temple close to a 
ghat named after her. There her presence is represented, as gods and goddesses commonly are, by 
a brass mask. A piece of cloth hangs from her lips which is said to be the remains of the garment 
worn by a victim offered to her she is believed to have eaten. Concerning Tripurabhairavi see 
intro. vol. 2, p. 216 ff.. 
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The following passage describes the ‘visualization of the thirty-six 
principles’ (sattrimšattattvadhyāna) beginning with Earth and ending with Šiva 
(5-21ab). This is the body (pinda/preta) pervaded by Vagbhava, Kāmarāja and 
Sakti, which are the three syllables of Tripurabhairavi. Above that are six 
ascending levels of Unstruck Sound. By 'abandoning the six' one attains the 
liberated condition of the Transmental in the End of the Twelve, which is the City 
of the Moon, the abode of Kubjika's tradition (pascimamnaya). The last six stages 
are six aspects of the goddess Tripurabhairavi arranged in the hexagram with 
Ekavira in the central triangle as the seventh beyond where liberation is attained 
(21cd-36). The Mata refers to this as the ‘descent of Tripurabhairavi'! who is thus 
essentially Kubjika, the energy of the Transmental and the Sambhava state (40). 

Then comes what the text calls her ‘staff? (danda) and the Deposition of 
the Fifty relating to Tripura (paūcāšattripurānyāsa), that is, fifty Yoginis 
corresponding to the letters. In this way the adept acquires the goddess's body.” 
The Tantra calls this the Tripurādhārasūtra (1)? (41-70). 

After projecting thirteen of these fifty goddesses into as many sacred seats 
(71-81), the next passage begins concerning the mantras of the ‘great transmission 
of Ekavira’ (ekavīrāmahākrama) (82-83ab). It opens with the root mantra of 
Ekavīrā followed by the projection of the goddess's six limbs (angasatka) (2). 
These are a series of six mantras all of which refer to the goddess as the Yoni 
(bhaga). This is followed by the mantras of the five ‘great arrows’ 
(mahābāņapaūcaka) (3), then a deposition of sixteen mantras on the body 
(sodasakalanyasa) (4) and ends with the mantras accompanying four ritual 
gestures (mudrācatustaya) (5), all of which are related to Kamadeva. 

Next come a series of visualizations (dhyāna) of aspects of this goddess. 
First comes her ‘root form’ (mülasvarüpa) as Kulešvarī. She is Šāmbhavīšakti, 
Bhairavi and Kāmešvarī who, as the energy of passion (kāmašakti), is in the 
Point. She is Ekavīrā whose first descent into the world is in the Western House 
and is the arousing and passionate Bhairavi in the ‘northern face’.* We note that 
according to the description of Kubjika's form with six faces in chapter 29 of the 
KuKh, this face is indeed Tripura. She is the Kulešvarī of this Kula She is alone, 


' ity avataram [k, gh: itye-] prathamam jūātvā tripurabhairavīm [g, n: -vī; gh: -bha * vi] || 
YKh (1) 43/40cd. 
? kulanyāse [k, gh, ù: -vyāse] krte samyak devyādehadharo bhavet | 
tena dehena [g: dehana] siddhyati [k,g, n: -yanti] muktirasti [k, gh: bhuktirasti; n: bhuktiramvi] 
kulāgame || Ibid. 43/69cd-70ab. 
? tripurādhārasūtro ‘yarn YKh (1) 43/70c. 
^ niskalà sakalā sā tu ekavīrā mahābalā |l 
avataram tu prathamam kurute [g: kaunkane] pašcime grhe | 
bhairavī uttare [k, gh: uttara] vaktre ksobhant sarvakamika || 
sā tu mülasvarüpe tu madirodadhimadhyatah [g: ma i ro-] | YKh (1) 43/89cd-9 Lab. 
? See KuKh 29/49. 
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without a consort (ekavīrāvidhāna). After describing her inner nature, the text 
goes on, as usual, to describe her outer form. She has one face and four arms. She 
holds five arrows in the left hand and a bow in the right (83cd-101ab). We are not 
told what she holds in the other two hands; they probably hold a noose and gaud, 
as does Kāmešvarī, who is still commonly depicted and worshipped by the 
Newars in this form as Tripura.' 

As her name suggests, she has three aspects. These correspond to her three 
syllables: Vàgbhava, Kāmarāja and Šakti. The first is the energy of the will that 
emerges from Siva within Vàgbhava as the white Sarasvati. She has one face and 
four arms. She holds a book and a rosary, makes the gesture of knowledge and 
holds a waterpot (101cd-104ab). The second is Kulavage$vari who belongs to the 
division of Manthanabhairava. According to the prescription (vidhāna) of 
Ekavira, she is red and holds a fetter and goad, bow and arrows. She is linked to 
Kāmarāja (104cd-107). The third form is Višvešvarī and her syllable is Sakti. She 
is white like crystal and has four arms. Only two are described. These are the 
gesture that grant boons and free from fear. (108-110) 

These are the three aspects of Ekavira. The other three Bhairavis are 
Kumarika, Klinna and Mahantarika. The first is the goddess of the ‘first division’. 
She is related to Vagbhava and corresponds to the Transmission of the Child of 
the Srikrama. The second is the goddess of the ‘division of the youth’ 
(kaumarabheda) who is linked to Kamaraja and corresponds to the Transmission 
of the Youth. Mahātārikā is old (vrddhā) and so corresponds to the Transmission 
of the Aged. These are the forms of Tripura in the hexagram. Kule$vari alone, as 
Ekavira, is in the middle of the first triangle surrounded by her three aspects 
corresponding to the seed-syllables on the corners of the triangle. presumably, 
these may be worshipped in the triangle alone. The hexagram is formed by adding 
the other three who are in the corners of the second triangle. So this Krama is 
‘sevenfold’ 

Kumarika has one face and is red and ‘comes into being in the great forest 
of lotuses within the Linga with the western face'.” She utters all the scriptures 
and is blood-red. She ‘oozes and is ecstatic, with her mind formed from the 
energy of the consciousness of passion' She is mounted on a ‘ghost’ and is 
seated on a solar disc. She holds a skull, trident and scalpel in her right hands and 
an ascetic’s staff, mirror and citron (bījapūraka) in the left (111-126).* Thus she is 
virtually the same as the form of Tripura described in the KuKauM.? 


' For a modern Newar image of Tripurasundarī as Kāmešvarī see Dyczkowski 2004: plate 6. 
? mahāpadmavane jātā linge [k, g: lingam; gh: limga] vai pascimamukhe [k, g: paScimam-] | 
YKh (1) 43/1 16ab. 
* sravantī ullasantī ca kāmacitkalacetasā |l Ibid. 43/123cd. 
* The text says Kumārikā has four arms but lists these six attributes in her hands. 
> See below, p. 346 ff.. 
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Mahāklinnā, also called Tripurā Klinnā, belongs to the second division, 
which is that of the Youth (kaumāra). She is also red and oozes (sravantī) into the 
Kramamandala,' filling it with her blissful energy. ‘Not troubled by passion’ 
(akāmārtā) she sports with Kamadeva, the Lord of Love (Kāmarāja), who is on 
her left in Kāmarūpa. She has five faces and twelve arms. With her six right hands 
she hold a book, makes the gesture of knowledge, holds a noose, the bow of 
passion, makes the gestures of bestowing boons and Yoga. With her left hands 
she holds a rosary made of a garland of severed heads, an ascetic's pot 
(kamandalu), noose, goad and makes the gestures of fearlessness and Yoga. A 
garland of Yonis hangs from her neck and she sits on a ghost in the middle of the 
lunar orb and is accompanied by Kamadeva (126-142). 

Mahantārikā, who is ‘penetrated with tamas? and is ‘very red’ 
(mahāraktā), 1s the goddess of the third division, which is that of the 
Transmission of the Aged. Alone, without Kamadeva, she is mounted on a Great 
Ghost. She has six faces and eighteen arms. Unfortunately, we are not told what 
she holds. She is within the mandala of the New Moon. She resides in the 
Nandana forest as do all the forms of Tripurabhairavi but, fiercer than the other 
forms, she wears a garland of severed heads and lives in cremation grounds and 
solitary places. Free of the illusion of passion and the God of Love (Kamadeva), 
she is without passion when her nature is not passion and she is passionate when 
itis.” (143-163) 

To conclude, the Tantra explains that: Kulešvarī, Kumārikā, Mahāklinnā 
and the Mahantārikā are the four types of Tripurā who are worshipped along with 
the three types of Bhairavi. The seven, Ekavira, Vāgesvarī, Kāmešvarī, 
Visvešvarī, Bhairavi, Klinna Bhairavi and the aged Bhairavi, Mahantārikā are her 
names when she is projected into the hexagonal mandala with Ekavira in the 
centre. This passage concludes with the statement: 


(Thus, this) has been explained according to the Path of the 
Left in the Manthanabhairavatantra as in a division (bheda) of nine 
and seven which is in the transmission of the great Nitya. I (the 
goddess) have spoken about (this) reality (tattva) hidden in all the 
Tantras. The sevenfold Dhyanasūtra (7) that belongs to the 
Tripurakrama has been taught (in this way).* 


! sasadamgà [n: samdarmgà] akāmārtā sravanti kramamandale || YKh (1) 43/129cd 

? mahāntatamasāvisthā [k: mahārhtarntamasā-; g: mahàntam--vistàn; gh: mahátamtamasá?-; n: 
mahdntam tamasāvistā] bhairavī [k, gh: -vīrh] mahatārikā [k, g, gh, n: -kārh] || Ibid. 43/143cd. 

? kāmamāyāvinirmuktā [g: kāmanāya-; n: kāmarāgavinirmuktā] kamadevavivarjità [g: -deva * 
jita] sada [n: nasti] M [k, gh: nasti] 

akāmākāmarūpeņa [g: akāmāt-] kamarüpena kāmikā | Ibid. 43/148. 

* navasaptakabhedena mahānityākrame [k, gh: mahānitya-] sthitam || 
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The concluding verses list the benefits. An interesting one is that the adept 
does not feel fear whether in the court of a king or a cremation ground. In short: 
‘if in the midst of enemies the body of the Vidya is without stain (nirafijana) (one 
has both) worldly benefit and liberation otherwise (neither) develop”.' 

This consideration leads to the next topic which is the Liturgy of Ekavira 
(ekavīrāpūjākrama) (114) (8). Entirely in prose, it begins with the drawing of the 
Prabhamandala and the worship of nine Yoginis by means of which the Vidya 
can be purified. Then comes the method of worshipping the house 
(grhayāgavidhi) in which the rite is performed. This consists of projecting a set of 
eight mantras into various parts of the building. The manner in which the mandala 
of the Tripurakrama is drawn and worshipped is described next. This consists of a 
lotus with eight petals in the centre of which is Ekavira who, also called 
Mangalya, is surrounded by her aspects, which form part of the Tripurakrama. 

After the series of mantras comes a long prose section describing the 
external worship (pūjā) of the Nine Nityas. This is coupled with the inner ascent 
through the stages of Unstruck Sound, that is, Kundalini, that mark the rise of the 
vital breath.” After this comes the liturgy (krama) of Ekavira proper, first in verse, 
which then reverts to prose. The main subject here is a description of the stages in 
the development of Sound beginning with the vowel A I E and the syllable AIM. 
This is coupled with the movement of the breath. Then the offering of lamps is 
described which ends with the Samayavidyā of Bhagamālinī, the main goddess 
(pradhānā) of Kāmarūpa. After a few more concluding ritual actions, the next rite 
begins. Then come a series of mantras and depositions for the worship of Kumari 
that is called the Kulakumārikākrama. 


Concerning the Sacrifice of the Nine Nityās in (the section) called Ekavira 
Tripura (ekavīrātripurābhidhāne navanityāyāgādhikāra) 


The chapter’ concludes with the worship of Nityaklinnā and the mantras 
for the Nine Nityās associated with Tripura. They are: 1) Kulanityā 2) Vajresvari 


ākhyātarn vamamargena [g, i: -na] bhede [k, gh: bheda] manthānabhairave | 
khyatam tattvam [k, g, gh, n: tatva] maya deva sarvatantresu gopitam [k, gh: mopitam] || 
saptadhā dhyanasitram ca nirnitam tripurakrame | Ibid. 43/169cd-17 ab. 
' arimadhye yada [k, gh, ù: yatna; g: yanna] bhaved [k, gh: bhavad] vidyadeham niramjanam | 
tadā [g: sada] bhogam ca moksam ca anyathā naiva [g: ?; ù: nai *] vardhate [g: ?] || 

Ibid. 43/179cd-180ab. 
> It concludes with the statement: This, the excellent sacrifice (dedicated to) Tripura has been 
explained according to the division of the places (that mark the stages of Sound). 
ity uktam sthanabhedena tripurāyāgam uttamam || Ibid. 44/2cd. 
> This chapter is numbered forty in the manuscripts. 
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3) Tvarita 4) Kurukullā 5) Lalita 6) Bherunda 7) Nilapataka 8) Kāmamangalā and 
9) Vyomavyapint. 

All the MSs except one end here. Although there is the long final colophon 
which marks the end of a text, it 1s clear that the text has been cut short. The 
numbering of the folios of the sole manuscript! that continues further indicates that 
twenty-one folios are missing after the previous colophon. So it is not possible to 
ascertain what has been lost there. The remaining part of the text consists almost 
entirely of short sūtras. The first three sūtras deal with the mortuary rites performed 
for a deceased initiate (kulasrāddha). Through this rite ($raddha) a worshipper of 
the Krama is liberated. They are: (115) the Sūtra dealing with the Funerary 
Rites (antyestisūtra), (116) the Sūtra concerning the Prescription for the 
Offerings to the Ancestors ($rāddhavidhisūtra), (117) the Sūtra concerning 
the Prescription for the Offerings to the Ancestors in Another Way. 
(aparapaksas$raddhavidhi) Next comes the Paūcapraņavasūtra which is 
reproduced in chapter 54 of the KuKh. This is followed by the 
Dvadasaslokasütra. The core of this disordered sūtra is reproduced in the KuKh” 
and is commented in the Tīkā? Dvādašašloka is a name for the syllable 
HSKHPHREM. After the first introductory verse that refers to this as the Single 
Peak Syllable (ekāksarakūta), six mantras are presented for the six sacred seats 
that correspond to the six letters of this seed-syllable. Then the syllable is 
extracted in code. The Caitanyamāhātmya is a brief eulogy of the power of this 
syllable, which is also called Caitanyakita. 

The next passage is called A Description of the Glory of the Repetition 
of the Vidya in the Prescription concerning the Current of the Vidya 
(vidyaughavidhane japamahatmyavarnanam). It is labelled as a separate chapter 
(ananda). All of it up to the last but one line is largely reproduced in the KuKh.' 
Most of this passage is also found in the SM, although a few verses there are not 
in the same order. It is followed by the Sütra of the Teaching of the Convention 
(Sanketanirņayasūtra) The first verses of this sūtra, in which the goddess 
questions the god concerning the nine ‘conventions’, is found in the KuKh.^ This 
sütra supplies replies to these questions. An unlabelled passage’ comes next 


! This is MS G. See bibliography. 

? KuKh 9/2cd-9ab. 

? See notes to the translation for details. 

^ See KuKh 12/22cd-42 and notes. The colophon in YKh (1) reads: iti sricaturvirnsatisáhasre 
vidyoghavidhāne [vidyagha-] japamahātmyavarņe kramodayo nāmānandah. The colophon in the 
KuKh ends: vidyamahatmyavarnanadhikare kramodayo namanandah. 

> See notes ibid. for details. 

* See notes to KuKh 39/113-115ab, where this sūtra has been quoted and translated. 

7 Folio 196 of the MS is illegible. It contained the end of this section and the colophon. Perhaps 
this passage was called melakasütra or the like. 
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concerning the inner assembly (melaka) of Yoginīs and Siddhas. This is the 
projection of the sacred seats into the centres within the body coupled with the 
higher principles that are traversed in the upward ascent of the breath. After this 
comes the Sūtra concerning Gestures (Mudrādhikārasūtra) This sūtra deals 
with mudrās mostly in terms of the movement of the vital breath, location of the 
metaphysical principles, the sacred seats and the like. The next unlabelled 
passage! is in sragdharā.” It integrates the material of the Sarivartāsūtra and the 
Root Sūtra which describe the progressive emanation of the parts of the Sequence 
of Twenty-eight and the formation of the mandala. Next comes the Sutra 
concerning the End of the Sixteen (sodašāntamuktisūtra). A few lines at the 
beginning of this sūtra are missing. It describes the sixteen stations up to the End 
of the Sixteen beginning with the Wheel of the Foundation.’ The last passage 
which concerns the same sūtra (sodašāntamuktisūtrādhikāra) begins with a few 
beautiful verses describing the black lunar goddess who resides in the End of the 
Twelve. This is followed by the concluding verses of the KMT with which this 
khanda ends.* 


The Second Recension of the Yogakhanda 


There are two recensions of the Yogakhanda. Although a substantial part 
of the second recension of the YKh is common with the first recension - enough 
for us to speak of two recensions - we also find there important contributions to 
the development of the doctrine of the Srimata in twenty-four thousand verses. 
Amongst them is the extensive development of the goddess's myth in novel 
perspectives? Another is the full development of the lineages of teachers.* We 
should not be mislead by the name I have given this text. Its high quality and the 
numerous passages drawn from it that are incorporated into the KuKh and other 
Kubjika Tantras, amply attest to its importance and substantial individual identity. 
Unfortunately, only two manuscripts have been recovered so far. They are very 
closely related and both start and break off in the same places, suggesting that one 
may well be the copy of the other, or that they are both copies of the same 
original. About half the text is common to the first recension from which the 
second appears to have been derived. The places where the two tally are recorded 
below in the notes to the summary of YKh (2). 


! Folio 200b, where this section ends along with the colophon, is illegible. 

? The first four verses are in the notes to KuKh 2/7cd-8ab. The rest are in the notes to KuKh 26/25. 
? See intro. p. vol. 1, p. 417 ff. for a translation. 

^ These are KMT 25/189-199, 221. 

? See intro. vol. 1, p. 157 ff.. 

* See intro. vol. 2, p. 536 ff.. 
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Both recensions are built up in the same disordered manner out of sūtras 
loosely arranged into chapters. The first five chapters of the second recension 
correspond to chapters 12 to 15 of the first recension. Even though the material is 
essentially the same, (although there are a good number of substantial variants) 
and presented in the same order, the divisions between the sūtras and chapters 
differ in several instances. This may be because their earlier fragments - sūtras 
and stotras - existed initially independently or as part of an earlier recension. 
These chapters are mostly concerned with a description of the eight sacred seats. 
YKh (1) is particularly fond of the system of eight sacred seats where it is 
presented in numerous ways as the main maņdala of the Bhairavakrama that is 
worshipped and expounded in parallel to that of the goddess, the Srikulakrama. 
This is not the case in the YKh (2) or, indeed, in any other Kubjika Tantra. 

The passages that are common to the two recensions of the YKh may be 
the result of a reworking and supplimentation in the second recension of these 
passages drawn from the common source of both, namely, the original sūtras. The 
presence of additional sūtras in the second recension is for the same reason and 
because new ones were written after the compilation of the first recension. There 
are evident developments in the teachings of this recension, with respect to the 
first one. For example, we have observed that the first recension hardly refers to 
the lineages of Siddhas established after the first transmission. The situation in the 
second recension is much more developed. There they are presented in an 
extensive and systematic manner. Thus one can surmise that the final redaction of 
the second recension post-dates that of the first one. 

The substantial number of chapters YKh (2) shares in common with YKh 
(1), especially those that describe the eight pitha system, YKh (2) are a clear sign 
that it was intended to be aligned to YKh (1). Indeed, it is not unlikely that it was 
redacted with the intension either of inserting it into YKh (1) or as an alternative, 
authoritative version. The divisions of the sections into sūtras and ānandas is 
another sign that this was intended. Hardly more than a quarter of the material in 
the second recension is found only there. What is not common to the first 
recension is found mostly in the Kumarikakhanda. While it is probable that the 
second recension is drawing from the first, it is more likely that the KuKh is 
drawing from YKh (2). The KuKh may have drawn from a common, original 
source which may have been a more complete version of the YKh that contained 
all the extra material found in the second recension, but this is unlikely. Some, at 
least, of the extra sūtras must be later than those of the first recension. When we 
find the same material in both recensions, it is usually presented in a more ordered 
and polished manner in the second one, although the division of the text there also 
is not entirely coherent. The reader is referred to the summary of the first 
recension for accounts of chapters and sūtras common to the second one and to 
the corresponding passage in the KuKh and translations where they are noted. 
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1) The Hymn to the First Descent (Adyavataradandaka) 
2) The Descent of the Scriptures (Agamavatàra) 


These two Anandas are two parts of chapter (ananda) 12 of YKh (1) and 
so may be treated conveniently together. As the usual introductory dialogue 
between the goddess and the god is missing, it is possible that this recension did 
not originally begin here. However, one does not get this impression. The text 
does not start abruptly as if after a sudden break. On the contrary, it opens with a 
verse in praise of the goddess that may be taken to be the standard 
mangalācaraņa.' It goes on to describe in theological terms first Bhairava and 
then the goddess. The god is astonished to see the goddess in an elevated state and 
intones a hymn to her modelled on the Malinistava. Although her emergence from 
the Linga is not mentioned here, it is clear that this is meant to be a re-enactment 
of that primal theophany. As in the original myth, the goddess is pleased by the 
hymn and imparts the Command to the god. However, in this case there is an 
extra crucial detail. The goddess transmits the scripture to him. The Sūtra of the 
Descent of the Krama Scripture (kramāgamāvatārasūtra)” which describes the 
stages in which the scripture was ‘brought down to earth’ follows naturally after 
this. In YKh (2) this sütra is presented as a fully fledged chapter (ananda) with a 
long colophon and called Āgamāvatāra as is the hymn and the preamble that 
precedes it. There is no break in YKh (1) between the hymn and the sūtra. After 
the hymn in YKh (1) the goddess responds by saying that she is pleased and goes 
on to describe herself again briefly, declaring that the hymn is part of all the 
transmissions (krama). The god then tells her that he is frightened and pleads to 
be saved from the ‘terrible ocean of samsara'. This is missing in YKh (2). There 
the second chapter begins directly after the hymn with the goddess's declaration 
that she is pleased with the god and then goes on to impart the sūtra. We find the 
same lines in YKh (1) but there they are redundant. She has already said that 
before. In YKh (1) the hymn is called Adyoghadandakastotra - the Hymn to the 
Primordial Current. In YKh (2) it is called Ādyāvatāradaņdaka - the Hymn to the 
First Descent implying that it is not only the 'descent' of the goddess into the 
world but also of the scripture. In short, one gets the impression that the redactor 
of YKh (2) has tidied up the text. However, was it originally drawn from the first 
recension or from another common source? 


! YKh (2) 1/1 ff. = YKh (1) 12/1 ff.. See intro. vol. 2, p. 130-131. 
? Most of this sūtra has been translated above p. 42 ff.. 
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3) 3) The Sūtra concerning the Descent of the Sacred Seats 
(Pīthāvatārasūtra) 


The third ānanda of YKh (2) corresponds to chapters 13 to 15 of YKh (1) 
where the eight sacred seats are described.' In keeping with the generally more 
ordered arrangement of the material in this recension, an Gnanda is made up, as 
one would expect, of sūtras related to a single subject. This, the first sūtra, is the 
first part of chapter 13 of YKh (1). It lists the sixty-four units that constitute the 
basic four sacred seats. 


5) 4) The Sūtra concerning the Great Iconic Form of the Goddess 
(Devyāmahāmūrtisūtra) 


This sūtra describes the six sacred seats and their arrangement in the 
hexagram. It corresponds to the second part of chapter 13 of YKh (1). 


5) The Sūtra of the Teaching (Upadešasūtra) 
This sūtra corresponds to chapter 14 of the first recension. 


6) The Sūtra of the Teaching concerning the Sacred Seat of Orn which 
belongs to the Khecara Transmission — (khecarakramadhikare 
omkarapithanirnayasitraM) 


This and the following four sūtras constitute the Transmission of the 
Sacred Seats (pithakrama). They expound the group of eight sacred seats and 
cover the remaining part of chapter 14 and most of chapter 15 of the first 
recension. 


7) The Sūtra concerning Jalandhara (Jālandharapīthasūtra) 


8) (The Sūtra concerning Pürnagiri) (pürnagirisutra) colophons mark 
the end of the passages dealing with the seats Omkara, Jalandhara and Kamarüpa 
each stating that it is the sūtra concerning that particular seat. However, there is 
no such colphon at the end of the passage dealing with Pürnagiri. Similarly, the 
conclusion of the sūtras concerning the remaining four seats after Kamarüpa are 
also missing. 


! See intro. vol. 1, p. 666 ff.. 
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9) The Sūtra of the Sacred Seat Kāmākhya (Kāmākhyapīthasūtra) 


5) 10) A Description of the Liturgy of the Kula tradition divided into 
Sixty-four divisions with relation to the Sacred Seats 
(Pīthādhikāracatuhsasthibhedabhinnakulāmnāyapūjākramavarņana) 


The entire section dealing with the eight seats is marked by a concluding 
colophon as the end of an ānanda. While, one would think that it should be 
numbered, it is not, whereas the Omkdrapithasitra is numbered as the fifth. I 
have therefore moved that number to the end of the colophon of this ānanda. This 
minor emendation sets the rest of the numbering, as we find it in the manuscripts, 
in relative order. Nonetheless, however, some inconsistencies remain. These are 
due, as this case exemplifies, to the irregular division of the text into sūtras and 
ānandas. 

Note also that although it makes good sense to order these sūtras into a 
single chapter, the title of the chapter is not entirely congruent with its contents. 
The 'division into sixty-four' refers to the group of four sacred seats each of which 
contains sixteen units. This is the subject of the first sūtra in this series (1.e. the 
sūtra concerning the Descent of the Sacred Seats). Thus the corresponding 
passage in first recension is called that 'the group of four sacred seats divided into 
the sixty-four divisions of the Sripitha' (sripithacatuhsastibhedabhinnapitha- 
catuska). 


6) 11) The Sūtra concerning the Descent of the Scripture 
(Agamavatarasitra) 


The sūtra proper is prefaced with a few verses concerning the Ninefold 
Krama (1-10). The sūtra, a part of which has been translated above,' concerns the 
revelation of the scriptures (11-29). 


7) 12) The Sutra of the Tradition of the Scripture belonging to the 
Lineage of Teachers (Pāramparyāgamāmnāyasūtra)” 


! See p. 42 ff.. 
? YKh (2) 7/2-3ab; 5cd-9; 13cd-24; 26cd; 27ab; 28-29ab; 29cd-30ab = YKh (1) 27/ 38cd-39; 40- 
44ab; 46-58ab; 59cd; 59ab; 60-61ab; 62. The last line of YKh (2) 7 is missing in YKh (1) 27. Just 
after the last line in YKh (2) comes this colophon: iti caturvitnSatisahasre pāramparyāgamām- 
nāyasūtram || 7 |1 

Instead of that last line YKh (1) read püjayet tat prayatnena sarvasvan ca nivedayet | (k: 
nāsti) 27/63ab. Then after a short digression, the last line of this passage in the YKh (1) declares 
that this is the agamamnayasütra (āgamāmnāyasūtredarn [k: -statredam]  akhyatam [k: 
ākhyārhtam] cificinikule || YKh (1) 27/66cd). See above, p. 166. 
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This sūtra is the second of three that constitute chapter 27 of the first 
recension. There no colophon marks the end of it although the last line, missing in 
the second recension, notifies the reader that it is the Agamamnayasütra. It is 
followed by a few verses that have little connection with the sūtra. In the second 
recension the sūtra appears as a compact whole. This is achieved by adding verses 
to the end that relate well to the subject, namely, the importance of the scripture. 
The core of this addition is drawn from the last chapter of the KMT where the 
scripture of 24,000 verses is mentioned. The purpose is to identify it with the 
MBT. Again one gets the impression that the sūtra was drawn from the first 
recension and them redacted with more care (30 verses). 


8) 13) The Sūtra of the Teaching concerning the Seat (Asanamnayasütra) 


This sūtra describes the formation of the seat upon which the officiant sits. 
It is essentially a mandala of the quarters guarded by five lions for the main 
directions and the centre and eight lions and Mothers around them. It serves to 
generate a divine body (divyadeha) for the officiant who does this by depositing 
the six limbs of the Vidya on his body and its vital constituents (dhdtu) while 
sitting on the seat (1-28ab) 


9) 14) C) 


The colophon of this sūtra or chapter is missing and so we do not know its 
name. The topics discussed in it are the drawing of the maņdala (1-11), the 
projection of the sacred seats and the Krama of Twenty-seven Divisions into the 
maņdala (12-16), the projection of the sacred seats into the directions and six 
limbs (17-21), the projection of the Sixteen Teachers (purusa) into the mandala 
and the body along with their worship in the directions (22-37ab) 


10) 15) The Sūtra concerning Liberated Worship (Nirvanapüjasutra) 
These nineteen verses layout a series of homologies with the parts of the 
body, senses and the like and the objects, offerings and rites of purification and 


adoration. 


11) 16) Concerning the Sūtra of the Peak syllable of Emanation and 
Destruction (Srstisarnhārakūtasūtrādhikāra) 
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This and the following sūtra are also found in the first recension (1-30ab, 
30cd-37).' 


17) Concerning the Sūtra of all the Traditions (Sarvāmnāya- 
sūtrādhikāra) 
12) 18) The Liturgy of the Wheel of Klinnā (Klinnācakrapūjākrama) 


This rite is also called Sāntayoga or Bhagayāga. It is essentially Kaula 
ritual intercourse (maithuna). The mandala is drawn first and food offerings are 
made to the deities in it and the Kaula partner. The text continues: 


Once (the female partner) has been made blissful with 
mantras, worship the secret place (guhyasthāna). Consecrating it with 
the three seed-syllables of the Linga, touch it. O lord of the gods, first 
of all insert the right index finger. Move the tongue around there and 
insert the Linga. Then by means of (the movement of the vital breath 
called) the weapon of intercourse (helādandanaya) merge into the 
supreme power. Contemplate one's own Self in the form of Bhairava 
and that beautiful Yoni (bhaga). The expert should kiss (the consort’s) 
eyes and ears with vigour (yatnāt) and slowly kiss (her) navel, heart, 
and throat. O lord of the gods, one should contemplate the divine form 
(mūrti) (of the Yoni) until it flows (with sexual juices). Then having 
produced the mixture of male and female fluids (kundagola) along 
with five nectars (of the bodily fluids) and worshipped the Krama and 
the scripture, O Bhairava, the Kula yogi, along with (his) partner 
(dūtī), should eat it with effort.” 


' This sūtra is also found in YKh (1) 27/9-39 which corresponds to YKh (2) 11/1-30ab and YKh 
(1) 27/1-8 corresponds to YKh (2) 11/30cd-37. See above, p. 128 for a translation. 

* mantrenananditam krtvā guhyasthānam prapüjayet | 

lingabijatrayenaiva abhimantrya [k, kh: abhimantrā] ca samsprset | 

prathamam tāvad deveša daksinam tarjanim [k, kh: tairjani] ksipet | 

rasanam [k, kh: resanā] lolayet tatra lingam pascad viniksipet || 

heladandanayastrena [k: - nayastrena; kh: heladandenayasrena] parasaktyam [k: -Sakte; kh: *(?) 
rāšakte] layam nayet | 

atmanam bhairavakaram subhagam [k, kh: šubhagā] tam [k, kh: sā] vicintayet |l 

aksams ca cumbayed yatnāt tasam karnau [k, kh: karno] vicaksanah | 

nabhim ca [k, kh: nasti] hrdayam [k: -ya; kh: hr * *(?)] kantham [k: +ca; kh: (?)] cumbayet [k: 
cumvaye; kh: (?)] Sanaih [kh: (?)] šanaih M 

yavad [k: yava] dravati [kh: (?)] devesa tavad [k: tava; kh: tavan] mūrti vicintayet | 

samsritya kundagolam tu paficamrtasamanvitam || 

pūjayitvā kramam pūrvam Ggamam [k, kh: pūrvarumā-] kulayoginah | 

pašcāt tam prasayed yatnat [kh: yannāt] saha dūtyā ca bhairava || YKh (2) 12/7-12. 
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The section concludes with a brief reference to the worship of 
Viddhicakra, also called Bhagacakra, that contains ten Klinnā Yoginīs and five 
Purusas (1-20ab) 


19) The Sutra concerned with the Worship of the Goddesses who 
preside over the Sixty Years (Sastisamvatsaradhikarinidevinpujadhikarasütra) 


This sütra teaches how the goddesses and gods presiding over the cycle of 
sixty years are to be worshipped. The topic includes: the names of the Sixty Years 
in the Age of Strife in the Deccan' (21cd-27ab), the names of the Sixty Years and 
the auspicious and inauspicious events associated with them in accord with their 
names (27cd-43), the goddess in authority over each of the years (44-53ab), the 
way to worship the sixty goddesses at inauspicious times (53cd-57), the goddesses 
worshipped each year and the benefits of doing so (58-88). They should be 
worshipped in their corresponding year on the eighth and fourteenth of the bright 
fortnight of each lunar month. They give accomplishment (siddhi), liberation and 
bestow boons. 


13) 20) The sūtra of the Sacrificial Substances and the Flowers used for 
Purification (Dravyasamskarapuspasitra) 


This short sūtra of just 19 verses is the same, apart from a few lines 
missing at the end as the Sütra concerning the Krama (Sacrificial) Substances 
with which chapter twenty-two of the first recension begins. 


14) 21) The Sütra of the Extraction of the thirty-two (syllable Vidya) of 
the Goddess and Aghora (dvātrīrnšaddevyās tathā aghorasyoddhārasūtram) 


This sūtra is virtually the same as chapter 16 of YKh (1). 
15) 22) The Teaching concerning the lineages of the Divine and other 
currents in the Descent of the Four Ages (caturyugavatare divyaughadi- 


paramparyamnaya) 


This chapter is dedicated to a description of the lineages of teachers.? 


The mantra is: AIM GUHYAKUBJIKE HRIM HA HA HA 

! sastisamvatsaráh [k, kh: -ra] khyātāh [k: -tà; kh: -sarā * *(?)] kalau vai daksiņāpathi || YKh (2) 
12/43cd. Concerning the cycle of Sixty Years, see KuKh 32/1-15 and note. 

? See intro. vol. 2, 536 ff. where most of this chapter has been translated. 
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16) 23) The Descent of Srīnātha in the Authority of the Divine Command 
(divyajnadhikare šrīnāthāvatārah) 


This chapter is essentially a version of the goddess's myth. Although 
recognisable as such, it is retold with considerable differences in many details." 
(1-240) 


24) The Dandakastotra, a Kaulika (stotra dedicated) to Vaisnava bliss 
(dandakastotram vaisnavanandakaulikam) 


This is Srikantha's hymn to the goddess when she appears out of the 
Linga. She is praised as Visnu and other deities, many of whom are mentioned in 
the original Mālinīstava on which it is modelled. It is in prose and inserted 
between verses 143 and 144 


17) 25) The Descent of the Siddhanathas and concerning the Observance 
of the Initiation Performed in relation to the Years (siddhanathanamavatare 
sāmvatsarakramadīksānusthānādhikārah) 


This chapter, like chapter 15, is concerned with the line of teachers 
(gurupankti), otherwise known as the Current of Teachers (gurvogha). In the 
initial preamble the teachers are delineated in their standard groups of three along 
with the Nine and Sixteen Nathas initiated in Konkana (1-10). Next come the 
three lineages (oli), their founding Siddhas and their transmissions (krama) in 
relation to the three sacred seats of the intellect, mind and ego and the forms of 
the Command that operate in them (11-35ab). The following topics are: 
cosmogony and the generation of Navatman in relation to the Divine Current 
(35cd-40), the descent of the Couple, Srinatha and Cificini (yugmavatara) (41- 
44ab), the Current of the Persons (purusaugha), namely, the Nine Siddhas, their 
location in the subtle body and worship (44cd-61). Next come the sixteen 
disciples of the three Persons. Externally, they are the sixteen disciples in 
Konkana in the Kali Age (70cd). Full of the sixteen energies of the lunar vowels, 
they are in the Supreme Self (62-65). The inner locations of the Sixteen Persons 
are listed next (66-70), the distribution of the sixteen in the three Olis (71-2) and 
conclusion (73-79). Next come the birthdays and places of descent of the Nine 
Siddhas (80-95), the birthdays (abdodaya) of the Sixteen Siddhas (96-112ab), the 
location of the Teachers in the mandala where they are worshipped (112cd-117), 
the liturgy (krama) of the worship of the groups of the lineages of teachers (118- 


! This chapter has been translated in intro. vol. 1, p. 157 ff.. 


194 INTRODUCTION 


121) and, finally, the convention (samketa) concerning the places in the body 
where the disciples are projected (122-126ab). 


18) 26) Concerning the Rite of Restraint and the Worship of the 
Venerable Group of Six (Srisatkakramapüjanigrahadhikara) 


The topics of this chapter are the Five Jewels' (1-20), the group of six 
peak syllables (kūtasatka), the Six Wheels and the Six Yoginis? (21-48ab), the 
worship of the Six Yoginīs (48cd-52ab), the drawing of the hexagonal mandala 
(52cd- 56ab), the projection of the seats onto the hand (56cd-57), and animal 
offerings for the rite that restrains the wicked (nigraha) (58-75ab). 


19) 27) The Descent of the Sambhava Command (Sambhavàjfiavatüra) 


The first six verses of this chapter deal with the Vow of Knowledge 
(vidyāvrata). Drawn originally from the TS, they are also found in the KuKh.? As 
there is no connection with what has gone before and what follows, it appears that 
these verses are misplaced here. This is all the more apparent as Šrīnātha now 
goes on to say that he has heard what was discussed in the previous chapter and 
wants to know more, namely, the teaching concerning the Sambhava state of 
Ādinātha which is 'beyond mantra and Tantra’ (7-12). The goddess responds by 
telling him about the inner teaching (adhydtma) that should be kept secret. This is 
Khecarīmudrā (13-34), which is the Transmental (31). Next comes inner, mental 
worship of the Transmental (35-39ab), the excellence of a true yogi (39cd-42), in 
praise of the mother and Srinatha (43-4), concerning the Agama (45-50ab), the 
goddess Kālikā and Kumārikā, the Sambhavajfia, and the Skyfaring goddess who 
is the lunar energy of the Void (khakalā) (50cd-54). 

The goddess is pleased with the god's praises. Penetrating one another, 
they are an inseparable couple. She is the seventeenth energy and the couple is the 
eighteenth. The true nature of the Divine Current can only be taught by the 
goddess to one such as Bhairava, who is truly devoted to her and is in his last 
birth. The goddess extols Bhairava and describes his inner nature as Navatman 
(55-85). The Goddess Khecari declares her excellence and describes her subtle 
metaphysical nature. She goes on to describe herself as the energy of 


' Concerning the group of mantras called the Five Jewels, see chapter 62 of the KuKh. 

? Concerning the Six Yoginis, see chapter 63 of the KuKh. 

> KuKh 14/1-6. 

^ Here Kubjikā is implicitly identified with the goddess Kali who is 'in the middle of the twelve 
suns and abides as the twelve (forms of) light (bhāsā)' (dvadasarkadimadhyastha bhāsā 
dvādašasarsthitā | YKh (2) 19/33cd). These are the Twelve Kālī's of Anakhyacakra - the most 
important Wheel of the Kalikrama. 
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HSKHPHREM. She is the energy who binds and liberates (86-90ab). Born to 
Daksa and reborn in the mountains to marry Bhairava in the Void for the sake of 
emanation. Her differentiated (sakala) form is clothed with the network of 
energies (90cd-94). The undifferentiated (niskala) form is neither male nor 
female. The essence of all the energies, she is established in the Transmental. 
Subtle like a woollen fibre, she emits the three worlds by means of Visnu's Maya. 
She is Kālasarhkarsiņī' (95-101). 

The goddess describes her iconic form and her essence, which is Mind 
beyond Mind. She is Vaisnavi, Guhyakaulinī and Khecarī (102-109ab). The 
goddess now talks to the god, tells him who he is and describes him (109cd- 
117ab). Srīnātha responds by describing himself (117cd-122ab). Srīnātha now 
modestly tells the goddess how she is in relation to him (122cd-134). Then the 
god falls at the goddess's feet with eyes full of tears in adoration. Seeing him in 
this condition the goddess lifts up the god and, telling him to not feel shame, 
enlightens him as to his true eternal nature. (135-146ab). 


20) 28) The Sūtra of Twelve Verses (Slokadvadasakasütra) 


These twelve verses describe Kubjika as Kundalini in the centres in the 
subtle body and as the Skyfaring Goddess - Khecari - in the Void beyond. 


21)  29)The Great Sūtra (Mahāsūtra) 


This sūtra, consisting of six and verses and an extra line in šragdharā, is 
another description of the mandala. In many respects it is an expanded version of 
the long Sarivartāsūtra and serves, effectively, as a commentary on it. In this 
version the units of the Krama, the deities, Siddhas and other elements of it are 
located in the mandala and concisely described in the usual cryptic style of these 
texts. It deals mostly with the hexagram. This is described first, then the lotus 
with eight petals around it, followed by the inner triangle with Siddhanatha, that 
1s, Bhairava, in the middle. 


22) 30) The Sūtra that explains the Descent and Re-birth of the Goddess 
(Devyāvatārapunarjanmāvabodhasūtra) 


This is a short hymn to the goddess set in seven verses in sragdharā. Her 
form and activity in the End of the Twelve is described and how nectar rains 
down from the Cavity of Brahmā. She is also present in the Six Wheels and is 


! srjantī bhuvanānīha [k, kh: -nàstrini] triny aham [k, kh: srjantī] visnumāyayā || 
kalasamkarsant ghora amoghāghorarūpinī [k: amagha-] | YKh (2) 19/99cd-100ab. 
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Kundalini, the Command of the Skyfarers (khecarājūā). She descends into 
Daksa's sacrifice and Voidness. She moves within the Void by means of the Six 
Wheels. She is the energy of the Triangle and is called Konkana. She is the Yoni, 
the Mother, Nitya and graces the whole universe. She is manifest in the Triangle 
amidst the three Siddhas. She is Carcika, the Skyfarer and the Mother of the Three 
Worlds (tribhuvanajananī). 


23) 31) The Sutra called the Description of the Iconic forms relating to the 
Six, Dakini and the Rest (Dādisatkādhikāramūrtivarņanasūtra) 


This sūtra is a hymn to the Six Yoginīs.' One verse in sragdharā is 
dedicated to each one, all of whom are equally said to be the ‘mother of the three 
worlds’. A seventh verse is dedicated to the one called Kundala who 'on the seat 
of the Command ' is within these six modalities and on the path of liberation. The 
last verse is in praise of the Divine Skyfaring (khecara) Linga. 


24) 32) The Sütra of the Meruprastara consisting of the fifty sacred seats 
(Paūcāšatpīthameruprastāra) 
33) (Gahvarakramasūtra) 


The first ten verses of this chapter correspond to the second half of chapter 
51 of the KuKh, which draws its name from this sūtra. The following four and a 
half verses deal with the same subject and can be read in continuity with the 
previous sūtra even though they are considered in both YKh (2) and the KuKh to 
be separate sütras. The MSs of YKh (2) signal that another sūtra ends there but 
its name is missing. The manuscripts of the KuKh label these verses simply ‘the 
Sequence of the Grid' (gahvarakrama) which is presumably the name of the 
sütra. 


34) The Main Sūtra of the Lineage (Pradhānasantānasūtra) 


This sütra, consisting of just 15 verses, and the following one are found in 
the KuKh. The colophon in YKh (2) is a simple short one whereas in chapter 53 
of the KuKh it the usual long one. There the chapter is simply called Concerning 
the Sütra of the Lineage." 


! See chapter 51 of the KuKh concerning these Six Yoginis. 

? KuKh 51/15cd-26ab. 

> They correspond to KuKh 52/1-3ab. 

* santānasūtrādhikāro nāmānandaņ. See below, concerning other lineage sūtras. 
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25) 35) The Sūtra concerning the Mandala which is the Object of Worship 
(Aradhyamandalasitra) 
This sūtra is only nineteen verses long. It is chapter 55 of the KuKh.' 


26) 36) The Sutra of the Fifty Verses Concerning Kaula 
(Kaulapaūcašikāsūtra) 


This sūtra presents fifty explanations of the meaning of 'Kaula' in as many 
verses (1-48)? In these definitions Kaula is presented as the supreme yogic state 
and hence ultimate reality realised in a number of ways. The first two verses can 
serve as an example of the tone of this sūtra: 


Once known the teaching of one's own Kula, (the state of) 
pervasion prevails by the practice of the Yoga of Concentration 
(samādhi). That is (the reality called) Kaula of the votaries of (the 
doctrine of) Kaula. 

(The reality that is realised in the body) beginning from the 
toe and ending with the topknot by contemplating the (body consisting 
of the) six aspects (through which Kundalini moves in the Six 
Wheels)’ is that Kaula (reality) of Kaulikas and the complete conquest 
of death (kāla).* 


27 =37) (2) 


The name of this sūtra is not legible in the two available manuscripts. At 
the beginning of the following sūtra the goddess says that she has heard the 
Ādisūtra, which may be the name of this one. It consists of thirty-six and a half 
verses. The goddess begins by describing her own metaphysical nature (1-3ab). 
The sūtra goes on the explain that the supreme plane is the Pascimamnaya (3cd- 
5), Pentads - the Five Brahmās — and the path of emanation is fivefold separately 


' The colophon of chapter 55 of the KuKh simply says: iti srikadibhede ārādhyamaņdalavidhāna- 
sutram. 

? MS Kh numbers the verses of this sūtra from 1 to 50 which confirms that this was the original 
number of verses. However, due to scribal errors some numbers are missing and with them, 
presumably, the two verses that would make the full compliment of fifty. 

? The body is said to be Kula and the body consists of the six aspects. 

kulam šarīram ity uktam Sartram satprakarakam | YKh (2) 26/49cd. 

* svakulasya vicāram tu jūātvā vyāptih [k, kh: vyapti] pravartate | 

samādhiyogasyābhyāsāt tam [k, kh: tam] kaulam kaulavādinām M 

angustadisikhantam vai satprakaravicaranat [k, kh: -prakarai-] | 

tam kaulam kaulikanam ca kālasya [k, kh: kālāsyā; k: + pari] parivafíicanam || YKh (2) 26/1-2. 
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in each particular division of it (6-11), the Kula tradition at the end of the Age of 
Strife and the goddess's descent into the world (12-16), liberation is attained at the 
extremity of the three Voids and the End of the Sixteen (17-20ab), the Four 
Siddhas who have authority in Konkana (20cd-27), the sixteen disciples and their 
countless spiritual descendents, the descent of the scripture when barbarian rule is 
established and conclusion (28-37ab). 


28) 38) The Topknot Sūtra of the Kadi Division (Kadisikhasutra) 


The name of this sūtra is explained in the body of the text. This is the 
Topknot Sutra, the sūtra which is above (the other) sūtras (of the MBT).! It is 
forty-seven and a half verses long. The Topknot - Sikha - is the goddess herself: 


The Topknot of (the Transmissions) of the Child, Youth, Aged 
and that of Mātanga, the Skyfarer, abides in the sequence sūtras, that 
is, in the Supreme Brahman which is called Saiva. She is the supreme 
Command, the energy called Bhaga (i.e. the triangular Yoni) which is 
the threefold modality.’ 


This sūtra is dedicated to the goddess in her two aspects - undifferentiated 
(niskala) and differentiated (sakala). The first is her essential 'waveless', 
(nistaranga) tranquil form within Sarnkara in the centre of eight-spoked Nirvana 
Cakra at the end of the Topknot in the End of the Twelve. She is Cificini, the 
Mother of the universe, the Void, and consciousness established in the Sambhava 
state. 


She is realised to be beginningless consciousness and is well 
known in the Cificini Kula. She is Vakrika (and as Kundalini) her form 
is crooked. She is the Moon with beautiful radiant energy. Pervasive in 
her supreme form she stands at the head of (all) the transmissions.” 


The differentiated (sakala) form is the main Goddess of the Command 
(ājūāmūladevī). She is the one syllable mantra and is within each living being 
(jiva). She is visualized as having four arms. In the right hand she holds a jar full 


' Sikhdsiitram idam sūtrarh sūtrāņām upari sthitam | YKh (2) 28/46ab. 

* bālakaumāravrddhasya [k, kh: -kaumāla-] mātangakhecarasya [k, kh: matamgokha-] ca | 
parabrahmani [k: -brahmavi; kh: -ni] Saivakhye šikhā sūtrakrame sthitā || 

Gjnd sā paramā šaktir bhagākhyā ya gatis tridhā [k, kh: gati-] | YKh (2) 28/26-27ab. 

> anadibodhasamsiddha prasiddhā cificinikule | 

vakrikā kutilākārā candrarūpā [k: andra-; kh: amdarüpa] sutejasā || 

vyāpinī pararūpeņa kramanam mūrdhni samsthita | YKh (2) 28/8-9ab. 
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of lunar nectar and in the left a blooming lotus filled with nectar. The other two 
make boon-bestowing and fear dispelling gestures (9cd-25). As the Command she 
is both the threefold energy of the Yoni (bhaga) and the Point that sprinkles the 
four transmissions with its current of energy. She is the supreme Kubjikā who 
resides in the Moon. This is the Transmission of the Topknot (Cūlikākrama) 
which is the measure (pramāņa) of the deity whose body is the Vidyā. This 
visualization (dhyāna) of Kujā is the supreme plane of reality. Also called Kujā 
Yoga, it is the supreme goal. Those who attain it are liberated. (26-48ab) 


29) 39) The Sūtra concerning the Great Sacrifice (Mahāyāgasūtra) 


This sūtra concerns the inner Yoga associated with the performance of the 
fire sacrifice (mahayaga). First the Kramamandala is prepared in the sacrificial 
area (yagamandira) (lit. 'the temple of the sacrifice") followed by the preparation 
of the firepits representing the Moon, Sun and Fire by the utterance of seed- 
syllables (1-6ab). Once reached the Transmental level externally in this way the 
sacrifice is performed within the body. This begins with the piercing of the 
Foundations (ādhāra) in the subtle body of the officiant by the rise of Kundalini 
until it reaches the End of the Twelve. Next the lunar nectar generated from the 
energy there is described (6cd-15). Then come six depositions onto the body. 
These are: 1) the Root deposition (mūlanyāsa). This is the purification of the 
hands (karašuddhi) accomplished by two kinds of depositions onto the hands (16- 
23). 2) Kujā's deposition from the feet to the head (24ab). 3) and 4) The 
deposition of the goddess's faces and limbs (24cd-25). 5) The deposition of the 
sixfold energy (sodhā) (26). 6) The deposition of the mantra called the Twelve 
Verses and summary (27-29). 

The six depositions generate the sixfold body of Kuja endowed with 
which the sacrifice (yajana), including Yoga, visualization and austerity can be 
performed. As the text says: "all the worship associated with the Krama is 
accomplished by means of Kujā's body" (30-33). 

The worship of the three Khandas of the Agama (34-52ab)” is followed by 
that of the Svacchandatantra, Bhairava (who reveals the Mantramarga), the five 
lords of the lineages (olinātha) and the mandala (52cd-56ab). Next comes the 
projection of the Five Pranavas onto the body and hands, the worship of Olinatha 
(the teacher of the universe) and the ninefold Gurumandala. Once this has been 
done the worship of the Transmission (kramārcana) can take place (56cd-61ab). 


' kramāyātārcanam [k: kramayātā-; kh: kramacatarccanam] sarvari kujādehena siddhyati || 
YKh (2) 29/32cd. 
* This passage is quoted and translated above, p. 98-99. 
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30) 40) The Yoga of the Siddhas who are on the Plane of the Divine 
Current (Divyaughapadasiddhayoga) 


The colophon does not specify that this is a sūtra. Moreover, it appears 
that two distinct passages have merged into one. The first passage concerns 
spiritual authority (adhikāra), that is, the sphere in which the energy of the 
Command operates. It opens with a brief account of the descent of the Great 
Transmission (mahdkrama) from the Transmental down to the Abode of the 
Vehicle of Power (saktiyāna), that is, the Triangle in the End of the Twelve where 
the goddess, as the essence of authority (adhikāratā), is the teacher in the three 
lineages (1-6). Descending further, the text refers to projection into the body from 
the head to the feet of the threefold reality and knowledge along with the 
sequence of letters, the seats and the 28 energies (7-9). Next come the 28 Oghas, 
the names of which are simply listed. These are subsidiary groups of mantras used 
in the worship of the Krama' (10-17). The list of units to be worshipped along 
with the Krama continues. These are the 86 divisions, the line of teachers, the 
limbs and faces of the Purusas (presumably the Nine and Sixteen Nāthas), the 
mandalas, seats and pillars of the mandala (18-20ab). Next comes a list of the set 
of ten teachings (āmnāya) one should know to be a teacher (20cd-24) and the six 
descents (avatāra) (25-29ab). 

The following verses up to the end appear to constitute a separate passage 
which is named, as noted above, in the colophon. We find it at the beginning of 
chapter 69 of the KuKh.” Srinatha asks the goddess for the Command. She 
responds by ordering him to grace the world by means of the Command. Then 
comes a list of the Siddhas in the Ages and the day and lunar month when they 
received the Command. These include the fifth Siddha - Pingalarudra - who will 
come into the world at the end of the Kali Age (29cd-45ab). This Siddha went to 
Candrapura in the South India where other four Siddhas came into the world in 
the four Ages. (29cd-55) 


31) 41) The Sūtra of the Goddess set in Twelve Verses (Khecarājūā- 
dvādašavrttasūtra) 


This sūtra corresponds to the first twelve verses set in sragdharā of 
chapter 36 of YKh (1). There it is called the Khecarasitra. 


' astāvirnšatir oghanam [k, kh: -oghāni] mantrarūpā [k, kh: matra-] prakāšitāh | 

YKh (2) 30/17ab. 
? YKh (2) 30/29cd-39ab, 42cd-55 = KuKh 69/1-24 to which the reader is referred. The passage 
missing in the KuKh (i.e. YKh (2) 30/39cd-42ab) is also missing in MS K of YKh (2). It refers to 
the evil portents and wars that will take place at the end of the Age of Strife to protect the Dharma. 
It appears to be an interpolation. 
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32) 42) The Sutra of the Goddess set in Twelve Verses 
(Devyādvādašavrttasūtra) 


The first twelve verses of this sūtra, set in sragdharā,' are a beautiful 
hymn to the goddess Kubjikā. She is eulogized in her maņdala where she is 
present in the mantras and its parts as various goddesses. This is followed by five 
and a half slokas listing typical places where Kaulas practice (vīrasthāna) and this 
hymn is best recited and its fruits. (1-17ab) 


33) 43) The Eternal Sūtra (Sasvatasütray This consists of 26 verses. 


34) 44) The Sūtra of the Group of Six relating to Para (Parāsatka- 
nirņayasūtra) 


This sūtra is also found in the KuKh and the first recension of the YKh.* 
35) 45) Both MSs break off before the end of the following chapter. 
The Siddhakhanda 


The Siddhakhanda differs considerably in its layout from the other two 
sections of the MBT. About two thirds of it is taken up by the presentation of 
mantras projected onto the body of the adept and those of the Krama projected 
onto the mandala he worships. A specific feature of this section of the MBT, from 
which it derives its name, is that these mantras are all given in full, not in code. 
Thus, this is the section of the MBT dealing with ‘siddha’, that is, 'completed' 
mantras - ‘siddha(mantra)khanda’. When mantras are not 'siddha' in this sense, 
they are kept hidden in a coded form and need to be 'completed' to be useable. 
There are various codes that we will have occasion to discuss elsewhere." In the 
KuKh the mantras are denoted by short abbreviations,” as they are in the sūtras of 
the Siddhakhanda and elsewhere, for example, in the Tīkā. However, in the SKh, 
as in the Tīkā, after they are presented in this abbreviated ‘sūtra’ form, they are 
given in full. In those cases, the complete mantras are integral parts of the texts. 
The Tīkā is a commentary and so there this is as one would expect. The 


! They are followed by the statement: ‘these are the twelve sūtras that have come forth from the 


(2) 31/13ab). 

? The MSs read: šamlatsūtram 

? YKh (1) 29/169cd ff= KuKh 60/75-100. 

^ See chapter eight of the KuKh and the notes there. 

2 Concerning the use of abbreviation in the Kubjikā texts, see KuKh 2/28, note 54. 
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anonymous commentator of the SSS assists us in the same way in his 
commentary. In other cases, for example in some manuscripts of the SM, the full 
mantras have been inserted into the text by a learned scribe but are not really a 
part of it. Finally, we do occasionally come across mantras presented in full in the 
main body of the text. 

Here we find a prototype of the liturgical text (paddhati) which, in 
practice, came to virtually replace the Tantras from which it is derived. A major 
concern of most Tantric texts is ritual. However, what they require for their 
performance and how they are to be executed are often presented in the Tantras in 
a manner that does not allow immediate application. Mantras are commonly in 
code and the rituals are simply outlined without exact prescriptions for their actual 
performance. Much was left to the teacher who transmitted the procedure he 
learnt from his teacher to his disciple. Thus, the Siddhakhanda, we are told, is 
obtained 'from the teacher's mouth' because success (siddhi) is only possible in 
that way.' However, as time passed, conditions changed and it became 
increasingly difficult for aspirants to spend the many years required to study the 
Tantras and to hear them explained. Thus, liturgical manuals (paddhati, 
pūjāvidhi) came to be written that furnished step by step instructions as to how 
rituals should be performed. Resolving many practical difficulties at a stroke, it is 
not surprising that, despite its obvious conceptual deficiencies, liturgical literature 
of this sort ultimately effectively replaced the Tantras themselves. 

Despite the importance of liturgical literature for practicing Tantrics, very 
little research has as yet been done on it apart from Brunner's extensive work on 
the Siddhanta Somasambhupaddhati. Although the earliest Tantric texts may well 
have been just collections of mantras, the absence amongst the earliest surviving 
Saiva and Vaisnava manuscripts of liturgical manuals is remarkable. Abhinava, 
writing in the first quarter of the 11th century, declares that there are many 
liturgical texts (paddhati) for the many traditions (srotas) of Saivism.? Perhaps 
further research will uncover some of them. However, even if they existed in 
Saivite or Vaisnava Tantric circles in the 11th century or earlier, there can be no 
doubt that they were rare. This is a striking fact if we consider the immense 
proliferation of such texts subsequently. The details of these developments can 
only be learnt by specialised studies of single traditions to observe how this took 
place in specific cases. Such studies will, moreover, allow us to emerge out of the 
ideal world of the scriptures and their commentaries and the actual practice of 
Tantric cults, or at least their rituals. 


! evar gurumukhāt prapya siddhakhandam [k g: -khanda] vidhānavit | 
guruvaktrena [g: -na] caikena [kh: -vaktrabhavaikena] siddhir bhavati šāšvatī [g: sāšvatī] || 

SKh 11/48. 
? TA 1/14. 
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In the context of the Kubjikā Tantras we can observe the early formation 
of this type of text taking place in the Tantras themselves. The Siddhakhanda is 
an example of this phenomenon. However, although the mantras are presented in 
full, directions for the performance of the rituals are very brief. The most 
developed early example of a liturgical manual in the Kubjika tradition is the 
Kubjikānityāhnikatilaka. This is an independent work by an author who takes care 
to make himself known and so distinguish his work from the anonymous Tantras. 


A Summary of the Siddhakhanda 


The division into sūtras is a prominent feature of the structure of the SKh, 
as it is of the YKh. About a third of the SKh consists of hymns. The rest is 
concerned with the presentation of mantras, both in groups and individually, and 
depositions (nydsa) of them onto the body. These are systematically arranged in 
groups within sections and subsections that are labelled at the end with the name 
of the mantra, group of mantras or deposition. Although the SKh is divided up in 
this way into many passages, I have divided it into chapters. Four of these have a 
long colophon that contain to varying degrees most of what is found in the 
colophons of the KuKh. The others are short.' Four of the chapters are called 
'sūtras'. One is called an Gnanda, as are most of the chapters in the KuKh. The 
name of one chapter ends with sūtrādhikāra, one with sūtrānanda and one with 
just adhikāra. The remaining three, which are all concerned with the presentation 
of the mantras of the Kramas, are just the names of the chapters. 


1) The Sūtra concerning the Liturgy of the Rite of Adoration 
(Pūjāpaddhatisūtra) 


The SKh opens with the statement that the deity will explain the teaching 
of the Pūjāsūtra.” It consist of 212 and a half slokas. It is called the 
Pūjāpaddhatisūtra in the colophon? and belongs to the Kādibheda. This may be a 
name of the MBT. However, it is not impossible that this sūtra originally existed 
independently and was affiliated to the Kubjika corpus, which is designated here 
generically as the Kādibheda belonging to the ‘original descent (of the scripture 
into the word)’ (adyavatara). We do in fact find the Pūjāpaddhatisūtra as an 
isolated fragment in a (12th or 13th century?) palmleaf manuscript.* However, the 


! Two of them simply say iti SricaturvirnSatisahasre, to which one adds kādibhede followed by the 
name of the chapter. Eight of them begin with ity ādyāvatāre seven of which continue with 
mahāmanthānabhairavayajūe. 

? athātah sampravaksyami pūjāsūtrasya nirnayam [g: nirnarnnayam] | SKh 1/1ab. 

? ity ādyāvatāre kādibhede pūjāpaddhatisūtram. 

*NAK MS no. 1/1697 - 7/5 reel no. B 27/12. 
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colophon in that manuscript is the typical long one we find at the end of most 
chapters of the KuKh and the sūtra is converted, as it were, into a chapter (ānanda) 
that deals (adhikāra) with this sūtra.' 

According to YKh (1), there are three Pūjāsūtras.” Section nine of the SKh 
is the Mahākramapūjāsūtra concerned with the worship of the transmission 
(kramārcana). A longer and more complex rite, the Mahākramārcana, was 
probably meant to be performed, as modern Newars still do, on special occasions, 
not daily. This Pūjāsūtra describes the basic rite prescribed (vidhi) for both the 
regular (nitya) and occasional rites (naimittika). In the former case it is done in brief 
in the latter extensively. As it is such a basic rite, it is worth summarizing the 
contents of this chapter in more detail. 

The rite is performed by the initiate in a ‘temple of the sacrifice 
(yagamandira) to which only he and other initiates have access. He begins with the 
purifying ablution. After he has bathed and made offerings, at the juncture of the 
day (sandhya), he enters the temple and takes his seat in it (1-12ab). Then he 
deposits the deities onto the hands and body and makes a preliminary purification 
of the place and the offerings (12cd-15ab). The mandala is drawn and the sacrificial 
jar is prepared. Cificinīnātha as Navatman and the goddess as the Vidyā are 
worshipped in it. The area is cleaned with the sacrificial wine in the jar (15cd-27). 
The mandala is prepared with the purified substance in the jar and its five seats 
with the Five Pranavas (28-39ab). This is followed by the purification and worship 
of the jar (called mantrapatra lit. 'vessel of mantra’), which is filled with the Five 
Sacrificial Substances? and meat. Then Rudrašakti is visualized as Šašinī who is 
projected into the jar and fills it with nectar (39cd-50). The Five Nāthas and the 
Five Yoginis representing the five Commands and the Five Elements are placed in 
five mandalas around the Sambhumandala (51-71ab), which is then worshipped 
(71cd-74ab). Now the movement of energy within the adept first burns away 
(dahana) his impurities and then nourishes (āpyāyana) his pure body (74cd-84). 
This is followed by an analogous 'divine bathing' (divyasnana) of the directions. 
This takes place by visualizing the supreme energy (kalā) and iconic form of the 
goddess of the adept's lineage (oli) and inwardly sprinkling his body with nectar 
(85-89ab). This is followed by the depositions of groups of mantras (oghanyasa) 
(89cd-96) along with the limbs and faces of the goddess on the fingers of the hands 
and the five limbs of the body (97-111ab). Finally the adept contemplates himself 
as Bhairava surrounded by the eight Yoginis (111cd-112). 

Once the sacrificial area, mandala and jar and the adept have been purified 
in this way, he can proceed with the rite of adoration. This begins, as usual, with the 


' The colophon ends: pūjāpaddhatisūtrādhikāro nāmānandaņ ibid. folio 25a. 
? See above p. 124. 
? See KuKh 29/43, note 30. 
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worship of the teachers. This is called Kramayoga and relates to the Great Current 
(mahaugha) of teachers from the Transmental to Šrīnātha (113-114ab).' The six 
parts of the Krama of Twenty-eight is then projected along the axis of the body 
from the heart down to the feet (114cd-118ab) and the six parts of it are worshipped 
in the six Wheels of the subtle body starting from the Command between the 
eyebrows down to the Foundation (adhara), in due order. Then the six parts of the 
Krama are worshipped on the face and the body by projecting the twenty-eight 
deities of the Krama into them (118ab-131). The goddess of the Kula is invoked 
and she is worshipped here with her faces and limbs. The Eight Mothers 
(kulāstaka), the Nine Siddhas who are associated with Brahmani, the Sixteen 
Siddhas in the Foundation, the girdle of the mandala and the eight fields outside it, 
set in the directions, are worshipped next (132-136ab). After worshiping the 
Supreme Energy and projecting the limbs and faces onto the body, the icon of the 
goddess is placed on the syllable Vagbhava (AIM) in the centre of the mandala and 
the six faces and limbs of the goddess are energized with mantras (sakalikarana) 
(137cd-143ab). The vessel is filled with liquor (ali) and a liquid offering (arghya) is 
made to the goddess (143cd-145). The Principle of the Command (ajfíatattva) is 
projected onto the six faces and limbs and worshipped (146-7) in the sacred seats 
(148-149ab) as is Gāyatrī in the middle and then the Eight Mothers (kulāstaka) on 
the first, the nine Siddhas on the second and the sixteen Siddhas on the third girdle 
surrounding the triangle and hexagram in the centre of the mandala (149cd-152ab). 
Once the main mandala has been worshipped in this way, offerings are made to the 
28 subsidiary mandalas? and other groups (ogha) around the couple (yugma) in the 
centre of the mandala. The offerings are described next (152cd-158ab). The 
goddess's Vidya and other mantras are recited repeatedly (japa) at the end of the 
rite of adoration. This is followed by the contemplation (dhydna), which is a vision 
of the supreme principle. Leading to the descent of the Vidya in union with Šrīnātha 
(158cd-162ab). 

The remaining rites concern the liquor and meat offerings along with lamps 
and their consumption by means of which the adept acquires magical and yogic 
accomplishments and even attains liberation. They begin with the offering of lamps 
to the Viras, Yoginis, Vire$as and the Krama. The preparation of the lamps and the 
sacrificial food (caru) (162cd-164) and how it is cooked in a copper pot (165-8) is 
described next. A large lamp is fashioned with six faces in the company of the 
consort (dūtī), above which is placed a seventh one (169-170ab). The size, 
placement and colour of the remaining lamps in the triangle and the hexagram and 
those for the faces and limbs are outlined next (170cd-179ab). Next comes the 
preparation of a lamp with human or bovine fat (mahataila) mixed with meat and 


' This is also called Divyaugha. See intro. vol. 2, p. 408 ff.. 
? Concerning these mandalas see KuKh 48/81cd-82 and notes. 
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the offering of the lamp to the three lineages, the Sámbhavamandala (179cd-183ab) 
and to the Eight Mothers (kulāstaka), Yoginis and the rest (183cd-5). A triangular 
Yoni (bhagākāra) is made in the middle of the Kramamandala with vermillion and 
worshipped by placing a lamp on it and lighting it (186-7). Kneeling, the adept 
makes animal offerings (bali) to the Yoginīs and the rest and bows to the Krama 
(188-192). This is followed by a salutation to the goddess, the recitation of hymns 
(193-195ab) and the worship of young virgins (195cd-8). Vessels full of liquor are 
then offered to the Samayins and Vīras (199-201ab). Then, sitting on the 'tortoise 
seat he consumes the 'lamps', meat, liquor and sacrificial food (caru) (201cd-207). 
Finally, the concluding rites include the dismissal of the deity and a plea for 
forgiveness of offences (208-211). 


2) The Sūtra of the Depositions (Vyāsasūtra) 


The following section of the SKh is quite long. It begins with the 
Nyāsasūtra which may be the same as the thirty-first entry in the list of 107 
sūtras. This consists of just nineteen verses (slokas)' in which the names of 47 
depositions (nydsa) are listed. The projection of mantras onto the body, gross and 
subtle, serve to purify it and transform it into that of the deity whose body is made 
of mantras (mantratanu). Thus identified with the deity, the adept is ready to 
undertake the sacrifice, that is, the worship of the Krama. First come a series of 
preliminary depositions (1-7ab). These are followed by those of the Transmission 
of the Elders (7cd-10) the Youth (11-12ab), the Child (12cd-13ab) and universal 
ones (13cd-19). 

The depositions listed in the sūtra, are then presented in full in a long 
passage that follows. This concludes with six forms of Gayatri mantra (called 
gāyatrīsatka) dedicated to six founding Siddhas.” 

Then comes a short passage of just three slokas which describes the 
visualized forms of the goddess at the three times of day. It is simply labelled the 
'three iconic forms of the (three) times of day'.* Was this originally a short sūtra? 


3) The Sūtra concerning the Body (Dehasūtra) 


The next part of the SKh opens with the god remarking: 'how can one who 
does not possess a divine body, sacrifice with the body of a fettered soul (pašu)? 


! These verses end with the colohon: iti caturvirhšatisāhasre nyāsasūtram g 

ķi These are: 1) Mitranatha - Srikantha; 2) Sasthanātha - Srīkumāra; 3) Sricaryanatha - 
Srinandirudra; 4) Oddanatha [MS K: Odunatha; MS Kh: Odunatha] - Durvasa; 5) Tūsņīšanātha - 
? The colophon reads: iti sandhyāmūrtitrayam 

^ divyadehavinirmuktah [k g: -mukto] pasudehena kim yajet [g: jayet] | SKh 3/1ab. The play on 
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Accordingly, he reguests the goddess to tell him about the Sūtra of the Body 
(dehasūtra), the visualization and the crooked form of the goddess as Kuņdalinī. 
The goddess then responds by saying: 'O Sambhu, this is the best of sūtras that has 
been generated by Sambhu's will." 

From these references it appears that these 10 odd verses are the Dehasütra. 
They explain how the three forms of the goddess that are worshipped in the three 
lineages (oli) are related to the depositions and so, implicitly, their projection into 
the body. The concluding colophon calls it the *division of the iconic forms (of the 
goddess in the) lineages’ and presents it as a part of the Nyasasütra, ^ although the 
previous colophon had already signalled the end of this sūtra. 


4) The Sūtra of the Descent of Sakti (Saktyavatarasitra)’ 


This may be the Saktisütra, which is the sixteenth in the list of 107 sūtras. 
This sūtra, which is 38 verses long, describes the process of 'nourishment 
(apyayana) or the 'generation of nectar' (amrtikarana) in the body previously 
transformed into mantras by the depositions. This takes place in two phases. First 
the goddess, as Kundalini, the energy of the New Moon (amākalā), rises and 
pierces through the centres of the body and so burns away impurities and comes 
to rest in the extremity of the Transmental in the End of the Twelve. This is 
followed by the second phase, which is the one described here, in which she, as 
the Full Moon, rains down nectar.* After the adept has been purified in this way, 
he is ready to begin the worship of the Transmission (kramarcana). Accordingly, 
the opening line of the following chapter announces the beginning of the next part 
of the rite, namely, the worship proper (püjakhanda).? The sūtra closes with nine 
mantras to the Siddhas who govern the nine letters of the seed-syllable Navatman, 
so that worship can take place by the grace of Vrksanatha, the first Siddha who is 
embodied in this seed-syllable.° 


words here cannot be translated into English. The word 'pasu' literally means 'fettered one'. The 
word originally denoted the sacrificial victim who is tied to the sacrificial post. So the god is 
asking here: how can the sacrificial victim offer the sacrifice? 

! dehasütram tathā dhyanam kutilārūpakam [g: kutikamlarapakam] tathā |I 

idam [k kh g: esa] sutravaram šambho sambhor icchasamudbhavam || 

? The colophon reads: iti caturvirnsatisahasre nyāsasūtre [k: -sütra; kh: nyāsa * *; g: nàásti] 
olimūrtivibhāgah. The visualized form of the goddess Kubjika is described in KuKh 29. 

> The colophon reads: ity ādyāvatāre mahāmanthānabhairavayajīe [kh: -bhairave-] 
Sricaturvimsatisahasre [kh: -sahasre] Saktyavatarasutram [k kh g: šaktyā-] || 

^ The passage has been translated in note 95 to KuKh 13/111. 

? athantaram [g: atha anamtaram] püjakhandam [k: -khanda] prārabhyate tad yathā  SKh 5/1. 

5 The Nine Nathas worshipped in these mantras are 1) Kulanatha 2) Anantanatha 3) Kadambanātha 
4) Vimalanatha 5) Advaitanatha 6) Tüsni$anatha 7) Samayanatha 8) Silasekharanatha 9) 
Šāmbhavājiiānātha. 
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The next two chapters are long sūtras. They describe the worship of the 
Krama. This takes place in several modalities. The first part of the following 
chapter describes in brief the components of the first form of the Krama and how 
it is to be worshipped. This is followed by ‘another teaching of the Kramasiitra’ . 
The first of these chapters is called the sūtra of the Teaching concerning the 
Sequence of the Ten Currents (Dasaughakramanirnayasitra) and the second that 
of Twelve Currents (Dvddasaughanityakramasitra). A ‘current’ (ogha) in this 
context means a group of mantras. 


5) The Sūtra of the Teaching concerning the Sequence of the Ten Currents 
(DasSaughakramanirnayasitra) 


This sūtra begins with a few lines praising Raudri, the 'mother of 
awakening’ (prabodhajanani) and is followed by the Six Parts of the Bālakrama of 
Twenty-eight Units (1-9ab), the seat of 28 mandalas and the 42 syllable Vidya 
(9cd-11ab), the eight depositions that form Kuja's body which is the abode of the 
Self (11cd-13), a list of nine teachings (samketa) required to worship the Krama 
(14-18), salutation, prostration, circumambulation and conclusion of the first 
Kramasūtra (19-25). Now comes another teaching of the Kramasūtra.' This begins 
with the formation of the Gurumandala and projections into it. Srinatha is 
worshipped in the centre with flowers. Formation of the subsidiary mandalas to the 
right and left that serve as the seats for Vatuka and the Yoginis and the five 
mandalas in front, along with the mandala of the mudrāpītha (26-42), and two bali 
offerings to Vatuka and the Yoginis (43-45). The burning away (dahana) of the 
officiator’s impurities by the rise of Kundalini is described next (46-53ab), which is 
followed as usual by the phase called ‘nourishment’ (apyayana) (53cd-55ab). Next 
comes Kujānyāsa the first part of which is the deposition onto the hands of the Six 
Faces and Limbs (55cd-59), followed by their projection onto the body (60-66), 
visualization with Yonimudrā, the projection of the Five Pranavas into the seats 
prepared for the five offerings (67-70), and the projection of the six limbs into the 
offerings (71-74ab). 

Next comes the worship of the scripture. This begins with the projection of 
the three parts of the Trikhanda Vidya into the seats and the main mandala (74cd- 
76) followed by the worship of the Kulagama - the Kulālyambāmata (77-79ab). 


' Or is another Kramasütra meant? The first set of teachings end with the statement: ‘The 
Kramasūtra, that has come through the transmission of the root lineage, has been spoken’. 
kramasitram samakhyatam mūlānvayakramāgatam | SKh 5/25ab. 

Now I will explain another teaching of the Kramasiitra. 

athanyam [k: athānyat] sarupravaksyāmi kramasitrasya nirnayam || SKh 5/26ab. 
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Then comes the worship of the Gurumandala' and the lineages of Siddhas (79cd- 
8lab). Then the Krama and its subsidiaries are projected onto the body (81cd- 
101ab), followed by the waving of lamps to the goddess Kuja and the offering of 
lamps to the Agama (101cd-107ab). Then comes the repetition of the main mantra 
(japa) at the end of the rite of adoration (pūjā), then visualization which is the 
vision of the supreme principle (107cd-109ab), worship of Mahasamayabhairavi 
with Yonimudra, the Mūlasūtra and hymns, prostrations, circumambulations of the 
mandala, recitation of Gayatri and bowing to the Krama (109cd-115). Seated on his 
‘tortoise seat’ (kürmasana) the officiant finally consumes the caru (116-117). To 
conclude, the officiant rinses his mouth, bows to the Vidya, dismisses the occupants 
of the mandala, withdraws the flux of mantras into his heart, removes the mandala, 
draws a square, offers flowers in it and leaves (118-123). 


6) The Sūtra of the Twelve Currents (Dvādašaughanityakramasūtra). The same 
rite is described in this sūtra as in the previous one with some variants. It consists 
of 85 verses. 


7) After these two sūtras have outlined the ritual procedure, the SKh continues with 
a presentation of the mantras mentioned or alluded to in the sūtras that are required 
for it. 

This section deals with the mantras of the preliminary rites common to all 
forms of the Krama that prepare for its worship. These include mantras for the 
internal and external preliminary ablutions (sabāhyābhyantarasnānavidhi), the 
offering of water (tarpana) to the deities of the directions (lokapdla), those of the 
Five Pranavas, and the nine planets (navagrahadeva). This is followed by the 
worship of the door (dvārapūjā) and the house (grhapūjā) where the ritual is 
performed and the procedure for the fashioning of the mandala 
(maņdalanirmāņavidhi). Then come the purification of the six kinds of sacrificial 
offerings (sadvidhadravyasamskaravidhi) and the worship of the vessel 
containing the sacrificial liquor (visvāmitrakapālapūjā and alipātrapūjā). Animal 
sacrifices (balidāna) are offered to Vatuka, the Yoginī, the protector of the place 
(sthānaksetrapāla), and the lord of the cremation ground (smasanadhipati) in the 
south, north, east and west, respectively and to the Yoginis in all the sacred sites. 
The Vidya of Mahabhairavi Justacaņdālī” the consort of the god (devanganaditt) 


! It contains the verses, probably originally from the SM, found also in the KuKh (48/12-14ab) and 
commented in the Tīkā that refers to them as the Gurumandalasütra (T MS K fl. 87b). These 
describe succinctly the manner in which the Gurumandala is laid out. See intro. vol. 2, appendix 2, 
where the Gurumandala is described in detail. 

? The visualized form of Justacaņdālinī Kubjikà is described in KuKh 49/23cd-43. See there and 
notes for details. She is born from the hair of Kubjika's head and presides over this limb of her 
body. 
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is stated next and the Kula Gāyatrī. Then come the mantras for the worship of the 
Vidyāpītha where the Agama is placed. Then those of the sixteen 
Sambhavasiddhas and the five Sambhava teachers and those used to worship the 
five teachers and the Five Dūtīs of the Sambhumandala. This is followed by the 
goddess's Vidya of thirty-two syllables (dvadasaksari),' the deposition of the 
goddess's six faces (vaktrasatka), the deposition of the energies of sixty-four 
Yoginis associated with the six faces (vaktrasatke | catuhsastidevata- 
yoginīkalānyāsa), and the mantras of the six gestures associated with the six faces 
(vaktranyāsamudrāsatka). After the mantras related to the six faces come those of 
the deposition of the goddess’s six limbs (sadanganyasa), the six gestures relating 
to the deposition of the limbs (anganyāsamudrāsatka), projection of the thirty- 
two goddesses of the Vidya onto the body (dvatrimsabhedamatrnyasa), 
deposition of the sacred seats of the nasal syllables in the goddess's Vidya 
(pīthānunāsikanyāsa), the deposition of the twelve Yoginīs (divyayoginī- 
dvādašānganyāsa), purification of the sacrificial vessel (patrasamskara), and the 
mantras of the five seats (asanapaficaka). 


8) The Three modalities of the Liturgy of the Lineage of the Child 
(Balolikramatraya)’ 


Next comes the worship of the Krama of each lineage beginning with that 
of the Child. Each of them are in three modalities, namely, those of the Elders, 
Middle and the Child. Schematic summaries in verse listing the groups of mantras 
are appended to each section. They are dedicated to both deities and teachers. They 
are worshipped serially by reciting the mantras dedicated to each one. These are all 
Kramasūtras. The first part of the text which deals with the worship of the Krama is 
made up in this way of a series of Kramasūtras” that introduce and conclude the 
series of the groups mantras that are given in full. 


9) The Three modalities of the Liturgy of the Middle Lineage 
(Madhyamolikramatraya) 


10) The Three modalities of the Liturgy of the Lineage of the Elders 
(Jyestholikramatraya) 


' Chapters ten to twelve of the KuKh deal with the goddess's Vidya, to which the reader is 
referred. 

> The Krama of each of the three lineages includes the worship of all three. Thus each Krama is in 
three modalities. 

? Chapters 48 and 50 of the KuKh are also Kramasūtras, see below. p. 265-267. 
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11) The Mahākramasūtra 


After presenting the mantras and rites of the three lineages, the SKh moves 
on to the Mahakrama which is a liturgy common to all the lineages and is 
especially linked to the Mahāmanthānamandala.' This is an occasional rite that 
should be performed on special days (mahānaimittika) of the lineages (oliparvan) 
and teachers (guruparvan). The latter are the teachers' spiritual birthdays. The 
former are the fourth, eighth and fourteenth days of the lunar month, the 
equinoxes, the transition of the sun into the northern hemisphere and the 
fourteenth of Siva's night.’ After briefly describing how the Gurumandala should 
be made and prepared, the sūtra lists the location of the groups of mantras (ogha) 
within it. It ends with the simple statement that this is the Mahākramasūtra. 
However, the main, medium length colophon? comes at the end of the following 
section in which the mantras are listed and to which it refers as a 'chapter' 
(Gnanda) ‘concerning the Mahākramasūtra'. The format is the same as that of the 
previous sections. The mantras are listed first. At the end of each set of groups of 
mantras a few verses list their names with an occasional cursory comment. 
Possibly the original form of these and the preceding chapters were just these 
verses in between which the 'accomplished' - siddha - mantras were inserted later. 


12) The mantras begin with those of the four 'pillars' of the mandala 
(khambhacatuska). Then come those for the preparation of the adept's seat 
(ātmapretāsana) and projections into it (pūrvādibrahmašilānyāsa). Next the 
mantras of the Yogapitha where the scripture is kept and the mantra invoking the 
goddess Para into the wheel of thirty-two energies of the goddess's Vidya in the 
centre of it (avatāravidyā). Then come four groups (ogha) of four mantras 
dedicated to the four seats, Siddhas, trees and Samayadevi that are placed in the 
four directions. 

After groups of four come five groups of five, namely, the mantras of the 
Jewels, (ratnapaficakam), the five mantras of the energy that Pervades the Void of 
the Arising (of the Goddess) (udayavyomavyāpinī), the Five Pure Ones 
(vimalapaficaka), the Five of the Mahantari of the Rule (samayamahantārī- 
paficaka), and the Five Siddhas. 


! mahākramasya yāgo ‘yarn mahāmanthānamaņdale | SKh 11/46ab. 

? caturthī cāstamī caiva tathaiva ca caturdast [g: caturdasi] | 

visuve [g: visuve] caiva samkrantau tatha caivottarayane | 

šivarātrau caturdasyam oliparvasu [k, kh, g: -esu] Sankara || SKh 11/9cd-10. 

> ityadyavatare mahāmanthānabhairavayajīte anvaye saptakotipramāņe [k g: nāsti] 
merumargavinirgate [k g: nasti] laksapadadhike [k g: nāsti] $ricaturvimsatisahasre [k: -sahasra] 
samhitayam kādibhede [k g: nāsti] mahākramapūjāsūtrādhikāro [k: mahākramasūtrādhikāro; g: 
mahácakampüja-] nāmānandaļ | 
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Then comes what is called the group of six mantras of Restraint of the 
Lineage of Deceit (chadmavallinigrahasatka). Actually there are seven mantras in 
this group. They are dedicated to the seven Yoginis concerned with the magical 
rite of restraint (nigraha). In these mantras they are linked to the Siddhas of the 
main sacred seats. Perhaps this is why this is called the ‘lineage of deceit 
(chadma) as the Siddhas are engaged in this way. These are followed by Two 
mantras belonging to the Mahākrama for use in rites of restraint (nigraha). One is 
dedicated to mother Kālasankarsaņī and the other to the Khecarī Samayavidya in 
its modality used for restraint. A few verses follow that appear to be out of place, 
dedicated to animal sacrifice (balikarma) in which the animals offered are listed. 

Then come six mantras of the Pure Sportive Goddess engaged in 
dispensing grace (vimalavilāsinyanugrahasatka), the Life-giving (samjivant) 
Vidya, six mantras of the Command (djfdsatka), the Five Siddhas, the Six 
Mothers (ambāsatka) and Gestures (mudrāsatka). Then come three groups of 
three mantras dedicated to the goddesses Sundari, Kubjikā and Vimalavilāsinī 
ending with one dedicated to Paramaharnsa Srinatha. 

After the presentation of the mantras projected into the triangle and 
hexagram in the core of the mandala come those of the surrounding eight petal 
lotus. There we find first eight groups of eight (astāstaka). These groups are 
arranged on the petals of a lotus beginning with 1) the Eight Mothers (kulāstaka)' 
who are on the eastern petal along with eight attendant Yoginis. Then come the 
groups of eight 2) Mālinīs: south; 3) sacred fields (ksetra): west; 4) Vīras: north; 
5) Bhairavas: south-east; 6) Cremation grounds: north-east; 7) Goddesses: south- 
west; 8) Mothers (ambā): north-west and eight Svabhāvasiddhas.” 

The mantras for the worship of the six faces and six limbs of Kubjikā, the 
goddess of the thirty-two syllable Vidya (dvatrimsadevyavaktrangapüuja), are 
then, presumably, projected into the hexagram. Then come the mantras of the 
Nine and Sixteen Siddhas and the worship of the thirty-two goddesses of the 
syllables of the Vidya in association with thirty-two sacred sites (dvatrimSati- 
kramamekhalāpūjā). These three sets are possibly to be projected into the three 
‘girdles' between the hexagram and the lotus. 

Finally comes the second Group of Eight times Eight (astāstaka). In some 
versions of the mandala, there are two more lotuses beyond the one of eight 
petals. The first of these consists of sixteen petals and accomodates the thirty-two 


! The Eight Mothers in this case are: Brahmāņī, Māhešvarī, Kaumārī, Vaisnavi, Vārāhī, Indrāņī, 
ĪSvarī, and Camunda. 

? There are some discrepancies with the summary in verse that follows this layout. There the 
cremation grounds are said to be in the south-west, whereas in the full account they are said to be 
located in the north-east. Again, two entries are missing in the summary. Devya is in the south- 
west and Amba is in the north-west. Finally, the last group of eight is not given a direction. Indeed, 
as a ninth group of eight, it does not seem to belong to the eight groups of eight. 
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goddesses of the syllables of Kubjikā's mantra arranged in pairs. Further out is a 
sixty-four petal lotus for the sixty-four Yoginīs. However, in this case, they are 
arranged in eight groups that attend (paricāradevatā) on the eight Mothers and so 
are to be worshipped in the eight petal lotus. The rite concludes with mantras for 
the subsidiary mandalas (sadašītimandalakrama) normally drawn around the 
main mandala. In this case they are eighty-six. 

The sūtra ends with a list set in verse of the twenty-eight groups of 
mantras (ogha) of the Mahakrama and the nine teachings (amnaya) integrated into 
the Mahakrama, concerning the groups of mantras and deities for particular 
occasions (naimittikaparvan). 


13) The Offering to the Sacred Sites of the World (Ksetravalibhücakrabali) 


This section is not found in one of the manuscripts and may be an 
interpolation. It begins with seven verses on the importance of reciting the Vidyā 
to get rid of evil beings, which does not fit the rest of this section which is the 
Vīrāvalīstotra. Consisting of fourteen verses in sragdharā it is, essentially, a list of 
sacred places and sites where Siddhas reside and bestow 'divine accomplishment 
(divyasiddhi). After listing a number of such accomplishments, the hymn closes 
with a eulogy of Kubjika who is the goddess that resides with various identities in 
the main seats. She is herself the main 'guardian of sacred places in this universe" 
and, especially, Kaulinī who resides in Konkana.’ It concludes in the usual way 
with an enunciation of the benefits (phalasruti) of reciting this hymn and making 
animal offerings (balidāna) on special days (mahāparvan). 


14) The Venerable Great Liturgy of Khecarī (Srikhecarimahakrama) 


This Krama is often presented as a fourth one along with the basic three of 
the Eldest, Youth and the Child. As it belongs to the transcendent lineage of the 
Skyfarers, unlike the other three, it has no modalities. 


15) The Daily and Occasional Worship of the Great Transmission 
(Nityanaimittikamahākramapūjā) 


This Krama liturgy, like the one described in the Mahākramasūtra above, 
is common, it seems, to all the lineages and so has no modalities. Moreover, 
unlike that liturgy it can also be performed on a daily basis. An interesting and 
significant feature of this liturgy is that there is no mandala or outer icon. It 


' ksetrapālī jage ‘smin. Vīrāvalistotra 11d. 
? kaulinī konkanastha [k, kh: -sthe]. Ibid. 12d. 
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appears that all the mantras are projected into the body. Even so, they are 
considered to be acts of worship (pūjā) and depositions (nyāsa). The difference, it 
seems, depends on the phase of the liturgy and the function the rite serves in it. 
Depositions are part of the essential preliminaries that serve to purify the officiant 
by transforming his body into that of the deity whose limbs are the attendent 
deities deposited on the body. The deities in this 'divine body' are worshipped in 
this phase. 

This liturgy (krama) begins with the Worship of the Great Liturgy 
consisting of Thirty (trimsatmakamahakramapüja). These are the mantras 
invoking the Siddhas and goddesses in the Six Wheels, the Sixteen Foundations, 
the Five Voids and the Three Targets (laksa) in the body. The reader is referred to 
chapter 25 of our text where they are explained. Note that the thirty-two 
goddesses of Kubjikā's Samayā Vidya' are appropriately worshipped in the Wheel 
of the Command of which the goddess and her Vidya are embodiments. 

After this comes the Worship of the Lineage of Sixteen 
(santānasodašātmakapūjā) in which eighteen (not sixteen) Siddhas are 
worshipped in as many places in the body. Then forty-nine Siddhas and their 
consorts (but with no mention of their locations in the body) are the objects of the 
Worship of the Great Liturgy of the Command of the Twelve Verses 
(dvadasaslokajfíamahakramapüja). 

Thus, once the deities in the body, and the macrocosm it represents, have 
been worshipped along with the Siddhas, who are the forty-nine teachers that 
impart the spiritual energies of the letters, the stage is set for the worship of the 
goddess. This begins with nine mantras dedicated to nine Camundas. Collectively 
they are called the Liturgy of the Samaya, that is, Kubjika the main goddess 
(samaya) of the tradition. We are told that it accords with the triadic division of 
the goddess's Vidyā.” Presumably, the nine Camundas are the forms of Kubjika 
who preside over the three modalities of the liturgies (krama) of the three 
lineages. Then come the basic (samaya) Vidyas of the three lineages 
(samayātrika) and that of the fourth lineage (kulamātanginīsamayavidyā). These 
are followed by Trikhanda. The KMT draws this important Vidya from the 
Tantrasadbhava’ and so is originally a Trika Vidya. Nonetheless, the KMT and 
the later Kubjika tradition consider it to be the ‘great’ or extensive form of 
Kubjika's Vidya (brhatsamayā).* It is divided into three parts - khanda - and 
hence its name. 


! See KuKh 11/12cd-16ab and notes. 

? samayāvidyātrikabhedena samayākramam. Note, by the way, that the masculine noun 'krama-' is 
treated as neuter in the SKh, as it is in general in the Kubjikā corpus as a whole, and the MBT in 
particular. 

> KMT 5/1-30. See note 1 of KuKh 23 and note 31 of KuKh 29. 

* The colophon of chapter five of the KMT in which the Trikhaņdā is presented refers to is as ‘the 
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Then comes a short projection of seed-syllable mantras (ambadvadasika), 
salutations and prostrations with five and eight limbs (paūcānga- and astānga- 
namaskāra), worship of the Yoginīs in the body (mātrkāpūjā) and the mantras 
that accompany the consumption of the sacrificial meat and pap 
(phalgucarukabhaksanavidya, carukaprāšanavidyā, prasādavidyā). The rite 
concludes with the usual plea to the goddess for forgiveness.! 


The Hymns of the Siddhakhanda 


After the presentation of the mantras used for the worship of the Krama, 
which takes up about three quarters of the SKh, it continues with the following 
fourteen hymns that can be recited in front of the Krama projected into the 
goddess's mandala or anything that is felt to embody the goddess's presence such 
as a Linga, or even a yogi or renounciate (yati).” 


16) 1) Salutation to the Five Praņavas (Paūcapraņavanamaskāra) 


The first hymn is dedicated to the innermost triangular core of the 
Kramamandala. Despite the name of this hymn, these five important seed- 
syllables are not overtly mentioned. Instead we find two verses (sloka) praising 
Kubjika, who is represented by the first of the Five Pranavas in the centre of the 
Triangle. Then come four verses in sragdharā praising the four Siddhas in their 
respective sacred seats within the Triangle who are implicitly represented by the 
other four Pranavas. 


17) 2) Salutations to the Six Aspects (Satprakaranamaskara) 


Three and a half verses in sragdharā are dedicated to praising the six seats 
in the corners of the hexagram. 


18) 3) Salutations to the Eight Limbs of the Goddess 
(Devyastanganamaskara) 


extraction of the extensive Samaya’ (brhatsamayodhāra). 

' The colophon reads: ity ādyāvatāre [g: ityāvatāre] mahāmanthānabhairavayajūe anvaye 
saptakotipramāņe merumārgavinirgate laksapādādhike ādyapīthāvatārite vidyāpīthamārge [g: - 
virnšatisāhasre nityanaimittikamahākramapūjādhikārah [g: -kramakhecaracakrapūjādhikārah ] M 

* yogīyatikramasyāgre [kh: -yate-] linge va mandalagratah II 

siddhyate cabda-m-ekena pathitena šubhā gatih [all: subham gatim] | SKh 24/50cd-5 lab. 
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Eight verses in sragdharā praise the Mother Kubjikā - Srīkubjikāmbā - 
along with her main attendents, the Six Yoginis and the Eight Mothers (;mātrkā) in 
the sacred seats projected into the hexagram and the eight petals of the lotus that 
surround it, respectively. 


19) 4) Twelve (Verses in Praise of) the Mother and Prostration to (her) 
Twelve Aspects (Ambadvadasadvadasangadandavannamaskara) 


Each verse of this hymn praises one of the following twelve forms of the 
Mother as: 1) Kubjikāmbā, 2) Nitya, 3) Kanya, 4) Malini, 5) Candrešvarī, 6) 
Konkanamba, 7) Bhairavi, 8) Kaulinī, 9) Ratnešvarī, 10) Mangalamba (also called 
Šavarī), 11) Kujā, who is the ‘crooked’ (kutilā) or ‘coiled’ (kuņdalākārā) 
Kundalini, and 12) Tripuramba. 


20) 5) Twelve (Verses Dedicated) to the Mother (Ambādvādašikā) 
This hymn in twelve verses (sloka) is dedicated to Srikubjamba in the 


form of her Vidya and the seed-syllables mantras enshrined in the triangle and 
hexagram in the core of her mandala. 


21) 6) Twelve (Verses Dedicated) to the Mother of the Hymn to the Krama 
(Kramastotrambadvadasika) 


Despite its name, this hymn consists of twenty-one verses (šloka). The 
theme is that of the previous hymn. 


22) 7) Twelve (Verses Dedicated) to the Mother (Ambadvadasika) 


This hymn eulogizes the goddess as Kundalini present in the inner Wheels 
and as the Transmental, Bliss, and the Command at the End of the Twelve 


23) 8) Hymn to the Supreme Goddess, the Skyfarer (Parādevyākhecarīstava) 


The goddess is praised in this hymn in thirty-two verses in her abstract 
aspect within the Voids, Foundations, Wheels and beyond them. She is related to 
the Great Transmission (rmahākrama), that is, the Sambhava state whose will 
manifests as the three lineages and, indeed, as all things. The hymn concludes: 


The Great Transmission, free of change (nistaranga) is 
(attained) by the realisation of omniscience. It is the procedure 
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(vidhāna) concerning the sacred seats and fields, hard to acguire even 
by the gods. I praise (that reality whose) form is the Neuter (absolute) 
devoid of male and female gender. It is the supreme plane that has one 
form and is both with and without form. Everything has come forth by 
its will, (the lineages of) the Child, Youth and the Aged and they come 
to an end there where that energy plays.' 


24) 9) Hymn to Bhagamālinī (Bhagamālinīstava) 


The goddess is praised in this beautiful theological hymn in thirty odd 
verses ($loka) as the Divine Womb - Bhaga. As the Skyfaring Goddess (Khecarī), 
she is represented by various goddesses who are forms of her. As the Six Yoginīs, 
she is present in the Six Wheels in as many aspects. Beyond the Fourth state, 
above the Wheels, she is Ciūiciņī in the Wheel of the Skyfarers in her triple form 
as the three goddesses of the Trika, that is, Parā, Parāparā and Aparā. At the same 
time, this Hymn to the Transmission (kramastotra) is the 'treasure chest of the 
Kālikākrama'. Thus the goddess is portrayed as the source and embodiment of the 
main Kaula schools and their goddesses. 


25) 10) The Hymn to the Mistress of the Gem (Ratnešvarīstava) 


The goddess of this Hymn is Kundalini, Ratnesvari - the Mistress of the 
Gem - who resides in the ‘middle of the Gem’ that is, in the navel centre 
(manipura) from where she rises. Praised with “supreme devotion’ the devotee 
invokes her to save him. The hymn opens with the following lines that set the tone 
for the rest of the hymn: 


You are praised with supreme devotion in body, speech and 
mind. (You are) Mahamaya, supreme (transcendent) and inferior 
(immanent). (You are) Para, Parāparā and are intent on the supreme 
nature. O Mistress of the Gem! Save me!” 


! sarvajfianavabodhena nistarangam mahākramam || 

pithaksetravidhanam tu devānām api durlabham | 

vande napumsakakaram stripumlingavivarjitam [g: stripullimga-] || 

sākāram tu nirakaram ekakaram paramam [k kh: param] padam | 

tasyecchanirgatam [g: -ta] sarvar bàlam [g: vāla] kaumaravrddhakam || 

nidhanam yāti tatraiva yatra sā ramate kala | SKh 23/11cd-14ab. 

* stuto 'si [kh: stunomi; g: stutomi] parayā bhaktyā kāyavākcittagocare [g: -vakvacitta-] | 
parāparā mahāmāyā aparā ca parāparā || 

parasvabhāvaniratā trāhi ratnešvarešvari [k: -rim; g: ratnesvare-] mama || SKh 25/1-2ab. 
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26) 11) The Prose Hymn to the Goddess (Devyadandaka) composed (avatarita) 
by Caryanatha 


27) 12) The Hymn Uttered by the Venerable and Great Skanda 
(Srimahaskandaproktastava) 


28) 13) The Great Hymn in Prose (Mahādaņdastuti) by Krodhamuni 
29) 14) The Hymn to Malini (Malinistava) 


The last four hymns are set in the open prose metre of the Mālinīstava 
Bhairava intones in front of the goddess’s Linga in the KMT and the KuKh to 
evoke her presence. Modelled on that, they are similar in style and content. 
Indeed, this is the last crowning hymn of the series. Interspersed with seed- 
syllables, this is the form of the Mālinīstava we find in the KuKh. It is attributed 
to Mitranatha in the colophon.' Perhaps we should understand the hymn to have 
been composed not only by Bhairava, the First Teacher (adinatha) but also, more 
specifically, the Siddha who propagated the transmission that proceeds from 
Kāmarūpa in the last of the four Ages. Analogously, the first of these four hymns 
is attributed to Caryanatha who is the Siddha associated with the sacred seat of 
Jalandhara. There he sings this hymn to the goddess of the sacred seats.” Perhaps 
these are meant to be the hymns that were sung to the goddess in the Linga by the 
Siddhas in the four Ages. 

The relationship of the mythical authors of the other hymns with the 
remaining three sacred seats is not immediately apparent. However, the 
connection is clearly established in the mantras of the SKh. Our attention is drawn 
to this detail by Vidyananda, the south Indian author of the commentary 
Artharatnāvalī on the root Tantra of the  Srividya tradition, the 
Nityasodasikarnava. There he explains that Krodhamuni (‘the Angry Sage’) is 
another name for Durvāsas who was known for his short temper. Indeed, myth 
portrays him as the embodiment of Siva’s anger. Mani explains: 


Once a quarrel arose between Brahma and Siva which developed into 
fighting. At the sight of Siva seething with rage the Devas ran off frightened, and 
Parvati also got frightened. She told him 'durvasam bhavati me’, (‘it has become 


' The colophon reads: iti sabījamālinīstavarājam [k kh g: -ja] mitranāthakrtam [g: -nathekrtam]. 
* The hymn closes with: O goddess, mistress of (all the) sacred seats, who in Jālandhara is the 
mistress of the Net of Time! I, Caryanatha, bow (to you) Kubješvarī! 


pithapithesvari devi jalandhare jālakālešvari caryānātho hy aham naumi kubješvarīm |l 
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impossible for me to live happily with you”). Realising that it was his momentary 
anger which made life miserable for Pārvatī Šiva decided to transfer this trait of 
his character to someone else. [. . .] Siva deposited his anger, which had caused 
unhappiness to Pārvatī, in Anusūyā. The child born out of that aspect of Siva to 
Anusūyā was Durvāsas. The name Durvāsas was very apt as the child was born 
out of the anger of Siva which had made life miserable (durvāsa) for Pārvatī.! 


The author of the Mahadandastuti declares that he is Durvāsas.” He, along 
with Skanda and Srīkaņtha (i.e. Siva), are praised in mantras as Oddīšanātha, 
Sasthanatha and Mitranātha. Vidyānanda notes that this is how they appear in 
modified forms of the Gāyatrī mantra dedicated to them which he says are taught 
in the MBT (the Kādibheda).* These mantras are in fact recorded in the SKh as 
are others that confirm these associations.* In other words, it would be clear to an 


' Mani 1984: 256; the original source is chapter 44 of the Brahmāņdapurāņa. 
? At the end of the stuti the author thanks the goddess: *You are always the way, intelligence and 
passion of myself, Durvasas.' 


tvam gatih [kh g: gati] tvam [kh g: svam] matih [kh: matim; g: mati] tvam [kh g: stvam] ratih 
[kh: rati tram] sada mama durvāsasya. 

> Vidyānanda writes: "The Vedic sage (rsi), the venerable ascetic Krodhamuni is called Durvāsas 
in the world. This triad can be clearly known in the Gāyatrī of the Lineages which is in the MBT 
(kadibheda) that describes the three lineages'. After quoting the main parts of the three Gayatris, 
Vidyananda goes on to say: ‘In daily life (these three are known as) the venerable Durvasas, 
Subrahmanya (i.e. Skanda), and Mahadeva.’ 


loke rsir iti Srimatkrodhamunibhattaraka iti šrīmaddurvāsasa evabhidhanam | tad idam tritayam 
kādibhede olitritayanirupane oligayatryam spastam jfiayate | |. . .] šrīdurvāsahsubrahmaņya- 
mahādevā laukike. NSA p. 222. 

* The SKh records a set of six (satka) Gāyatrī mantras dedicated to these three Siddhas along with 
Caryānātha, Tüsninatha and Vrksanatha. The first three are also recorded by Vidyananda. The 
variants there are noted in round brackets: 


AIM MITRANATHAYA VIDMAHE SRIKANTHAYA DHIMAHE TAN NO SIDDHIH 
(KUBJIH) PRACODAYAT Il 

AIM SASTHANĀTHĀYA VIDMAHE ŠRĪKUMĀRĀYA DHĪMAHE TAN NO LAKSMIH 
PRACODAYĀT II 

AIM ODUNĀTHĀYA VIDMAHE DURVĀSĀYA (ŠRĪDURVĀSASE) DHIMAHE TAN NAH 
KAULI (KAULIH) PRACODAYAT Il 


Kubjī is the goddess of the Gāyatrī mantra dedicated to Vrksanātha in this series. As 
Vrksanātha is one of the names of the First Nātha, it is appropriate that the goddess herself be 
associated with him just as she is associated with Mitranatha, the first Siddha of this Age of Strife. 

The link between these three gods and the Siddhas is reaffirmed in two sets of mantras, 
belonging to two different modalities of the Krama, dedicated to a group of five Siddhas 
(siddhapaficaka). These are: 
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initiate that these four hymns to the goddess were composed by the first 
propagators of her teachings. Moreover, the order in which they are presented 
corresponds to that in which the teachings were transmitted from the four seats in 
the four successive Ages (yuga). 

The text concludes with a description of the emergence of the goddess 
from the Linga evoked by Bhairava’s intonation of the Mālinīstava. This would 
be an appropriate place for the SKh to end and perhaps at some stage of its 
redaction it did indeed end here. However, the text continues in a somewhat 
haphazard way with a sūtra that describes the rite of the offering of the sacred 
thread (Pavitrārohaņavidhāna) during the rainy season to atone for transgressions 
of the Rule committed during the year.' This is followed by the Sūtra of the 
Teaching concerning the Lamps (Dīpāmnāyasūtra). This brief sūtra describes 
how lamps are to be offered in the rite of the ‘waving of lamps’ (Grati) to the 
Krama in the mandala, especially the sacred seats there, and to the three sections 
of the MBT.* We have seen that prescriptions for the manner in which the 
scripture should be worshipped is the way the early Kubjikā Tantras end. 
Although the YKh does not end in this way, the KuKh does. Finally, this section 
ends, as does Krama ritual in general, with the mantras recited when offering 
lamps and eating the meat offered with them.’ The colophon concludes that ‘the 
section concerned with the rite of adoration (pūjākhanda) is complete”* that began 
with section five of the SKh. 

However, the manuscripts continue for another few folios. These contain 
first a sūtra (called Japavidhāna) that explains how mantras should be repeated. 


1) AIM 5 SRIKANTHADEVA HSKHPHREM SRIMITRANATHA SRIMADANAJNA 
SRIBINDUDEVI - AVVAPADUKAM PUJAYAMI II ITI SVADHISTHANE Il 

AIM 5 SRISKANDADEVA HSKHPHREM SRISASTHANATHA SRISAVARIKAJNA 
SRIKAMALADEVI - AVVAPADUKAM PUJAYAMI I| ITI MANIPURE Il 

AIM 5 SRIDURVASADEVA HSKHPHREM SRI - ODDISANATHA SRISAMAYAJNA SRI - 
UDAYADEVI - AVVAPADUKAM PŪJAYĀMI Il ITI ANAHATE Il 


2) AIM 5 SRIDURVASADEVA HSKHPHREM SRI-ODDISANATHAPADUKAM 
PÜJAYAMI II 

AIM 5 SRISKANDADEVA HSKHPHREM SRISASTHANATHAPADUKAM PÜJAYAMI II 
AIM 5 SRISRIKANTHADEVA HSKHPHREM SRIMITRANATHAPADUKAM PÜJAYAMIII 


' Kedar Raj Rajopadhyaya of Bhaktapur informs me that this is still the practice amongst Newar 
initiates. 

? See above, p. 96 ff.. 

> Perhaps similar Vajrayana rites explain why ‘lamp’ — dipa — is a code word in for ‘meat’ in the 
Buddhist Tantras. 

^ iti [kh: missing] caturvimSatisahasre [kh: missing; g: caturvisati-] pajakhandam samāptam |I 
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Much of this is drawn from the KMT, which has taken it from the TS.' Additional 
passages have been inserted here and there. Neither of the source texts refers to 
this passage as a sūtra. As we know the source of the text in the KMT, there can 
be no doubt that in this case a sūtra has been redacted from earlier sources not 
cast in that form. Moreover, it appears to be just tacked onto the SKh with no 
effort to integrate it into the text. The following and last section consist of groups 
of mantras that the concluding verse tells us belong to the Krama of the Middle 
Lineage. It looks as if someone dropped a manuscript and failed to replace the 
folios correctly. This was then copied as it was and a short concluding colophon, 
which simply says that the Siddhakhanda is finished,” was added to bring it to an 
end. 


The Kumārikākhaņda 


Now we have an idea of the layout, structure and contents of the YKh and 
SKh, we are ready to turn our attention to the Kumārikākhaņda. Here we will 
focus on how the KuKh has been constructed, outlining its contents only where 
this is relevant to this purpose. We shall argue that, like the other two sections of 
the MBT, the core of the KuKh was originally made of sütras. This is in keeping 
with the general principle that the Kula teachings (kulakrama) the goddess 
imparts to the god, according to the KuKh (and the MBT in general), is the 
'sequence of sütras' (sūtrakrama).* 

The concluding part of the KuKh outlines the broad structure, actual and 
ideal of the MBT. We find similar passages in the YKh. These emphasize, as we 
have seen, the role of sütras in the structure of the text, which is not the case in 
the KuKh although it contains a good number of them. Nonetheless, the Newar 
Mukundaraja perceived that the sūtras of the KuKh were a particular important 
part of it. Accordingly, he selected nine of them, all of which are found only in 
the KuKh, and wrote a commentary on them called Samvartarthaprakasa.* 
Probably these sūtras, and others that, like them, not found in other sections of the 
MBT, are a part of the original nucleus of this khanda. Indeed, a good number of 
their names, like those of the SKh, appear in the lists of sūtras found in the YKh 
noted earlier. If they are indeed the same, it seems that there was an older original 
pool of sūtras from which the three khandas developed. The YKh retained the 
lion's share. The SKh expanded a few sütras concerned with ritual, essentially, the 


! KMT 5/103 ff and TS 6/184 ff. 

? iti $risiddhakhandam samāptam || Normally the final colophon is long and elaborate. Moreover, 
in this case the Tantra to which the khanda belongs is not even mentioned. 

* itah sūtrakramar šambho dīyate tat kulakramam | KuKh 5/6ab. 

^ See below, concerning the Sarivartārthaprakāša. 
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worship of the Krama (kramārcana) which is its special concern. The redactors of 
the KuKh were more ambitious and laborious. They sought to produce a 
complete, integral text. 

If the oldest, original nucleus of the KuKh was made up of sūtras, this is 
not immediately apparent because, like the other khandas of the MBT, the KuKh 
has largely been re-structured into ānandas. Moreover, it has been supplemented 
extensively - more than a third of the text - by importing passages, in many cases 
entire chapters, as well as sūtras, from other sources. These are, in the order of the 
extent the KuKh has drawn from them: other sections of the MBT - especially the 
YKh, the KMT, TS, SSS, AS and the ŠM.! This is a departure from the rest of the 
MBT proper which draws nothing or very little directly from other sections or 
outside. Even the KMT, which is an important source for the KuKh, is not 
represented in the rest of the MBT. The only substantial exception is a version of 
the Mālinīstava in the SKh drawn from chapter 4 of the KMT. However, even in 
that case it is supplemented by the addition of seed-syllable mantras and several 
extra lines of text. 

The loose, question and answer format of virtually all Tantric texts make 
them particularly liable to disorder. The danger of this happening increases with 
the size of the text. At the same time, this open framework also allowed redactors 
the freedom to build a complex presentation of doctrine and practice. Amongst 
the texts of the Kubjika corpus, the KMT and its expansions, the SSS and SM, are 
the most successful in this respect. This is partly due to their ordering into 
chapters. The redaction into chapters, called Gnandas in the MBT, is a more 
convenient format than that into sūtras and is compatible with that of the KMT, 
SM and SSS, allowing the KuKh to import entire chapters wholesale (with the 
usual modifications), directly from these sources. Quite a few sūtras remain 
embedded in chapters as a result of an attempt to standardize this format. At the 
same time, several also survive in their original sūtra form, especially in the last 
quarter of the text, which draws extensively from the YKh. 

Even though the KuKh has a more coherent overall structure than the 
YKh, it appears to be the work of more than one redactor. For one thing, the text 
and the colophons were probably written by different people whose knowledge of 
Sanskrit was not equally good. This appears to be the case as the Sanskrit of the 
colophons is generally more correct than that of the text. For example, the noun 
adhikāra-, which is normally masculine and always treated as such in the 
colophons, is invariably neuter in the body of the text. Moreover, we notice also 
that the Sanskrit of the short colophons, which come at the end of sūtras, is not 
the same as that of the long ones. For example, the regular form of the numeral 
vimSati- (‘twenty’) in the word ‘sricaturvimSatisGhasra-’ —‘the venerable scripture 


' The reader is referred to the concordance in vol. 14 for details. 
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of Twenty-four Thousand (verses)’ is replaced in the long colophons, but not the 
short ones at the end of sūtras, with the common deviant form virhšat formed on 
the model of the numerals thirty (trirnšat), forty (catvarimsat) and fifty 
(paficasat). This suggests that the short colophons were written by a third party or 
the author of the sūtra. While most of these sūtras are drawn from other parts of 
the MBT, the discrepancy between the Sanskrit of the text and the long colophons 
suggests that the writer(s) of these and the text were not the same. Clumsy or 
mistaken division of chapters may support the view that a different person tried to 
tidy up the redaction of the text in this way.' 

There was probably only one final redactor who sorted through the text to 
make it coherent and systematic. The fact that in the course of transferring a sūtra 
or chapter the Sanskrit has been subject to fairly uniform corruption throughout 
adds to the impression that the last phase was the work of just one person. 
Alternatively, it may have been the work of a teacher and his disciple who learnt 
the same corrupt Sanskrit from him. It is not surprising that a text suffers loss or is 
corrupted when making the transition from its original source to another. 
However, while comparison with the source text does reveal, as one would 
expect, the presence of such errors, there are also numerous consistantly corrupt 
Sanskrit forms that must have been intentional. Nor can we doubt that the 
corruptions to which I refer are consistent. The detailed documentation of the 
deviant forms found in our text, recorded in the critical apparatus of the Sanskrit 
edition, confirms that this is in fact the case. 

The shift from the sūtra to the ānanda form is a valuable marker that helps 
us to understand how the MBT has been redacted. This is especially true of the 
KuKh which, while it contains a considerable amount of original material, is also 
the Khanda that has drawn the most from other sources. It is also the Khanda that 
has been most coherently redacted. This is largely due to its adaptation of the 
division into ānandas. Out of the sixty-nine colophons of the KuKh, fifty-nine are 
essentially the same long colophon we find at the end of the first chapter and have 
described above.’ Apart from the short colophon of chapter 13, which is that of an 
ānanda, the remaining eight short colophons are those of sūtras. Again, one 
ānanda is called a sūtra. To these we may add the so-called ten 'bhūmikās' drawn 
from YKh (1) where they were originally sūtras.* 

Moreover, we notice that all the chapters that are not called anandas 
except one (that is, 29) appear from chapter 48 onwards. This may well be 


' Examples are between chapters 11 and 12, 14 and 15, 50 and 51. 

? See above, p. 109 ff.. 

? The sütra colophons are 48, 49, 50, 52, 53, 54, 55, 56, 67 and the ananda-cum-sütra colophon is 
51. 

^ These are chapters 57 to 66 of the KuKh. See the concordance for the correspondences between 
the KuKh and YKh (1). 
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because they were hurriedly inserted into the text just before the concluding 
chapter or two. This is also the least original part of the KuKh, virtually all of 
which is found in the other two Khandas and was most probably drawn from 
them. Conversely, while a good amount of material is drawn from other sources 
in the previous chapters, the sūtras we find there are mostly unique to the KuKh. 
Moreover, they are embedded in ānandas or transformed into them. The variants 
in one manuscript of two colphons illustrates how a sūtra can be transformed into 
an ānanda by simply altering its name.’ Chapter twenty, for example, which deals 
with the Triple Vidya, is an ānanda in the KuKh but appears as a sūtra in YKh 
(1). Again, chapter 29 is a sūtra, although it has the long colophon of an ānanda. 

The redactors of the YKh did also overlay the original loose sūtra format 
with that into ānandas. However, they were less concerned to set the text into a 
single compact whole, probably because the generally self-contained nature of the 
sutras and the many they had to deal with made the task difficult. The KuKh on 
the other hand is clearly an attempt to redact a single, coherent text. This is most 
successfully achieved in those parts where the author(s) did not shy away from 
integrating the sūtras with their own writing. 

The sūtras are not only embedded in chapters, they are framed and 
sustained by chapters or substantial passages that were written to create a 
complete coherent text. However, although the redactor(s) made a good start in 
the first half or so of the KuKh, as the text goes on it looses its initial coherence to 
give way increasingly to the loose sūtra form. At the same time, the KuKh draws 
increasingly from other texts. Although use is made of other texts throughout the 
KuKh these, along with the original core sūtras are relatively well integrated into 
a single and coherent, albeit very ramified, teaching. 

The same themes are taken up repeatedly, another sign that the text was 
written in bits and pieces. Although they are not mere repetitions, there is an 
abiding danger that they may become so. We have seen, in the context of our 
discussion of the symbolism of the sacred seats, that despite the implied 
‘objectivity’ of the symbolic constructs each presentation invariably differs from 
all the others in a few or more details. This may well be because several people 
made their own contributions without bothering to standardize the result. These 
divergences may also be understood, as no doubt the tradition itself understood 
them, to be the result of the uniqueness of personal experience. From that 
perspective their diversity is not an imperfection; on the contrary, it testifies to the 


' The colophon to chapter 52 reads: iti kadibhede [gh: ityādyāvatāre kādibhede; ch, j, jh: iti 
Srikadibhede] sricaturvimsatisahasre [All MSs except gh: * catur-] ādināthasūtram [gh: -sutro 
nāmānandah] || The colophon to chapter 53 reads: iti šrīkādibhede caturvirnšatisāhasre paūcāšad- 
bhedabhinnam santānasūtradhikāram | MS Gh has a long colophon and names it: 
santānasūtrādhikāro nāmānandaņ. 
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living experience transmitted through the teachings. This same principle of 
experiential unity in diversity assists in ordering the text of the KuKh. The three 
versions of the Root Sūtra (mūlasūtra) in chapter 26, 38 and 42 may be cited as 
typical examples. Although essentially the same sūtra, variations in the text and 
additional information in the commentaries that accompany each version provide 
fresh insight into their theme - one to which the Kubjikā Tantras return repeatedly 
- namely, the core of the goddess's mandala. The three versions and their 
explanations - sometimes supplied in separate sūtras - may well be the work of 
three different people. The existence of at least two other versions and 
independent commentaries shows that the Root Sūtra was particularly popular. 
The redactor makes use of these three versions to encapsulate portions of the text, 
placing them in it in such a way that they conclude the sections that precede them 
and introduce the ones that follow. Like the Samvartdsiitra, which is also a 'root 
sūtra’, with which the KMT, SSS and KuKh begin, it describes the goddess's 
mandala and so is particularly suited to this purpose. 

The division of the text into units, large and small in this way, which is 
probably the result of multiple redactions, encourages disorder and lack of 
coherence. The subject of chapter seven, for example, namely, the teachers and 
lineages of the tradition is taken up again in chapter forty-six, which is drawn 
from chapters forty-three and forty-four of the SSS. The subject is taken up again 
in chapters fifty-six and fifty-seven. The former is simply an account of the 
Sixteen Siddhas with little or no context. The latter, which is drawn from chapter 
thirty-six of YKh (1) and is concerned with the Divine Current of teachers, is 
similarly free-floating. Occasionally a few verses are repeated. However, this is 
not due to scribal error. When this occurs, for example, in chapter three, in both 
places the verses are an integral part of the text.' 

Even so, despite such imperfections, the redaction of the KuKh is certainly 
much better than that of the other sections of the MBT. Indeed, an attempt has 
been made to make the KuKh a complete self-contained, unitary text, even though 
it makes no claim to being more than a section of the MBT. We have seen that the 
YKh moves from one subject to another spontaneously, free to do so by the loose 
format that sūtras permit. On the other hand, the presentation in the KuKh is 
relatively ordered and systematic. Moreover, it takes care to cover the essentials 
of the cult. The presence of chapters dealing with initiation, for example, is in 
sharp contrast with the virtual absence of this subject in the YKh or the SKh. This 
is not because this topic was reserved for this section of the MBT. Rather it 
reflects their divergence of concerns. On the whole, the sūtras give the impression 
that they were compiled to suit particular interests and purposes. When the topic 
is more complex and extensive they can multiply systematically. A simple 


! Cf. KuKh 3/1-2 and KuKh 3/30-31. 
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example is the group of sūtras concerning the goddess's faces and limbs. 
However, even so, the sūtra format is not well suited for the development of long 
texts if they are to have a single, coherent structure. Nonetheless, themes do recur 
regularly in many of the sutras. A major one, for example, in the YKh is the 
mandala of the eight sacred seats. 

Apart from the layout of the KuKh we also notice a marked difference in 
the content with respect, especially, to the YKh. One that is particularly striking is 
the interest the YKh has in black rites and the concerns that impel their 
performance, which are virtually absent in the KuKh and the SKh. Related to this 
is the presence in the YKh of kings, their troubles and ambitions. 

As the text has been translated and extensively annotated we are not as 
much concerned in the following brief synopsis of the KuKh with its contents but 
rather with the way it is structured. The detailed index of contents at the 
beginning of each volume of the translation and edition will guide the reader 
through the text. Here we shall present a broad outline of the structure of the 
KuKh to show how the text has been constructed by the placement and integration 
in the body of the text of the sūtras that possibly formed its original, seed core. In 
addition we shall take note of the numerous passages imported from other sources 
which, like the presence and function of the sūtras, is one of the most striking 
features of the KuKh. The specific details concerning these sources have been 
collected in the concordance in the last volume. They are mentioned again as they 
occur in the critical apparatus of the Sanskrit text. The reader will also find 
detailed comparisons of the sources where this is required either there or in the 
notes to the translation. 


The Contents and Structure of the Kumarikakhanda 
Chapters One and Two: Srinatha's Inquiry and the Response to the Inquiry 


The KuKh opens grandly as does the SSS and KMT with the 
Samvartaàmandalasütra. The commentator Mukunda explains that these are the 
benedictory verses (mangalācaraņa) with which a scripture or Sanskrit treatise 
normally begins! Thus, this is the beginning of the entire 
Manthanabhairavatantra of which the KuKh presents itself implicitly in this way 
as the first of its three sections.” Moreover, as an expanded version of the first 
verse of the KMT, the KuKh mirrors, as does the SSS, the manner in which the 


! manthānabhairavatantre mangalacaranam samvarta kumārikākhaņde SamP fl. 3a. Cf. KuKh 
30/26-27ab. 

? See KuKh 69/28cd-29ab and above, p. 101. 

? See note to the English translation for a comparison of the the version in the KuKh and SSS with 
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KMT begins. In this way the KuKh stresses the link it seeks to establish between 
itself and the KMT which the very name - Kumarikakhanda - common to both,!' 
promotes. * 

The short version of the sūtra at the beginning of the KMT concisely 
describes the mandala into which the Krama is projected, in the course of paying 
homage to the divine couple it enshrines. In addition, the extended version in the 
SSS and KuKh extols the teachers in Konkana, the seat of authority, and its 
capital Candrapura, the residence of Srinatha, the first Siddha, both identified with 
the expanded mandala. Thus it registers the major developments in the tradition 
that took place after the redaction of the KMT. 

Just as the SM comments on the short version in a long prose section 
inserted into the first chapter of SM, similarly, the second chapter of the KuKh is 
a commentary on the long version of the sūtra.* This, along with the Sūtra, could 
well have been written independently. The Samvartasitra is commonly recited by 
Newar initiates when they perform the rites of the goddess Kubjikā. This may 
well have been the case early on in the development of the cult. It is not 
surprising, therefore, if commentaries were written on this sūtra. They explain the 
metaphysical identity of the deities of the mantras of the Sequence of Twenty- 
eight (astavimsatikrama) projected into the mandala and the energies, principles 
and Yogic states that are the inner counterparts of its contents. 

As the SSS is an extended version of the KMT, it makes sense that it 
should begin with an extended version of the Sarivartāsūtra with which the KMT 
begins and retain the same Krama of which the units outlined in the sütra are 
clearly twenty-eight. This Krama is presented systematically in chapter forty-three 
of the SSS along with the lineages of teachers unknown to the KMT. Although a 
large part of it has been incorporated into chapter forty-six of the KuKh, the 
Krama taught there fits badly with the Krama taught in the rest of the KuKh. This 
is either the one lifted directly from the YKh or its own versions, many of which 
consist of twenty-seven units, as does that of the YKh. 


the one in the KMT. 

! See above, p. 102. 

? Note that neither the KMT nor the SSS, that are totally devoid of sūtras, refer to it as a sūtra. 
However, at beginning of its prose commentary on it the SM says that the first verse of the KMT is 
the first sūtra of the Srimata (srimatasyàdisütram tu šrūyatārh kathyate 'dhunā | SM 1/114cd) and 
even calls it the Sarivartāsūtra (samvartasutrasyartham vyākhyāyate yatha). We may note in 
passing that this is one of several indications that suggest that this commentary was not originally 
part of the ŠM. The Tīkā also refers to it as a sūtra (see note to the English translation). 

> Mukundarāja says: tesām arthavijfiánam yathà | manthānabhairavatantre mangalacaranam 
samvartta kumārikākhaņde sri$rmathah [$asrinatham] prativaktā | vakyam maņdalānte ka kartety 
adi prasnam [prasne] prathamanandah | taduttaram dvitryanande | SamP fl. 3a. 
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We may therefore surmise that the expanded version that comes at the 
beginning of both the SSS and the KuKh is drawn by the later from the former. 
Although the possibility of a third, common source cannot be excluded, this is not 
likely. In short, the SSS precedes the KuKh, as it seems all the other major 
Kubjika sources do except, perhaps, the AS, with which the KuKh also shares 
passages in common. 


Chapters Three to Six: Daksa's Curse and Grace, Concerning the 
Malinistavaraja, Srinatha's Consecration with the Command (ajfíabhiseka) and 


The previous two chapters described the outer form of the mandala. The 
first part of chapter three is concerned with its inner core in the End of the Twelve 
(dvādašānta) above the head. This is the triangular Yoni and the Point or Drop 
(bindu) in the centre which is the goddess's Linga. The goddess who is the 
vitalizing energy of the Transmental (unmani), bliss and grace, resides here. From 
her inner, lunar dynamism radiate the streams of emanation, the scriptures, the 
teachings, the lineages of teachers and the divine Command (ajfia) which 
empowers them, just as the deity itself does, with authority (adhikara). 

Now the stage has been set by the description of the inner, most elevated 
aspect of the goddess's Linga. The text proceeds with her myth that begins with 
the destruction of Daksa's sacrifice and the goddess's self-immolation in her 
previous birth as Uma, Daksa's daughter and continues in the next three chapters 
in a loose, diachronic manner. 

We have seen that the Kubjika Tantras contain several versions of the 
myth that narrates the origin of the goddess, Bhairava's initiation, and the 
founding of the sacred seats. The version in these four chapters of the KuKh, 
despite several novel features, is recognisably modelled on the one in the KMT. 
This is especially apparent in the dialogue between the god and the goddess, the 
first imploring the other for her grace, which she gives when she finally emerges 
from the Linga. Although these passages are not copied directly from the KMT, 
they are clearly inspired by it. 

As in the KMT, the goddess is induced to emerge from the Linga by 
Bhairava's Malinistava. An extended version of this important hymn is part of 
chapter four. This is also found in chapter 29 of the SKh and 28 of the AS. While 
it is very likely that the AS is later than the KuKh, one wonders whether the SKh 
is the original source of this hymn or the KuKh. The KuKh presents the Stava in 
the context of its own re-working of the goddess's myth. In the SKh it is the fourth 
of four hymns each uttered by a Siddha of one of the four Ages.' Thus, it is not 


! See above, p. 219-220. 
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well set in a substantial context as it is in the KuKh. It is introduced with a few 
verses that present the god before the Linga imploring the goddess. They end with 
the two verses that introduce this hymn in the KMT. The first few verses that 
follow the hymn are also found in the KuKh. However, they stop short of the 
description of her emergence from the Linga, which in the SKh is built up around 
the core of the few verses that describe it in the KMT. The KuKh reserves the 
description of this central event for the following chapter,’ which it presents in its 
own words. In the AS all of the verses following the hymn are simply omitted and 
the next topic begins abruptly with little connection with what has gone before. So 
there it is obviously an imported insertion. In short the most coherent version is 
the one in the SKh. Both the hymn itself and the narrative that frames it are neat 
expansions of the original in the KMT. One gets the impression that the KuKh 
tailored this version to its own needs. The alternative, apart from a third older 
source, would be that the SKh drew it from the KuKh and polished it up, aligning 
it more perfectly with the KMT. This seems less likely. The KuKh refers to the 
SKh in its concluding chapter. The SKh appears to refer to the KuKh also, but this 
reference, as we have seen above, is not certain. We notice another extensive 
passage in common with the SKh in chapters 48 and 50 where it is clear that the 
SKh is the source. 

In this version of the myth, after the goddess has emerged from the Linga, 
Bhairava visits the seats, and finds the goddess there. Although this is the reverse 
of the original myth, the KuKh does not want to completely contradict the prime 
authority. Thus the redactor tacks on the last few verses of the story from the 
KMT that briefly relate how the goddess went to other places after visiting the 
main seats. However, here she travels to the sites of the sacred geography of the 
Yoni outlined in YKh (2), which again seems to be the source. 


Chapter Seven: The Authority of the Venerable City of the Moon. 


Chapter seven concludes with the statement: ‘this is the sūtra of the City 
first in this Kula scripture (sāstra). (What) follows is its subsequent (continuation) 
(uttara).” The noun pratijfía means an ‘assertion’, ‘declaration’, ‘affirmation’ or 
‘proposition to be proved’. In this context a pratijfía is an initial introduction to a 
topic and implies a promise or a pledge (which is another meaning of this word) 
to deal with the subject extensively in what follows. One wonders how this is the 
first sūtra. Does it mean that this was the one with which the earliest version of 
the Kumarikakhanda began? It is possible that the first six chapters (2 + 4) were 


! KuKh 5/29ff. 
? KuKh 7/98cd-101ab. 
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prefixed to the first sūtra of the original core sūtras of the KuKh embedded in 
chapter seven. 

The name of this chapter confirms that it is concerned with City of the 
Moon.' This is one of the names for the goddess's Triangle in the End of the 
Twelve. A description of this Triangle is indeed the subject of the first half of this 
chapter (up to KuKh 7/56). The second half, however, deals with the lineages of 
Siddhas. It begins with the declaration that: “The Hermitage of the Siddhas of the 
lineages (olisiddhāšrama) has come forth into the mortal (martya) (world) from 
the City of the Moon.’* We have seen that the prototypes of the ‘historical’ groups 
of Nine and Sixteen Siddhas who spread the teachings were the Siddhas who 
governed the nine letters of the syllable Navatman and the sixteen vowels. As the 
description of the Triangle in the first part stresses the projection onto and into it 
of the letters identified with Siddhas, there is a double link between the two 
passages. Even so, they may well have been originally distinct. This possibility is 
further supported by the fact that while the first part of this chapter is devoid of 
passages common to other sources, the second part contains several. There are 
references to the Divine Current common with the SKh and the projection onto 
the body of Nine Siddhas and several lines concerning them and the Sixteen 
Siddhas common with YKh (2). It seems therefore that this passage was 
integrated into the original introductory sūtra. This supposition finds some 
confirmation in a strange anomaly at the end of this chapter. The final lines prior 
to the concluding verse quoted above list the things an adept must know to be a 
true disciple belonging to the tradition. These are essentially the things related to 
the City of the Moon described and defined in this chapter except the Nine and 
Sixteen Siddhas. Then, following the verse quoted above, which one would 
expect to be the concluding one, another few lines are dedicated to a similar list 
that does include them.’ 


Chapters Eight to Twelve: The Enounciation of the Vidya according to the 
Teaching Concerning the Meruprastara. The Consciousness of the Vidya 
according to its Divisions as Full and the Rest. A Description of the Glory of the 


' The colophon of chapter seven declares that: This is the (seventh) chapter, which is the emergence 
of the transmission (kramodaya) with regards to the description concerning the Venerable City of the 
Moon. 

* KuKh 7/57-58ab. 

? They figure as 'the Siddhas of the Lineages (oli), the three persons and the Sixteen Siddhas'. The 
'three persons' are the Siddhas of the three main sacred seats. I take the Siddhas of the Lineages to 
be the Nine Siddhas. See KuKh 7/99cd-101ab and cf. with KuKh 7/95cd-98ab. Notice also that 
several items are repeated in the two lists, perhaps because the later redactor wanted to fill out the 
second one more to better hide the integration of the Nine and Sixteen Siddhas into the new list. 
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Vidyā. The Way to Offer Libation and Repeat the Vidyā. Another description 
of the Glory of the Vidyā 


Chapter eight begins, as do two other chapters (27 and 59) of the KuKh, with 
the same lines in which the god declares that he wants to know the knowledge that is 
the 'essence of the Western tradition'. In this case it is the Meruprastāra. In the 
second reference it is a form of the Gurumaņdala and in the third the Seguence of 
Twenty-seven. Chapter 59 is drawn from YKh (1), thus illustrating how such 
standard phrases are a feature of the Sanskrit style transmitted through the tradition. 

In accord with common usage, the rite of adoration (pūjā, arcanā) of the 
deity is preceded by that of the teachers.' Accordingly, the following chapters from 
eight to twelve concern Kubjika's Samaya Vidya, the primary sonic form of the 
deity. The redactor may also have perceived a continuity between this and the 
previous chapter from another point of view also. The goddess's Triangle - the City 
of the Moon - is here in the form of a grid of letters called the Meruprastāra. The 
way this is to be drawn is explained first in the usual way and then the letters of the 
Vidya are extracted from it. Thus, the Vidya, like the teachers, also emanates from 
the Triangle. This and the following three chapters go on to explain how the Vidya is 
divided into parts, its six 'limbs' (aga) and faces, the goddesses who embody its the 
letters, its projection into the mandala, recitation and benefits. 

Most of the text of these chapters is unique to the KuKh although the 
subject recurs, as we shall note, several times and is treated in a similar way 
throughout the Kubjikā corpus. We notice also that there are no sūtras in these 
chapters. Thus, they were presumably written 'freehand' with the occasional help 
of other Kubjika sources we shall now examine. The first of these is found at the 
beginning of chapter nine. This is an exposition of the important seed-syllable 
HSKHPHREM. The substance of this passage is drawn from the 
Dvādašašlokasūtra, which is found in YKh (1) ? where the treatment is more 
thorough. A few more lines from this sūtra regarding the deposition of this seed- 
syllable in the subtle body are drawn from it in chapter eleven.’ Clearly, this sūtra 
was the prime authority concerning this seed-syllable. Here it appears as the main 
seed-syllable of the goddess in the place of Vagbhava, the syllable AIM. It 
appears in the Samvartasütra and is known to the SSS, as one would expect if it is 
the source of this sūtra. However, it is not known to the KMT and is not 
extensively treated in the SSS, which merely presents it as a Kaula alternative to 
AIM, the seed-syllable of the goddess in the KMT. The Dvadasaslokasütra may 
well be the earliest authoritative source for the formulation and application of this 


' Cf. KuKh 7/2cd-93. 
* KuKh 9/2cd, 3cd, 5cd-10, 1 1cd-19ab, = YKh (1) 48/15cd, 16ab, 17-22ab, 22cd-30ab. 
? KuKh 11/21-23ab = YKh (1) 48/2-4ab. 
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syllable in the Kubjikā sources. This is guite possible considering the importance 
accorded to it by the SSS and its cursory treatment there, which suggests that it 
had already been expounded before. If so, this is evidence that the YKh in some 
form already existed when the SSS was written. 

Next in chapter ten we notice a passage in common with YKh (1). This is 
a eulogy of the benefits (phalasruti) of depositing the six limbs and faces of the 
goddess's Vidya in the mandala and on the body. In both cases they come at the 
end of a visualization of the goddess and her limbs and faces. In the KuKh the 
presentation of the faces and limbs is quite brief compared to the one in the YKh 
(1), which is quite extensive. However, despite the difference in length and a few 
details,' the redactor was confident that the two versions are equally powerful. 
This appears to be common practice. We find a similar adoption of the eulogy of 
the fruits of repeating the goddess's Vidya at the end of chapter eleven of the 
KuKh, an appreciable part of which is drawn from the SM.’ 

In chapter eleven we observe a more subtle use of sources. After an 
exposition of the goddess's Vidya and seed-syllable the text goes to talk about the 
way it should be recited. This is to be done when worshipping and offering libations 
to the mandala into which the Krama and the Vidya has been projected along with a 
jar placed in front of it.’ This is followed by the worship of young virgin girls after 
which the Vidya is recited repeatedly (japa). The procedure is essentially a 
condensed version of one described in the SM from which a few lines here and there 
have been drawn. The Tīkā comments on the version in the KuKh but the 
indebtedness of the latter to the SM is further evidenced by verses in common with it 
eulogizing the power of the Vidya that comes after the description of the rite in 
chapter nine of the SM, just as it does in the KuKh. 

KuKh 12/24-42 corresponds to a passage in the YKh (1). According to the 
colophon in YKh (1),* it is an ānanda but the short form of the colophon and the 
nature of the passage suggests that it was originally a sūtra. Recognisably the 
same passage is also found in the SM. There it is well set into the body of the text, 
unlike its counterpart in the YKh (1), where it is an entire independent chapter or 
sūtra that is only loosely connected with what precedes and follows. Indeed, the 
passage appears misplaced in the YKh (1). The previous passage there is 


' See chart in notes to KuKh 10/37cd-39. 

? KuKh 11/65cd-71ab = SM 9/77-82. KuKh 11/74cd-77ab = SM 9/83-86ab. 

> KuKh 11/24-54. 

^ This is the chapter called the arising of the transmission with regards to the description of the 
greatness of the repetition of mantra in the procedure concerning the current of the (goddess's) 
Vidya and is a part of the venerable Caturvimsatisahasra. 


iti $ricaturvimsatisahasre vidyaughavidhāne (g: vidyā-) japamahātmyavarņe kramodayo 
nāmānandah || 
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concerned with an exposition of the seed-syllable HSKHPHREM (caitanyakūta). 
However, this one begins with a question concerning not this syllable but the 
goddess's Vidya. As in the KuKh and the SM, Srinatha asks why the practice of 
the Vidya is not always effective.' The deity replies that the reason for this is due 
to peoples’ moral weakness and goes on to list their vices. In the SM the context 
expands into a list of good moral qualities of a teacher and disciple and their 
defects. The version in the KuKh is closer to the one in the YKh (1) and so may 
have drawn it from there. If so, this is surprising. The KuKh follows in a loose, 
abbreviated way the procedures outlined in chapter nine of the SM. Moreover, it 
also outlines the powers obtained by reciting the Vidya at the end of chapter 
eleven, in a way that loosely follows the same chapter of the SM. In chapter 
twelve, the KuKh continues to follow the layout in the SM. However, the passage 
it quotes follows the version in the YKh more closely than the one in the SM.’ It 
seems strange that the redactor of the KuKh should suddenly switch to another 
parallel source. However, he may well have done so. The version in YKh (1) 
concludes that a Vidya drawn from another Tantra or one that contains Vedic 
syllables (jāti) cannot be effective. This statement is retained in the KuKh but is 
missing in the SM because the form of the Vidya in the KMT which the SM 
follows does contain one.’ 

The question is: did the SM draw this passage from YKh (1)? Unlike the 
KuKh, the YKh is singularly devoid of passages common to other sources. It 
would be strange for someone to lift a passage like this that is not saying very 
much just to leave it free-floating as it is in YKh (1). It would be much more 
understandable if the redactor of the $M, who was working on a very well knit 
text, were to take it and work it into his exposition. Most of the $M was written 
before the shift to Konkana^ and so predates the YKh. It is possible, therefore, that 
some part of the YKh already existed prior to that. 


Chapter Thirteen: Concerning the Destruction of Impurity 


This chapter is divided into two parts. The first part deals with the basic 
principles relating to the nature of bondage and liberation. This involves an 
exposition of a structured view of reality, which could be characterized as a form of 


! muktim etat prabhāvo 'yam vidyayābhyasanād bhavet | 

abhyase ‘pi krte [g: abhyāsāvikrte] devi na ca siddhyanti sadhakah || 

tat kim artham mahadevi Samsayam [g: -ya] cchetum arhasi | YKh (1) 50/1-2ab. 

? The passage in question is KuKh 12/24-42, which corresponds to $M 9/110 ff. and YKh (1) 
50/3-20. KuKh 12/31cd-33 is missing in $M but not in YKh (1). However, KuKh 12/37 is missing 
in YKh (1) but not in the $M. 

? KuKh 12/42-43ab. 

^ See below, p. 302 ff.. 
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theistic, monistic Samkhya. The one reality is divided into two aspects. One is the 
Person, who is identified with Siva. The other is Prakrti identified with Sakti or 
Mahamaya, which consists of the twenty-four principles described in Samkhya. This 
view is integrated with a doctrine of Karma which, supported by Maya, feeds the 
innate impurity (mala) that sullies the soul (1-57). This is removed by Mahāmāyā 
who, as Kundalini, acts in the subtle body leading the yogi through to the highest 
yogic states in which Maya, and with it Karma and all impurity, is destroyed (58- 
109). The second half of this chapter is the Devyakramasütra (110-143), which 
describes the inner Consecration of the Command. This takes place in two stages. 
The first is the rise of Kundalini, which burns away impurity. The second is her 
descent in the form of vitalizing lunar energy that, nectar-like, inwardly consecrates 
the yogi. The two phases are represented by the waxing and waning of the Moon. 
Essentially the same process is described in the SKh as the inner result of the 
deposition of mantras onto the body. Here it is called the 'inner sacrifice" and the 
'Consecration of the Command"? The latter name implies that this is the consecration 
Bhairava received from the goddess. The Samvartasiitra refers to a 'sixteenfold 
consecration of the Command'. The Tīkā describes this form of initiation, the core of 
which is drawn from the procedure taught in the Svacchandatantra. It is modelled 
on the standard form of the initiatory rites taught in the Siddhāntāgamas.* This sūtra, 
which teaches a more Kaula form of initiation, may well be one of the core sütras of 
the KuKh. It is couched in the characteristic Kaula praxis based on the activity of 
Kundalini and framed by a system of twenty-five principles, which is characteristic 
of the Kubjikā tradition. 


Chapters Fourteen and Fifteen: Concerning (Kaula) Conduct (caryā) and 
About the Section (of the Scripture) concerning (Kaula) Conduct (caryapada) 


Chapters fourteen to sixteen deal with the practice that follows initiation. 
This is essentially the observance (caryā) of the Vow of Knowledge (vidyāvrata), 
which consists of wandering to sacred sites where Siddhas and Yoginis meet whilst 
assiduously repeating the goddess's Vidyā. The presentation is in two parts. The first 
extends through chapter fourteen up to verse 13 of chapter fifteen. This was 
originally chapter 15 of the Tantrasadbhava. It is so popular with the votaries of the 


! KuKh 13/111. 

? [bid. 13/152. 

? See appendix 1 of KuKh vol. 4. 

^ The entire passage corresponds to chapter 15 of the TS, which is 148 verses long, and KMT 
25/29-171. The first thirteen verses of chapter 15, concerning the various types of Kaula consorts, 
concludes the previous chapter and so would be better placed there. Like chapters 11 and 12, here 
is another example of the clumsy division of chapters suggesting that it was done by a second 
party, not the redactor of the text. 
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Kubjikā Tantras that it was first incorporated into the KMT. It is found in its 
expansion, the SSS (but not the ŠM), the KuKauM and the AS. A comparison of the 
variant readings in these sources suggest that although the redactor of the KuKh took 
it from the KMT, he may well have also consulted the original version in the TS, 
unless the manuscript of the KMT he used was closer to the TS than the ones 
available to us now. We have had occasion to discuss the Vow of Knowledge 
elsewhere in this introduction.' The reader can consult the concordance and the notes 
to the Sanskrit text and translation for a detailed comparison of these sources. 

The translation and notes present a detailed picture of the Vow of 
Knowledge. Here we may ask ourselves why it is such a popular part of the Kubjikā 
teachings. One reason is that it is a part of the Tantrasadbhava, a Tantra from which 
the Kubjika Tantras draw a great deal. Another more basic reason is that it is an 
inner transposition of the kind of observance (caryā) that is basic to the earlier forms 
of Saivism. These are the Pasupata and allied schools that were the predecessors of 
the Siddhanta Agamic cults, on the one hand and those of the Bhairava Tantras, on 
the other. In the earliest forms, as far as we can gather from our textual sources, the 
Saiva cults they taught were largely meant for the renouncer or the householder who 
would periodically take up his way of life. This consisted in the observance of vows 
to live the wandering life and the constant repetition of mantra along with rites that 
could be performed 'on the road' or internalized. One of the features of the emergent 
Kaula modalities of practice was the development of a coherent pan-Indian sacred 
geographies. This development was a necessary correlate of that of the Yogini cults. 
These first emerged in the textual sources in the early Bhairava Tantras of the 
Vidyāpītha of which the first major milestone was the Brahmayāmala. The cult of 
the BY is as yet singularly devoid of an extensive sacred geography. The next major 
development is marked by the cults of the Siddhayogešvarīmata first and then the 
Tantrasadbhava, both belonging to what came to be called Trika. The SYM left 
ample space for the literal outer performance of the practices (sadhana) it taught. 
The most powerful of these, like those of the BY, were meant for the cremation 
ground. As in the BY, Yoginis and other such powerful ambivalent beings were 
invoked there with offerings of human blood and other bodily fluids along with meat 
and liquor. Penetrating and taking possession of the one who recites mantra, they 
empowered him with supernatural powers and could induce visions that culminated 
in expanded, liberated states of consciousness. While the cult of the Tantrasadbhava 
maintained this praxis as an open possibility, it fostered the development of the 
Kaula modality. In terms of the pantheon of divine forms this meant the further 
evolution of systematically ordered groupings into 'families' - "Kulas', prefigured in 
the BY. Thus in the TS we find a minimal definition of this term, which came to be 
stratified with many layers of meaning, as simply ‘a collection of deities’ 


! See intro. vol. 1 p. 480 ff.. 
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(devatāsamūha).' These 'deities' are the Yoginīs along with their consorts and 
companions who live in villages, towns and the countryside and reflect in their 
nature and location the countless local deities who still inhabit rural and traditional 
urban India. Hand in hand with their emergence in large numbers and groups, 
amenable to projection and worship in symmetrical geometic figures and the body, 
are the sacred geographies that locate them in the South Asian macrocosm. Right 
from their inception, it seems, these developments evolve hand in hand with 
techniques of internalisation that allow the inward projection of the outer world and 
its sacred geography. This principle of internalisation is a cardinal feature of the 
Kaula modality. Even so, I believe that just as outer ritual did in fact continue, 
despite the provisions for its internalisation, the outer sites did exist and pilgrimage 
to them did take place. Be that as it may, the Vow of Knowledge taught in the TS 
provided interior equivalents for every aspect of the outer practice in a complete and 
sophisticated way in the context of its own application of the paradigms of the Kaula 
modality. The Kubjikā sources evolved their own applications, including their own 
sacred geographies which were very similar to those of the TS and other allied 
schools (including Buddhist ones), but nonetheless distinctive. The formulation of 
the observance (caryā) of the Vow in the TS suited the Kubjikā sources well and so 
was repeatedly framed in the context of their own particular applications. 

Thus, following directly after the Vow of Knowledge of the TS comes the 
Vratasūtra that extends up to the end of chapter fifteen? Here we observe how 
later Kubjika doctrine is integrated into the earlier one and the Trika Kaulism of 
the TS by the simple addition of this sūtra in which four Vows are outlined 
corresponding to the transmissions (krama) of the four lineages (oli) of the 
Kubjika teachings. 


Chapter Sixteen: The Section Concerning the Vidya 


Following the exposition of the interior dimensions of the observer of the 
vow, his person, the features of his vow, and the kind of places he visits, chapter 
sixteen focuses on the sacred sites to which he wanders begging alms. There he 
meets Yoginis who, if they are pleased, unite with him and offer him the 
sacrificial food (caru) that gives him magical and yogic powers (siddhi) and even 
liberation. It opens with a passage on the practice of begging alms in the eight 
centres of Kula where the Eight Mothers reside and are worshipped. The bulk of 
this passage consists of two series of mantras dedicated to the Mothers. After the 
first series’ comes the second taught in the Sūtra of the Octet of Kula.' This sūtra 


! kularn samüham ity uktam devatanam yašasvini | TS 14/63ab. 
? i.e, KuKh 15/15-44 - verse 15/14 concerning the ritual use of wine seems misplaced here. 
> KuKh 16/1-15. 
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is amongst the nine selected by Mukundarāja and, unigue to the KuKh, may well 
be one ofits original sūtras. 

The Eight Mothers, their worship and all that relates to them, are a major 
topic in the Kubjikā Tantras as they are in all the Bhairava and Kaula traditions. 
In this context they figure as the deities of the sacred sites (ksetra) where they 
reside embodied in woman of low caste the observer of the Vow of Knowledge 
meets and worships in the course of his inner and outer pilgrimage. Implicit in 
this account is their placement in the goddess's mandala arranged on the eight 
petals of a lotus around the core described in the previous chapters. The pilgrim 
who journeys through the inner mandala out from the centre and the worshipper 
of the outer mandala, having completed the round of the primary seats (pitha) 
first in the Triangle then in the Hexagram, circumambulates the goddess in the 
centre within this circuit. 

The rest of the chapter is dedicated to the Hymn to the Sixty-four Sacred 
Seats (pithastava) which eulogizes the sixty-four places on the outermost circuit 
of the mandala populated by as many Yoginīs and guardians. This version of the 
classic Kaula paradigm of Eight Mothers from which emanate sixty-four Yoginis 
is specifically Kubjika doctrine. The TS knows this paradigm. Indeed, it contains 
the earliest representation of it recovered up to now. The Kubjikā tradition, 
however, not only prefers to ignore the TS in this case and establish its own sets 
of sixty-four Yoginīs, it also generates its own sacred geography for them. The 
first twenty-four of these seats correspond to a set in chapter 22 of the KMT from 
which the verses are drawn.’ The same is reproduced in chapter 34 of the SSS and 
some parts in chapter six of the AS. Parallel passages are found in KRU, SM and 
T. Although not literal reproductions of the text in the KMT they present 
essentially the same material in their own way. In the SM and the T the seats are 
part of the Khecaricakra in the End of the Twelve, as they are in the KMT. The 
KRU presents the seats as the Sequence of Twenty-four deposited on the body as 
a part of the Transmission of the Aged. The following forty seats are peculiar to 
the Pithastava of the KuKh. A noteworthy feature of this set is that the first place 
is accorded to Nepal. There the Yogini is said to be Guhyakali and her consort 
Pa$upati, which is one of the earliest references to this important couple still 
venerated in Nepal as the presiding deities of the country. The Pīthastava is 
reproduced by Vimalaprabodha* in his Kālīpaūcakramārcana. This text is of 


! KuKh 16/16-23. Just after verse 23 we read: iti kulāstakakulacaryāsūtrādhikārah 

? KuKh 16/24-138. 

? These twenty-four seats are drawn originally in a modified order from the TS. Concerning this 
and the references from other sources mentioned further ahead, see KuKh vol. 4, appendix 8. 

^ The earliest dated manuscript of this text belongs to the 12" century. The main deity of this 
Kramarcana is Guhyakālī. We would expect it to be Kalasamkarsint, whom the Kālīkrama taught 
in Kashmiri sources universally acknowledges as the supreme form of Kali. Guhyakālī is the 
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unique importance as it is the sole liturgy recovered so far of the Kashmiri 
Kālīkrama - a system that was constructed by internalizing the outer ritual. It is 
likely that the Pithastava there, was taken from the KuKh. 


Chapter Seventeen: The Venerable Sūtra of the Lineage (Srisantanasiitra) 


This chapter is the Sūtra of the Lineage (šrīsantānasūtra). It presents a 
succinct exposition of sixteen key terms or 'conventions' (samketa) of the Kubjikā 
Tantras. The text refers to them collectively as 'the essence of the Kaula teachings 
that has emerged from the Kulakrama'.' These are introduced in the form of a 
series of questions to which the rest of the sūtra supplies the answers. The quality 
of this dense and interesting sūtra stimulated Mukundaraja to write a short 
commentary on it. The AS reproduces the first verses containing the questions but 
most of the replies differ, a sign of the importance attributed to these key terms 
and the variety of their possible meanings. Two Santānasūtras are amongst the 
107 sūtras listed in YKh (1). We have seen that the Siddhasantānasūtra is part of 
chapter four of YKh (1).” There are two others that are closely related. One is this 
one and the other one is in chapter 53 of our text. Also called the Prajūāsūtra, it 
is also found in the second recension of the YKh. There it is called the 'main 
(pradhāna) Santānasūtra' in the colophon. In just fifteen verses it transmits the 
‘hidden meaning’ (gūdhārtha) of the sixteen conventions. The meaning is indeed 
obscure and would be hardly intelligible were it not for the other Santānasūtra 
that explains it, albeit somewhat cryptically. It is possible therefore that this 
Santānasūtra was written after the one in YKh (2). 


Chapters Eighteen to Twenty-four: The Sequence of the Deposition of Malini, 
the Assembly of Sounds (Sabdarasi), Concerning the Triple Vidya, the Five 


principle form of Kali of a later development of the Kālīkrama that is popular amongst Newar 
initiates. Although many early forms of Kali are extensively worshipped by the Newars, judging 
by the manuscript evidence and what we know of contemporary practice, this particular form of 
the Kalikrama is not well known in the Kathmandu Valley. Even so, a number of short Kashmiri 
Kalikrama tracts along with the JY have been recovered from Nepalese manuscripts which testify 
to its early presence in the Valley. It is unlikely that this Kramārcana as it stands was compiled in 
Kashmir. There would be little need there to import a Newar goddess into a Kashmiri liturgy. It is 
much more likely that its final form was redacted in Nepal or nearby where the worship of 
Guhyakālī was popular. Thus, although the Krama worshipped in this Kramārcana essentially 
corresponds to the one expounded in an internalized form in the Kashmiri Mahanaya sources, it is 
in all probability an adaptation of a Kashmiri liturgy in accord with Newar preferences. If so, 
Vimalaprabodha may have been a Newar or a Kashmiri immigrant into the Kathmandu Valley. 

! KuKh 17/7. 

? YKh (1) 4/45-75. 

> KuKh 53/15-16ab. 
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Principles, Concerning Sodha; Concerning Tadgraha and the Samayā Vidya 
and the Casket of the Sixfold Deposition 


The order (krama) in which the teachings are presented in the KuKh is 
inspired by the sequence (krama) of the liturgy of the goddess and her mandala. 
Chapters eight to twelve dealt with the goddess's Samaya Vidya and its projection 
into the core of the mandala. The following chapters discuss the peregrination of the 
adept in the sacred sites that surround that inner core. Now that the mandala has 
been prepared and worshipped in this way, this and the following six chapters up to 
twenty-four deal with the mantras the adept needs to project onto his body to prepare 
him to perform the sacrificial rite (yajana).' We have seen that the rite taught in the 
SKh follows the same pattern. After preparing the outer sphere of the rite and 
worshipping there, the officiant turns to the body - the instrument of ritual action. 
Energized and transformed into a repository of divine forms, the ritual agent is 
restored to his original pristine liberated condition in which the deity is installed in 
the supreme state and highest metaphysical place. Thus he is made the beneficiary of 
the deity's activity which generates the Command that authorizes and empowers him 
to worship effectively by sharing in the deity’s condition. 

Thus these chapters, which are all concerned with this phase of the liturgy, 
are encapsulated into a single sub-section. In the beginning of chapter eighteen it 
is called generically, as are its counterparts in the SKh, simply the Sūtra of the 
Depositions (nyāsa)* and at the end of chapter twenty-four, more specifically, the 
Sūtra of the Sixfold Deposition.’ Thus the KuKh follows the model we have 
already noted is exemplified in the SKh. However, instead of simply presenting 
the series of letters, syllables and mantras of each deposition in the dry, direct 
manner of the SKh, they are couched in code and accompanied by an account of 
the inner movements and nature of the deity's energy and the spiritual states to 
which they give rise. The many details easily distract us from the intent of the 
redactor, who assists us by setting out his program in the beginning of chapter 
eighteen where he lists the two sets of six depositions.* Borrowing an expression 
from our text, we may say that these chapters collectively form a single Kaulika 
sūtra” But this, it seems, is a structural feature of the text cleverly devised by the 
redactor on the model of other nyāsasūtras, rather than an actual sūtra. Indeed, 
this series of chapters may have originally been sutras. 


! KuKh 18/21-2ab. 

? KuKh 18/4,17cd-18ab. 
? KuKh 24/120cd-122ab. 
^ KuKh 18/18cd-22ab. 

> KuKh 24/116cd-117ab. 
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Chapter eighteen may have been a sūtra that the redactor modified to bond 
it, and the others that follow, together. It deals with the deposition of the letters 
and the deities of the alphabetic goddess Mālinī. It concludes with a depostion of 
her six faces and limbs.' Chapter nineteen follows the same pattern in its 
presentation of the deposition of the Assembly of Sounds (sabdarāši), Malinr's 
male counterpart. An additional deposition is taught there not recorded in the set 
listed at the beginning of the previous chapter. This is the projection of Navatman, 
which is the seed-syllable of Sabdarasibhairava. Chapter twenty deals with the 
triple Vidya - Para, Parapara and Aparā - which is the basic triad of Vidyās from 
which the Trika school draws its name. Here it is a chapter (ananda) simply 
called 'Concerning the Triple Vidya (Trividyadhikara) , but originally it could 
well have been the Trividyādhikārasūtra, which is the eighty-sixth sūtra in the list 
of 107 sūtras of YKh (1)? Chapter twenty-four is called 'the Casket of the Sixfold 
Deposition' in the colophon, although it refers to itself as the Sūtra of the Sixfold 
Depositions. These six depositions are described in both this chapter and the 
previous one together.* 


Chapter Twenty-five: The Fifty (Verses) concerning Kula 


The name of this chapter is appropriate, although one wonders at first why 
it is called this. Ostensibly it deals with the inner dimensions of the subtle yogic 
body - the Six Wheels, the Sixteen Supports, the Three Signs and the Five Voids 
through which Kundalini, and with it the yogi's consciousness, ascends to the 
highest state. A closer reading reveals that these 'places' and their corresponding 
states, house the Siddhas who constitute the Siddhakaula which, when its true, 
fundamental nature is realised, is experienced as the Transmental.* The fifty 
Siddhas who govern the letters are distributed in the Six Wheels.* Sixteen Siddhas 
governing the vowels are within the Sixteen Supports' in the vital constituents of 
the body. The Three Signs - mind, intellect and ego - house the three Siddhas who 
founded the three lineages (oli), here equated with the qualities of sattva, rajas 
and tamas.* The Five Voids are the residence of the Five Siddhas governing the 
gross elements. Nine Kulas, which include the six founded by the disciples of 
Matsyendranatha along with three others, implicitly correspond to the Nine 


! KuKh 18/91-104. 

? YKh (1) 38/17c. 

3 KuKh 24/120cd-122ab. 

4 See note to KuKh 18/21-22ab. 
5 KuKh 25/55. 

$ Ibid. 25/22cd-28. 

7 Ibid. 25/29-36ab. 

8 Ibid. 25/36cd-37. 
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Siddhas. They complete the paradigmatic configuration of Siddhas the tradition 
also represents in other contexts as the legendary incarnate teachers of the 
Kubjika tradition. 


Chapter Twenty-six: The Hymn to Maya that is a part of the Description of 
the authority of the Root Sūtra 


Now the adept has generated his ‘divine body' (divyadeha) and with it the 
Command and gone on to worship the Siddhas of the Kula in its innermost 
dimension, he is ready to worship the Kramamandala, that is, the goddess who is 
within it and is herself the mandala charged with the Krama. This is described in 
the Root Sūtra with which this chapter begins. It is said to be the first sūtra 
(ādyasūtra, pürvasütra), that is, the first Root Sūtra of the Transmission 
(kramādyamūlasūtra). Consisting of just three and half verses, as are the coils of 
Kundalini, it describes the Triangle from which emanation proceeds.” The KuKh 
records that there are three versions of this sūtra? of which this is, as the text tells 
us, the first. Probably considering this to be the basic form of the sūtra, 
Mukundaraja chose to comment on this version. The other two are in chapters 38 
and 42.* The former is the most elaborate and longest of the three. It is essentially 
an expanded version set in the same sragdharā metre and refers to itself as the 
‘secondary sūtra'. However, although a derivative sūtra it nonetheless claims to be 
the Root Sūtra as well.” It is such an important and popular sūtra that we find 
other variant forms of it in at least three other texts of the Kubjikā corpus.* 
Indeed, it was considered so characteristic of the entire Kubjikā tradition that a 
version of it is quoted by Sripundarika in his commentary on the Kālacakratantra 
in order to refute it.’ The KuKh, at least, accords exceptional status to the Root 
Sūtra. The scripture can only be given to who knows, amongst other things, the 
Root Sūtra.* It is considered as basic as the teaching concerning the teachers and 
the Krama itself, along with which it should be taught.’ The student bows to it, as 
he does to the Gurumandala, before commencing the study of the scripture.'? 


! KuKh 26/6b and 26b. 

> KuKh 26/2; see also KuKh 42/2. 

? KuKh 42/6ab. 

^ The three sūtras begin at KuKh 26/3, 38/1 and 42/7. 

? KuKh 38/35ab. 

$ These are CMSS 1/4-6 and AS 25/5-6 and the first verse of the Kramasūtrādhikāra. The versions 
have been collated in the Sanskrit text and discussed in the notes of the translation. 
? Vimalaprabhā vol. 3, p. 146-7. Sripundarika refers to his source as the Mūlasūtra. 
8 KuKh 30/234cd-235ab. 

? KuKh 30/46cd-47. 

10 KuKh 30/215cd-217ab. 
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Although it is sixth in the list of 107 sūtras and YKh (1) includes an 
explanatory sūtra (bhūmikā) of it (that is reproduced in chapter 58 of the KuKh) it 
is not found there. The explanatory sūtra specifically declares that it is an 
explanation (bhūmikā) of the 'essence of the Root Sütra' which is three and a half 
verses long.' According to the explanatory sūtra, it has been 'retrieved (uddhrta) 
in a concise form from the Island of the Moon'.? Apart from the symbolic sense, 
we may see in this statement a claim to its origin in Konkana. However, the sūtra 
it explains makes no reference to Konkana or its related symbols. Although it is 
too short to make much of this silence, it is not impossible that this important 
sūtra was written before the shift to Konkana. Even so, it is quite possible that it 
formed a part of the original nucleus of the KuKh. 

As there are so many versions of the Root Sūtra, it is hard to say which 
one, if any of them is the original one, although as we shall see when we come to 
the version in chapter 38, we may be able to arrange them in an approximate 
chronological order. In two places in the YKh (1) we find verses that contain 
practically the same expressions found in the Root Sütra and much of the content. 
Did these or similar verses serves as prototypes for the Root Sūtra? The second of 
these two instances is particularly interesting as we find in those verses a 
combination of elements of the Root Sūtra and the short version of the 
Samvartasitra related to each other in such a way that one gets the impression 
that the former emerges, as it were, from the later. This is quite understandable. 
Both sūtras describe the same mandala. The Samvartasütra largely concentrates 
on the contents of the hexagram into which the six parts of the Krama are 
projected. The Root Sütra, on the other hand, is more concerned with the 
goddess's triangle - her fecund womb - bhaga - and the Point - her Linga - and the 
how the hexagram is generated from them. Thus the two sūtras supplement each 
other. 

The goddess's Yoni, the Root Sütra describes, generates emanation and the 
most elevated states of consciousness, even as it triggers off deepening trains of 
associations. No wonder the Root Sütra, has been explained in as many ways as 
are its versions. Indeed the explanations are essential. The Root Sütra and its 
explanatory sütra form a unity. The first is the revelation, the divine vision of the 
Yoni. The second is its realisation - the knowledge and understanding of what has 
been revealed. Accordingly, the explanatory Wisdom Sūtra (prajfiasutra) follows 
the Root Sutra which, identified with the ‘current of the transmission' 


! [bid. 58/2, 100cd-101. 

? Ibid. 58/102-103ab. 

? YKh (1) 38/79-83ab and ibid. 53/5-6. These verses are translated and compared with the versions 
of the Root Sütra in the KuKh in the notes to the translation of the Root Sütra in this chapter of the 
KuKh. 
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(kramaugha), is awakened by it.' In short, the two go together. As the Wisdom 
Sūtra concludes: 


The Transmission of (the goddess's) Sūtra (sūtrakrama) has 
been explained, namely, the Current of the Transmission (kramaugha) 
that has emerged (into the world). One should perceive the sense of 
(its) wisdom and coherence which instructs in (the true sense of) the 
Root Sūtra. This is the Wisdom Sūtra of one who has been purified by 
the scripture. It has been taught here in this scripture (sarihitā) in 
order to destroy (the individual soul's) impurity. (It is a) sūtra' 
because its by this that (the teaching) is expounded (sücita). Moreover, 
it is the Root Sūtra' because (it is expounded from the very) root. He 
who does not possess the Wisdom Sütra, (or) who understands it in 
another (incorrect) way, does not possess the Sütra, nor the root (of the 
teaching), nor knowledge of that which is to be known.? 


The second part of this chapter is the Mayastava. It is one of several 
hymns in the Kubjika corpus addressed to the goddess as Mahamaya. The 
colophon says that this chapter is 'dedicated to the Hymn to Maya that forms a 
part of the description of the authority of the Root Sūtra'. Mukundaraja comments 
on both in his SamP implicitly confirming their close relationship. Presumably, it 
is meant to be recited in front of the triangular mandala of the goddess described 
in the Root Sūtra and so praises the various forms and aspects of the goddess 
within it. She is the Divine Linga, the Neuter, Unstruck Sound, that is, the essence 
of Speech arisen on the path of Kundalini. She is the first goddess of the 
Kramamandala and resides in the sacred seats within it in the form of the 
goddesses who preside over them. She is within the seed-syllable mantras and is 
the Full Moon. The womb of the universe, she is the energy in the vital breath that 
wanders in the Void. The Mother of the principles of existence, she sustains and 
withdraws them. 


Chapters Twenty-seven and Twenty-eight: The Circle of the Transmission 
(kramamandala), and the Circle of the Teachers (gurumandala) and the 
Authority of the Triple Transmission 


After the exposition of the core of the mandala, its worship naturally 
follows. The KuKh regularly returns to the liturgy, time and again, tirelessly 
preparing the ground each time with the teachings of the contents of the mandala 


' KuKh 26/55cd-56. 
? KuKh 26/51-54ab. 
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and their inner eguivalents. Inspired by the need for variety, each time the 
presentation differs, as does the liturgy that follows. Each time we discover new 
features in the underlying paradigms as we witness the repeated production of 
novel forms from it. Thus ritual, like experience from the most mundane to the 
summit on the border of transcendence, and with it the cycle of emanation, 
remains the same and yet is constantly changing. However, while this is true for 
the redactor(s) of the KuKh, we notice, as one would expect, that the texts 
prescribe that each liturgy should be performed carefully in order to maintain its 
purity and excellence. The KuKh warns that the Krama taught in these chapters is 
the one to be followed and no other. One must worship the Krama taught in one's 
own lineage in the manner taught by the teacher. The teacher purifies the 
worshipper and only by his grace can the worship of the deity be fruitful.’ 

The worship of the Krama (kramārcana) taught in this, and the following 
chapter, begins, as usual, with the generation and worship of the Gurumandala. 
This version of the Gurumandala differs from the one outlined in chapter 48, 
which is based on groups of nine that emanate from Navatman. Moreover, that is 
projected externally into an outer mandala. Although, in this case, as usual, the 
Guru worshipped in the centre is Navatmabhairava, there are five groups” 
governed by the Five Siddhas who, along with Navatman, are the teachers 
worshipped in this mandala. It is worshipped in the teacher's sandals that are 
placed before him and internally along the axis from the base of the spine to the 
head.’ 

This is followed by the worship of the Krama, which is the subject of the 
remaining part of this chapter and the following one. This begins, as before, with 
the drawing of the mandala, which in this case is done on a deer skin. It is in three 
parts corresponding to the three transmissions (krama). The triangle in the centre 
is the sphere of the Transmission of the Elders. The Hexagram that surrounds it is 
that of the Youth and the eight petal lotus and three girdles around are the sphere 
of the Transmission of the Child.* Once the mandala has been prepared the 
officiant purifies himself with three series of depositions corresponding to the 
three transmissions and offers a vessel full of Kaula sacrificial offerings to each 
one of them. Then he worships the Krama (kramārcana, kramapūjā, 
kramapūjana)” The rites end with the repetition of the goddess's Vidya or seed- 
syllable and her visualization. Significantly, the goddess concludes with the 
admonition: ‘One should meditate on (all this) within my Yoni. (This meditation) 


' KuKh 28/106-11 Lab. 
? KuKh 27/14-15. 

? KuKh 27/1-26ab. 

^ KuKh 27/26cd-32. 

* KuKh 27/33-60. 
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should not be directed outside.’! The second sentence reminds us that earlier cults, 
for example that of the Brahmayamala, teach the contemplation of the physical 
Yoni which, if successful, leads to the vision of the universe within it. Outer 
worship of the Yoni continued to be a feature of some of the later Kaula cults 
also. Although provision for this kind of outer rite does exist in the Kubjika 
Tantras,’ Kubjika warns that the true Yoni of the goddess is an internal reality 
externally represented in the mandala. 

The following chapter appears to have been constructed from one or two 
sūtras. The text refers to the first one simply as the 'previous' or ‘first’ sūtra 
sūtra describes the Kramas of the three lineages. All three consist of twenty- 
seven mantras divided, into six groups of 4-5-6-4-5-3 mantras. No source has 
been traced for this sūtra and so this may well be the basic configuration of the 
Kramas taught in the KuKh, as it is in the YKh. The expanded version of the Root 
Sutra in chapter 38 agrees that all three transmissions are in twenty-seven 
divisions.* However, the explanatory sūtra of the version in chapter twenty-six 
refers to two sequences of twenty-eight. The first, "will occur in the future” and is 
related to Tisra, the seat of the future. It is divided into six units of 4-5-6-4-5-4,° 
as is the one in the KMT. The second is generically related to the order of 
emanation, rather than any lineage. This too consists of twenty-eight units, but 
they are divided 5-5-6-4-5-3. Are these differences the result of drawing from 
diverse sources? 

One would suppose the Kramas taught in this chapter to be those projected 
into the Kramamandala described in the previous one. However, this is probably 
not the case. The text instructs that the Krama (including the Eight Mothers) 
should be worshipped, as was the Gurumandala in the previous chapter, in the 
teacher's sandals or in front of them.' The later possibility probably implies that it 
can also be worshipped in a Kramamandala drawn there. Is this where the deer 
skin is spread on which the maņdala is drawn, according to the method taught in 
the previous chapter? Places in the body are assigned to the constituents of the 
first Krama. As the other Kramas are configured in the same way, the same 
procedure is probably to be followed in their case as well. We are again reminded 


! KuKh 27/69cd-70ab. : 

? Called Bhagayāga or Sántayoga, it is described in a compact section in YKh (2) 12/1-16ab. It is 
quoted and translated in the notes to KuKh 27/68cd-70ab. 

? Concerning the division of the Kramas for the three transmissions from the Eldest onwards see 
KuKh 28/39-41, 28/69cd-71, and 28/101cd-104, respectively and, collectively, 28/162cd-164. 

^ KuKh 38/26. 

* KuKh 26/25. 

° KuKh 26/20-25. 

7 KuKh 28/162cd-164. 
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of the procedure outlined for the Gurumaņdala in the previous chapter and its 
projection into the teacher's sandals. The Kramamaņdala is then probably 
reserved for the outer projection of the Kramas. While these procedures are not 
entirely incompatible with those of the previous chapter, it is likely that here also, 
independent sūtras have been juxtaposed. 


Chapter Twenty-nine: The Sūtra of the Teaching Concerning the 
Visualisation of the Goddess's Form (Devyāmūrtidhyānopadešasūtra) 


This chapter is dedicated to the iconic form (mūrti) of the goddess 
enshrined in the midst of the Krama. One would expect that the goddess should be 
visualized and worshipped prior to the worship of her Krama. This is in fact what 
we find in the Newar liturgies. Her installation in the centre of the mandala is 
normally the first thing to do after it has been drawn. Our text also enjoins that 
one should first know the form of the goddess and then commence her worship.' 
The worship of the Krama may also conclude with the repetition of the Vidya 
together with her visualization. Perhaps with this in mind the redactor chose this 
order of presentation. The visualization of the goddess is presented, as in other 
parts of the MBT, in the form of a dhyānasūtra.” it is not specifically associated 
with any of the lineages. However, it is drawn from the first recension of the YKh 
where it is presented as that of the goddess of the Lineage of the Child.’ 

Neither of the other two visualized forms of the goddess described in the 
KuKh are explicitly associated with the Kramas either. All three forms are dark 
blue and red and have six faces. The one here has twelve arms and is identified 
with Kāmešvarī of Kāmarūpa.* The form described in chapter sixty-eight” is also 
drawn from YKh (1) where we are told that it presides over the middle lineage. 
This form of the goddess has eighteen arms and is identified with 
Tripurabhairavi.° The form in chapter forty-nine’ has six arms and is identified 
with the outcaste foreigner (barbara) Matangi. Also called Justacandali, she is 


' KuKh 29/59-60. 

? Although the colophon of chapter 29 is the standard long one, it does not refer to this chapter as 
an ānanda, instead it is called the devyamürtidhyanopadesasütra. See chapter 4 above, for this and 
other visualized forms of the goddess. 

> The passage is KuKh 29/29-60 = YKh (1) 19/3-31. The colophon in YKh (1) reads: iti 
Srikadibhede šrīcaturvirhšatisāhasre devyāmūrtidhyānasūtram || Cf. previous note. Just after this 
sūtra, Srinàtha declares: "O Khaūijī, I have heard the visualization that has originated from the 
Transmission of the Child" (srutam dhyanam maya khafiji bālakramavinirgatam) YKh (1) 
19/30cd. 

^ KuKh 29/5. 

* KuKh 68/1ff. 

$ KuKh 68/6. 

7 KuKh 49/23cd-42. 
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strangely ambiguous. On the one hand she is said repeatedly to be slim and 
beautiful. However, she is also old, decrepit (jarjarā) and frightening. She is the 
goddess of the Transmission of the Aged. 


Chapter Thirty: The Method of Writing and Commentating (on the 
Scripture) and a Description of the Greatness of the Scripture of the Srikula. 


Chapter thirty is dedicated to the method of copying,’ worshipping and 
explaining the scripture. Worship of the scripture goes back to the very inception 
of the Kubjika cult. It is already enjoined at the end of the KMT? and in all three 
sections of the MBT as well as the expansions of the KMT. The SM dedicates 
substantial space to this subject both at the beginning and end of it, presumably 
reflecting the practice of worshipping the scripture both before it is taught and 
after its completion. However, concerning this matter the KuKh, as usual, prefers 
to draw from the SSS that also dedicates space (although less than the SM) to the 
worship of the scripture and its transmission. Part of the text is drawn directly 
from the SSS, some is loosely paraphrased and the overall structure of the rites 
and their presentation is inspired by the SSS.* There are no sūtras in the SSS and 
so, as we would expect, this chapter is not derived from a sūtra. 

The KuKh for its part stresses that the writing and oral explanation 
(vyakhyana) ideally takes place in Konkaņa in the Deccan. The knowledge of the 
scripture should be imparted there. The SSS does acknowledge the connection 
with Konkana in this context but not directly. Those who are fit to receive the 
scripture must be born from a Yoginī (yoginigarbha) and this Yoginī is the 
Mother of Konkana (konkanambika).° 

Whereas the SSS refers to the scripture as the Srimata - a name that 
applies to all the major Kubjika Tantras - the KuKh refers to it specifically as the 
Caturvimsatisahasra, that is, the MBT. It is divided into three sections 
(khandatraya) and worshipped as such. Like the SSS the KuKh enjoins that the 
version in 'five verses" of the Sarivartāsūtra should be written when one begins 
to copy the scripture. Thus it seems that at this stage of the redaction of the KuKh 


' As the scripture is dictated by the teacher to his disciple, the chances of error are much greater. 
One may suppose that this is one of the reasons why the manuscript tradition of the MBT is quite 
corrupt. However, this need not be the case. The surviving MSs of the SSS, which enjoins a 
similar procedure, are considerably better than those of the MBT. 

? KMT 25/192-6. 

> See notes to KuKh 30/18 ff.. 

^ KuKh 30/170-1ab, 178cd-9ab. 

5 SSS 3/109-110. 

$ KuKh 30/2cd-4abc, 21cd-3. 

7 KuKh 30/26, cf. SSS 3/30-31. 
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the Samvartasutra was already in place at the beginning of it. Moreover, it is clear 
that the KuKh was copied first. The other sections were probably copied in the 
order in which they are worshipped.' Finally, we note that the views expressed 
here are surprisingly tolerant in order, it seems, to allow greater access to the 
tradition. The Tantras are usually careful to reserve their teachings for initiates. 
However, here the Tantra allows a teacher to adopt the disciple of another teacher 
belonging to a different tradition if that disciple has sincere devotion for him.? 
Moreover, if he just happens to hear the scripture or see a rite, he becomes a 
member of the tradition. 


Chapters Thirty-one to Thirty-three: The Initiation by Piercing (vedhadīksā), 
the Characteristic Signs of Teachers and Disciples and Concerning Initiation 
with Seed 


These three chapters deal with initiation, a subject one expect to be have 
been treated before going into the rites and the rest to which it gives access. A 
variety of initiations are described in these chapters. These can be broadly 
classified into two basic types. One type includes those initiations that take place 
by what the texts call 'piercing' (vedhadiksa). The teacher initiates his disciple by 
piercing the inner centres (cakra), ‘cavities’, ‘supports’, ‘knots’ and the like that 
are arranged along the axis of the subtle body with the energy of Kundalini in one 
or other of its various forms such as mantra, the Point or Kundalini in her 
serpentine form. Rising, it transports the individual soul (jīva), energizing the 
inner centres as it does so and progressively merging the lower sensorial and 
mental energies into the higher energies of consciousness up to the Transmental. 
In this state the yogi is instructed to contemplate the Pure Reality, which, free and 
eternal, is pervasive like the sky and its radiant energy, supreme and tranquil, is 
the essence of Nirvana, the liberated state." Ultimately, the initiate attains a 'direct 
vision of the goddess through the senses' when she pierces through all the 
universe.” 

This kind of initiation is especially associated with the Kaula modality of 
practice and the schools based on it. Free of elaborate outer rituals, the teacher 
imparts it to a worthy disciple by just looking at him. The process is rapid and so 
devastatingly powerful that the effects are clearly outwardly visible. The disciple 
trembles, then his body shakes and ultimately, in the grip of violent convulsions, 


! See above, p. 97 ff.. 

? KuKh 30/235cd-236ab. 
? KuKh 30/201cd-202. 

* KuKh 31/51cd-54ab. 
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faints with the force of the energy sheering through him. This is how the goddess 
initiates Bhairava.' 

The redactor of this chapter relates the Kubjikā cult to its original Kaula 
roots by drawing his first formulation and presentation of the varieties of this type 
of initiation from the Kulagahvaratantra.’ This text appears to have been a prime 
authority for this subject amongst Kaulas, irrespective of their particular tradition. 
Thus, Abhinava refers to the same passage in chapter twenty-nine of his 
Tantrāloka that is dedicated to the Kaula modality of practice.’ Although it is 
probable that much of this brilliant chapter on initiation is not original (perhaps all 
of it is drawn from the Kulagahvara?), the redactor takes care to relate the rich 
initiatory experiences described here to the goddess Kubjikā by repeatedly 
recalling that it is she who is Kundalini, the supreme energy.* These references 
are reinforced by others to specifically Kubjika doctrines. From their perspective 
the text declares that one who knows this Yoga and is devoted to the Kulakrama 
is consecrated in the House of the City of the Moon by the power of the 
Command. Gazing on this, the Tamarind Tree, Navatmabhairava assumes the 
form of the Nine Siddhas all of whom are Adinatha who will come into being in 
the Deccan.” 

Chapter thirty-two is quite brief. It deals with the qualities and defects of 
teachers and disciples. This subject, one we commonly find in Tantras of all 
schools, is not entirely irrelevant to the subject of initiation, but is badly placed 
here. Indeed, it is a needless insertion. Chapter thirty-three returns to the subject 
of chapter thirty-one, adding other varieties of initiation by piercing. It opens with 
an interesting Kaula adaptation of a Siddhanta distinction between two types of 
initiation, namely, ‘without seed' and 'with seed’. According to the common 
Siddhanta view, the first type is a brief initiation meant for woman, children and 
the mentally disabled who cannot meet all the obligations of the fully initiated 
state. Its purpose is simply to dispense those ‘without seed' from them without this 
entailing a loss of their status as Saivites. The second is the full initiation meant 
for those who are qualified and fit to receive it. Our text takes up this distinction 
understanding it from a Kaula perspective, thus setting the tone for the Kaula 
syncretism with the Siddhanta model we find further ahead. Essentially, the 
disciples 'without seed' are here understood to be those who are not the recipients 
of the grace (Saktipdta) of an intensely powerful Command. Thus, they do not 


! See, for example, KuKh 5/33 ff.. 

? This is quoted in KuKh 31/11cd-26. See notes there for details. 

> See TĀ 29/239cd-241ab, 243cd-252. 

^ KuKh 31/15cd-18, 40, 60. AII major Kaula goddesses reside in the subtle body in the form of 
Kundalini. Even so, the votaries of the goddess Kubjika, the humpbacked goddess, feel that she is 
the 'original' goddess Kundalini who, coiled like a sleeping snake, is also 'bent over'. 
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experience the states that attend the rise of Kuņdalinī, including the ultimate 
realisation of oneness, nor the visions of contemplation and communications from 
supernatural beings. In short, these are fettered souls (pašu).' 

Once established that this type of initiation takes place by the Command 
that Pierces (ajfiavedha) and more of its varieties are outlined, we are introduced 
to the second type of initiation. This is the initiation by means of the Six Paths 
(adhvan). Just as the first type relates to the Kaula modality, this one relates to the 
Tantric one, that is, the basic Siddhanta model. In accord with this model the 
teacher leads the neophyte up along the ladder-like universe to the summit of it 
where he is conjoined with Siva. This cosmic path has six aspects: three are 
'objective' and the others are its three sonic equivalents. The first three, ranging 
from subtle to gross, are the world systems, the thirty-six metaphysical principles 
and the five spheres of the forces (kalā) that contain them, respectively. The 
corresponding sonic triad consists of the mantra of the worlds, the parts (pdda) of 
this mantra and the letters. Although the purpose of both types of initiation is the 
'disjunction' (vislesa) of the metaphysical impurity (mala) that binds the 
individual soul, this function of initiation is more stressed in this second type. 
Movement along the Six Paths is marked by the progressive removal of impurity. 
It is the purification of the Paths. The impure Path is the 'field of Maya'. The soul 
who resides within it becomes itself Maya, bound by its own egocentric actions 
and is separated from the oneness of Siva and Sakti until the way of the Pure Path 
is cleared. 

This is achieved by this other kind of initiation also known as the Initiation 
by Means of the Fire Sacrifice (hotridiksa) because, unlike the Initiation by 
Piercing, it requires outer ritual. The procedure of this Srīvāga, is clearly 
influenced by the Siddhānta ritual even though it is, as our text affirms, 'a part of 
the Kula tradition" and so is modified accordingly. A pavilion is set up and the 
firepit and the mandalas are prepared. The Kaula character of the rite is evident as 
it includes the worship of Anandabhairava in the form of Navātman and the 
goddess in a 'Kula jar' filled with liquor and animal sacrifice (bali) is offered to 
Vatuka, the Yoginīs and the guardians of the field.* The two modalities, Kaula 
and Siddhānta, are combined. Thus, the Initiation by Means of the Energies of the 
Letters (varnadīksā) that follows corresponds to that of the paths of mantra and its 
parts. The teacher projects the letters onto the body of his disciple to paralyse the 
fetters that bind him and his subtle body is pierced by the rise of Kuņdalinī within 
it. The Siddhānta character of the rite is more evident in the following initiations 


! KuKh 33/1-15ab. 
* KuKh 33/20. 

> KuKh 33/56-57. 
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that take place by means of the Principles and the Forces that contain them, and 
the worlds. Here the deity is, as in the Siddhānta, Sadāšiva who is the 'knower' 
who liberates the fettered soul.' The Principles are thirty-six, as in the Siddhānta, 
rather than just twenty-five, as described in chapter thirteen. The procedure yields 
the same results as the Siddhānta eguivalent. The soul is 'disjoined' from the 
fetters that have been first 'paralysed' and so the soul is liberated from them. At 
this point a confluence of the two modalities gives rise to a seeming contradiction. 
Consistant with the Siddhanta view, our text declares that although the fetters no 
longer bind the soul, he attains Siva only when he dies - the expression for this is, 
significantly, "when the body drops’. After all, the fetters still exist. They have 
only been 'paralysed'. On the other hand, the initiate displays the same signs of 
attainment (pratyaya) that manifest in the initiation by piercing of the Kaula 
modality - he shakes violently and falling on the ground, attains the 'flawless 
Yoga' of the liberated state.” The Siddhānta does refer to similar signs but only 
cursorily. Moreover, there they are understood to be the result of the power of 
mantra. More essentially, the Siddhanta's view is that liberation is achieved after 
death (videhamukti), whereas the Kaula view is that it can be attained while still 
alive (jīvanmukti). The KuKh tries to reconcile the two. One way it does this is 
simply by pointing out that as initiation wipes the slate clean and lends access to 
the observances that keep it that way, it is 'indeed like liberation'^ Another way is 
more subtle. Liberation is attained in both modalities when the 'body drops' but in 
the Kaula one it falls to the ground, as if lifeless because it has been freed from 
the fetters that bind the Self to the body and so, freed from them, it shakes and 
falls like a tree that has been felled. 


Chapter thirty-four: The Teaching concerning the Offering to the Fire 


This chapter deals with the fire sacrifice. The main phases in the procedure 
are outlined in the table of contents of the volume containing this chapter. Here it 
is sufficient to note one or two points. Firstly, the Tantra enjoins that the fire 
sacrifice should be offered by devout householders.* They perform the regular, 
obligatory rites (nitya), whereas the more extensive occasional rites (naimittika) 
are performed for them. The hexagonal fire altar with its triangular pit reproduce 
the goddess's mandala and so the same sacred seats and Siddhas are projected into 
them. The goddess and the god, who are present in the mandala as the Vadava 
Fire and the Fire of Time - Kalagni, respectively, are concretely represented in the 


! KuKh 33/147. 
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sacrificial fire. While the procedures to purify the fire are the common ones we 
find in the equivalent Siddhanta rituals, the purification of the pit, the fire and the 
officiator make specific use of mantras of the Kubjika cult. The Kaula character 
of the rite is, as usual, apparent in the rise of Kundalini and the penetration 
(āveša) of the deity, which is essential for its successful performance, as it is for 
any of the other major rites. 


Chapter Thirty-five: The Emanation of the Triple Division (trikabheda) and 
its Authority 


The cosmological myth, with which this chapter grandly begins, declares 
that Siva's will that arose from the pre-cosmic oneness is the triple emission 
embodied in the goddess and her triangular Yoni. This divine Yoni, divided into 
‘upper, lower and middle',' corresponds to the 'three auspicious seats’ within the 
body.” The modalities of the Goddess's Command, that is, the three energies of 
will, knowledge and action presided over by Vama, Jyestha and Raudri are, by a 
series of permutations and combinations, the source of the groups of realities 
described in this chapter. Part of the yogic body that streams up into the 
transcendent, they are variously interconnected by their link with their common 
triadic source from which they emanate and is the subject of this chapter, which is 
thus appropriately called the 'Emanation of the Triple Division' (trikabheda). 


Chapter Thirty-six: Competence for Knowledge and Wisdom 


In this chapter the goddess begins by expounding the highest states of 
consciousness attained through profound contemplation and teaches how to 
maintain and cultivate the liberated state. Then she offers a prayer to Kubjikā, the 
Supreme Goddess and energy that 'emerges from Being and is established in the 
centre of the body’. The goddess bestows immediate realisation and is the mistress 
of Yoga. The rest of the chapter is dedicated to an exposition of the Supreme 
Yoga of Kundalini and describes the way to practice in each of the Six Wheels 
within the subtle body. 


Chapter Thirty-seven: The Practice of the Rule (samayācāra) 
The Tantra affirms that in past aeons initiation brought about immediate 


liberation, but nowadays the bonds of Karma are much harder to break. 
Observance of the ritual program, even if the initiate is empowered by the inner 
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? KuKh 35/24. 


THE MANTHĀNABHAIRAVATANTRA 253 


activity of Kuņdalinī, is not enough. He must also adhere to the Practice of the 
Rules (samayācāra) a Kaula should observe to which this chapter is dedicated. 
This chapter is virtually repeated in chapter 47.' There this passage follows after 
one that describes the rite whereby the neophyte receives a new name after he has 
been given initiation. This is when the rules the initiate should observe are 
normally taught to him in both the Siddhanta form of initiation and the Kaula. 
However, although the two passages are cogently related, they are not part of an 
exposition of the rites of initiation and so appear to be strangely isolated and out 
of context. Here also the connection with the previous and the following chapters 
is not tight, although it not entirely lacking. 

According to the SSS the neophyte should be given an initiatory name 
after he has received a series of initiations by piercing.’ This entitles him to know 
and handle the Kula substances he must offer to the goddess's Triangle into which 
he is admitted to receive the Consecration of the Vidya. He is then told the rules 
he should observe.’ Here, although there is no naming ceremony, the preceding 
chapters taught the rites of initiation. This is followed by the fire sacrifice that 
replaces the Consecration of the Vidya taught in the SSS.^ So the placement of 
this passage makes sense in both contexts, although both are incomplete in 
different ways. It seems therefore that although an error has occurred, resulting in 
the repetition of this passage, it was not a scribe's mistake but that of one of the 
redactors. If this is the case one wonders whether to accept this as the fextus 
recepitus and leave it as it is. This has not been done. However, the reader should 
note that in this instance the editor may well have taken the liberty of editing an 
author not just a scribe. 

The list of rules in chapter forty-one of the SSS (which has no equivalent 
in the KMT) is similar to the one in our text. Many lines and verses are the same 
or close paraphrases and the substance of much of the rest is essentially the same. 
Unless both texts have drawn from a common source, which is unlikely, the 
KuKh has most probably drawn from the SSS. 

We shall have occasion to analyse these Kaula commandments in the 
course of the exposition in the notes to the translation. Here we may note their 


' The line beginning with 37/2cd is the same as KuKh 47/28 to the end of chapter 47 in all the 
manuscripts. 
? Tf (the disciple's) body is full of bliss by virtue of his practice of the rites and repetition of mantra, 
(the teacher) should make him fit (for realisation through initiation) (adhikārah kartavyah). His 
plane is in accord with the Command (he receives). Once he has been given permission and has 
been consecrated, he should be shown the garland of names (and given one from it). 

SSS 17/126cd ff.. 
> SSS 17/158ff.. 
^ See KuKh vol. 8, appendix 1 for an exposition of the Sixteen Consecrations according to the Tīkā 
and chapter 17 of the SSS from which the part relevant to this discussion is drawn. 
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most central feature, namely, the paramount importance accorded to the teacher. 
The teacher should be revered, worshipped and served with complete dedication, 
no less than the deity. It is the teacher's Command that operates in the disciple 
constantly and it is because of his compassion that the disciple ultimately receives 
the consecration that liberates him.' 


Chapter Thirty-eight: The Root Sūtra Concerning the Womb (yoni) of the 
Ocean of the Kula Tradition 


The core of the mandala - the Point, the Triangle and the Hexagram - is 
described again in this chapter which contains the second version of the Root 
Sūtra. While the other two versions are quite similar, this one is quite distinct 
from the other two. It consists of thirty-five and a half verses set in sragdharā 
instead of three and a half. The first verse, which describes the Point and the 
Triangle, is largely the same as that of the other two versions. The following 
verses expand the contents of the Triangle from four seats to six, which thus 
develops into the Hexagram. Unlike the other two versions there is no added 
explanatory sūtra. This 'secondary sūtra', although it considers itself to be the 
Roor Sūtra, supplies its own explanations. Although the versions and their 
explanations are not in conflict, this one has a number of distinctive features. One 
of the most notable is the presence of Konkana as the sixth sacred seat. Both the 
other versions mention only the four main seats to which the explanatory sūtra of 
the first one adds Tisra as the fifth. In the second version of the sūtra Tisra is 
replaced by Candrapitha, reinforcing the link with Konkana. Moreover, neither of 
the other two versions, or their explanations, identify the Triangle with the City of 
the Moon or the Hexagram with Island of the Moon. The projection of these 
symbols suggests that this version of the Root Sūtra was written in Konkana. 
Indeed, the sūtra specifically says that this form of the mandala, the Seat of Yoga 
(yogapītha), was revealed in the world and explained there.” One wonders 
whether the other two versions of the Root Sūtra derive from an original written 
before the shift to Konkana took place. 


Chapter Thirty-nine: Concerning the Pure Division (vimalabheda) 
This chapter begins with another description of the formation of the Yoni 
and it parts along with Bhairava and his power of bliss in the centre of it. This is 


the 'triple form', which is the City of the Moon, and the Kulakrama called Kaula 
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in Konkana.' Outside it is the Monastery - matha - in six parts.” The rest of the 
chapter is dedicated to enumerating series of groups of six, which include the four 
transmissions and other groups that are projected and worshipped in the mandala. 


Forty and Forty-one: Concerning the Venerable Knowledge and a 
Description of the Fitness (to Practice) Yoga 


These two chapters are drawn from the first chapter of the 
Tantrasadbhava, which is reproduced virtually completely. The Kubjikā tradition 
considered these Trika teachings to be so important that the same is also 
reproduced in chapters 20 and 21 of the AS, which may have drawn it from the 
KuKh, rather than the TS directly. 

Essentially, these two chapters describe series of progressive ascents of the 
vital force and its energies, the stages of which are variously presented in each 
series and are related to the phases or energies of Kundalini. The original nucleus 
of this presentation is inspired by an important passage in the SvT that deals with 
the 'abandonment of the causes' (karanatyaga), which has been discussed 
elsewhere.’ This takes place in the course of the recitation of OM in conjunction 
with the upward moving vital breath. This traverses five stages corresponding to 
the five 'causes'. These are the gods governing the Five Praņavas, namely, 
Brahma, Visnu, Rudra, Ī$vara and Sadāšiva. Located along the axis of the inner, 
subtle body, they merge into one another, together with the sensorial and mental 
energies and vital forces they govern, as the vital breath moves through the phases 
of the utterance of OM. The Tantra expounds a series of parallel ascents that, like 
this one, are called ‘abandonments’ (tyāga), that entail ‘abandoning’ lower states 
for higher ones, variously understood. These overlay this one which corresponds 
to the five energies of the Transmental, which is the Supreme Energy that 
‘wanders on the Path of the Principles going through them step by step'.* These 
five energies are will, knowledge, action, consciousness and Šiva's own energy of 
Unstruck Sound (i.e the Transmental itself) of which they are aspects. The first 
four correspond to Maya, Kundalini, Jyestha and Raudri. Ultimately they all 
merge into Siva, who is on the level beyond merger (layātīta).” This is where the 
knowing subject beyond the Transmental resides? in the place (sthāna) beyond 
Maya, the Void in the End of the Twelve. Free of all ego and its relationships, this 
is a condition that, in phenomenal terms, is said to be Non-being. Here reality is 
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established in its own true essential nature (savbhāvastha) and so, having 
abandoned all the lower, limited states, the yogi 1s liberated. The oneness and 
universal pervasion (vyāpti) of the supreme state is extolled beautifully in chapter 
forty-one 

The Tantrasadbhava has been an extraordinarily influential text in most of 
the major Kaula schools. This is largely because of two passages found in this 
chapter. One concerns the rise and activity of Kundalint which is quoted by 
Ksemarāja in his commentary on the Sivasütra. The other is a single verse that 
has been quoted by Jayaratha in his commentary of the Tantrāloka and also 
appears in Sitikantha’s Mahānayaprakāša, which is a text of the Kashmiri Krama 
system.' It was also quoted by all the major commentators of the NSA, the root 
Tantra of the Srividya tradition. This verse describes how the four energies 
mentioned above, more commonly known as Vāmā, Jyestha, Raudri and Ambika, 
are distributed in the graphic representation of the letter A. In all these traditions 
the letter A symbolizes the primary energy of the Supreme Being. According to 
Abhinava's upgraded Trika it represents Anuttara. The Kashmiri Krama system 
considers it to be so central, that it refers to itself as the Tradition of the First 
Letter (adyaksarasampradaya). Similarly, Kubjika is also called Asvara - the 
Vowel A. Moreover, all these traditions agree on this analysis of the First Letter. 
As the source of all the energies of the letters, it represents the Yoni, which is the 
form the supreme energy of Siva assumes according to the TS, to which the later 
traditions subscribe. Accordingly, Jayaratha quotes this verse in the context of 
explaining the triangular letter E, which represents the Yoni, rather than A. This 
matter is of great importance for Kubjika doctrine, which has drawn these 
features, along with others we have already had occasion to discuss, from the 
Yoni of the TS and projects them into that of its own goddess. 


Chapter Forty-two: The Sūtra of the Sequence of Emanation 
(Srstikramasūtra) 


This chapter centres us again in pure Kubjikā doctrine, that is, the Yoni with 
its sacred seats taught once again in the third version of the Root Sūtra. It 1s followed 
by the Kriyāsūtra.” Although it may not have originally been meant to be an 
explanation of the Root Sūtra, it functions effectively as one. It begins with a 
description of the inner triangle with its sacred seats and goes on to relate the groups 
that make up the Krama to the Hexagram around the Triangle that has thus acguired 


! See SSuvi p. 26, comm. on TA 3/66 and MP (2) p. 30. After quoting this verse Sitikantha says: 
ayam àdyaksarasampradayo yathā gurumukhe. 


? KuKh 42/7-13. 


THE MANTHĀNABHAIRAVATANTRA 257 


more prominence. Called the first Sūtra of the Srīkrama,' this appears to be another 
early sūtra. Mukundarāja considered it to be especially important and so commented 
on it as he did the Sūtra of Emanation that follows. Hardly four and a half verses 
long,” it describes the emanation of the sacred seats from Oddiyāna in the centre 
which is the 'first manifestation of the deity'. Although the Srstikramasūtra is a small 
part of this chapter, it draws its name from this sūtra, which we may therefore 
surmise was its original nucleus. 

It is followed by a passage that declares its concern to be the secret names of 
the seats but these are just a short series of eguivalents of the four seats.* This secret 
‘convention’ (samketa) (i.e. teaching) is said to be the first in a series (krama) and it 
is in fact followed by a number of other conventions that deal with the secret 
language of Kula. These consist of a series of code words most of which refer to the 
Eight Mothers and Yoginīs. After this comes a brief passage dedicated to the secret 
gestures Yoginīs make to Siddhas when they meet in their sacred sites. It is possible 
that these loosely connected passages have been brought together here because they 
relate to the sacred seats. However, there may also not be any particular reason for 
them to be here. Thus this chapter closes with two passages that appear to be 
fragments of longer ones that are clearly misplaced. Such is the looseness in places 
of the redaction of our text. 


Chapter Forty-three: The Sūtra of the Descent (of the Teachers) in the Four 
Ages 


Here again, as usual, the exposition follows the sequence of events that take 
place in the rite. First the teachers are worshipped in the Gurumandala and then the 
Krama. Accordingly, just before a chapter on the descent of the Krama into the 
world, this one deals, with the descent of the teachers. This brief sūtra, which is 
reproduced and glossed by Mukundaraja, presents a reworking of the Gurumandala 
of earlier and parallel Kaula traditions in which the Yuganathas (‘Lords of the Ages') 
are worshipped. So instead of the fivefold scheme of the Gurumandala, which is 
linked to the Five Siddhas, described in chapter twenty-seven,’ this is a fourfold one 
that accommodates the four Ages (yuga). The two are closely related as the four 
Siddhas of the Ages are identified with the first four of the Five Siddhas, although 
the order of correspondence is reversed. In the previous Ages various divine and 
semi-divine beings were initiated. In this, the fourth Age, they are men. These 
include the four Yuganathas of the original scheme who, instead of being the first 
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Kaula teachers in each of the Ages, are the Siddhas of the previous tradition 
(pūrvāmnāya) who were initiated into this, the subsequent one (pascimamnaya) by 
Srikantha.' Along with them are four aspects of the First Natha who descends into 
the world, presumably initiated directly by the goddess. 


Chapter Forty-four: The Emanation of the Srikrama 


Tirelessly our text returns to the same themes, each time presenting them 
in new perspectives. Here, once again, it teaches the Krama. This time it is the 
one in twenty-eight divisions. The exposition focuses on the goddesses of the 
divisions and the letters to which they correspond. The six parts of the 
Transmission arise from Kundalini, the energy of the will emitted from Siva, the 
omnipresent Point of pure consciousness. Combining Kubjikā doctrine with the 
Trika of the TS, previously taught in chapter forty, Kundalini, the Transmental 
energy of Unstruck Sound (nada), emerges not just sixfold, as usual, but also 
threefold as Vāmā, Jyestha and Raudrī. Initially, she generates the four seats that 
emanate and contain the rest of the Transmission. These are equated, as they are 
in the KMT, which similarly draws from common Kaula doctrine, with four 
Yogic states technically called Beyond Form, (rūpātīta), Form (rūpa), Word 
(pada) and Body (pinda) These modalities of sacred consciousness correspond 
to the four main vowels that emanate the rest of the Krama and Unstruck Sound, 
which is differentiated into the phonemic energies corresponding to the parts of 
this Krama.* This is encapsulated, as it is in the mandala, by the Eight Mothers 
who govern the eight types of letters. They are aspects of Malini who is Para and 
the encompassing, generative Yoni. From her comes the Cosmic Man made of the 
energies of the fifty letters and their corresponding worlds. Thus the goddess is 
first generated from the transcendental god who is then generated in his 
immanent, cosmic form from the goddess, who is the Womb of the Universe 
(jagadyoni) that contains him." 


Chapter Forty-five: The Casket of the Transmissions 
This chapter opens with the Sūtra of the Primordial Descent 


(ādyāvatārasūtra)* Briefly and obscurely, it talks about the emanation of the 
Kulas from the energy of the 'amorous sport of Samvarta'. Then it continues to 
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present in brief the Krama of Twenty-seven divisions that is identified as that of 
the Youth. This is considered to be the Divine Krama to which the other three, 
those of the Child, Skyfarer and Aged are related. Then comes a list of a number 
of Kramas, that is, series of mantras that are related to the Krama of Twenty- 
seven. The subject is brought to a close by extolling the Western Tradition of 
Sadyojāta. Explaining the extreme brevity and hence obscurity of the exposition, 
the Tantra declares that the teachings should be learnt from the teacher's mouth 
and not be set down clearly in writing.’ 


Chapter Forty-six: The Glory of Emission 


This chapter is as rich as it is poorly organised. It begins with a passage that 
homologizes the five sacred seats with a series of pentads, including five that make 
up the twenty-five principles ranging from Earth to the Person around which they 
are arranged.” The following passage describes the metaphysical principles 
symbolized by the trees that grow in the three major sacred seats. Here the pentadic 
model has been abandoned in favour of a triadic one, a sign, perhaps, that these two 
passage were written independently. They may have even been drawn from separate 
sources. The scheme of twenty-five principles fits with the one outlined in chapter 
thirteen and may well have been an original part of the system of the KuKh. 

After this, another subject is abruptly introduced by Srinatha's query 
concerning the consumption and use of sacrificial wine that is taken up in the last 
part of this chapter.’ Moreover, the name of this chapter, as we shall see, relates to 
this subject. It is evident, therefore, that the rest of this chapter is built up by a 
series of interpolations. There are at least three more, apart from the first two we 
have just noted. The first of these is just a few verses that are not relevant to any 
of the previous or subsequent topics. Misplaced, they are probably the result of a 
redactor's oversight, rather than a scribal error.* The following short passage 
concerns the Five Siddhas and their relationship to the five elements. The subject 
and its formulation is such a standard one that the same passage appears earlier in 
our text and in the second recension of the YKh from which it was probably 
drawn.” These five are aspects of Bhairava who is the first teacher, here called 
Cificininatha. The next major subject, and interpolation, is introduced in this way. 
This is the history of the founding of the Kubjika cult in Konkana beginning with 
the coming and exploits of the First Natha, his disciples, the Nine Nathas and then 


! KuKh 45/66cd-67ab = KuKh 39/170; cf. above, p. 19 ff.. 

? KuKh 46/1-19. 

? KuKh 46/27-32 connects to 46/237-308. The entire passage is 76 verses long. 
^ KuKh 46/33-36ab. 

> KuKh 46/30cd-33 = KuKh 25/43-45ab = YKh (2) 15/23-25. 
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the Sixteen, along with their consorts and disciples. Most of this long passage is 
drawn from chapters forty-three and forty-four of the SSS.' We know this because 
the narrative in the KuKh is not completely intelligible without reference to the 
SSS because parts of it are missing in the KuKh and the sequence of events has 
been disrupted here and there. Moreover, this passage is an interpolation in the 
KuKh whereas it is an integral part of the SSS. 


Chapter Forty-seven: The Practice of the Rule (Samayacara) 


This chapter, like the previous one, has been roughly redacted. The name 
of this chapter informs us that, was originally concerned with the rules of right 
conduct the initiate should observe. This is in fact the subject of most of this 
chapter in the manuscripts. The part of the text which is common with chapter 
thirty-seven (which is also called the Practice of the Rule) has been collated with 
it and removed from the critical edition.” It is prefaced by two short passages 
dealing with the worship of Vatuka and fifty Guardians of the Field (ksetrapdla),’ 
followed by another listing the names that can be given to a Kaula initiate. These 
passages appear to be fragmentary remnants of an exposition of the rites of 
initiation. Offering of animal sacrifice (bali) to the guardians and Yoginis, not 
mentioned here, generally forms a part of the concluding rites leading to the 
naming ceremony of the neophyte after which he is taught the Rule (samaya) he 
must observe. 


Chapter Forty-eight: The Kramasūtra 


This and the following nine chapters, up to fifty-six, are all sūtras that have 
been incorporated into the text wholesale. This chapter deals with the worship of the 
Guru- and the Krama- mandalas. The first part of it, up to verse 45, is largely drawn 
from the SKh and has been integrated with a few lines into the concluding part of 
this passage that ends with line 51ab. The same rite (pūjākrama), which is described 
in the SKh, continues in the first part of chapter 50.* Moreover, these two chapters 
are both called Kramasūtra or Srīkramasūtra which is probably because they were 
originally part of the same sūtra. We have seen in the summary of the contents of 
the SKh that it contains several Kramasūtras that deal with the subject of these two 
chapters. In the SKh this Kramasūtra follows directly from another one” and both 


' The whole passage extends from KuKh 46/41 to 46/236 out of this 42cd-211 corresponds to SSS 
43/12-44/78ab with some gaps and rearrangement of the order of the verses. 

* See above, p. 254-255. 

? KuKh 47/1-19. 

* KuKh 50/1-13. 

> The previous passage concludes with the statement: 
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form part of the Pūjākhanda.' The second of these corresponds to verses 2 to 45 of 
this chapter, which is called the Kramasūtra in the colophon here. Even so, the 
goddess declares at the beginning (in verse 2) that she will expound the sūtra of the 
rite of adoration (pūjāsūtra), which is the name of the first section of the SKh. One 
wonders how this mistake could have taken place. Possibly the manuscript of the 
SKh with which the redactor of the KuKh was working included the Kramasūtra in 
the place it is found in one of the three extant manuscripts, that is, inserted within the 
Pūjāsūtra. It is not impossible that the redactor of the KuKh had an earlier redaction 
of the SKh in front of him or even just the free floating sūtra. The presence of two 
versions of this Kramasūtra in two places of the SKh (in section one and six) may 
be taken to be a sign of the fluidity of the text at an earlier stage of its redaction. 

More significant in this respect is the presence in both the SKh and here in 
the KuKh, of two and a half verses that are part of a long passage in the SM 
dedicated to a presentation of the Circle of the Teachers (gurumandala), which is 
the subject of the first part of this chapter. The Tīkā refers to these verses as the 
Gurumaņdalasūtra” and, in the course of its extensive commentary on it, 
describes the form and content of the Gurumandala. 

According to the SM these verses describe: 'the Circle of Teachers, which is 
the same in the three lineages (oli)? and serve as the nucleus of its exposition in the 
ŠM. These verses would have been known to learned adepts who seeing them here 
would understand what needed to be done. It is unlikely that these verses were 
drawn from the $M. Although the most sophisticated form of the Gurumandala is 
described in the $M, the chapter dedicated to it may well be a later addition, tacked 
onto the end of the text. The core of this Gurumandala is an adaptation of the 
Düticakra described in the KMT and so is a direct derivative of the original Kubjika 
teachings. However, the worship of the Nine and Sixteen Nāthas within it is a sign 
that part of it, at least, developed after the shift to Konkana. Although the SKh 
knows about Konkaņa and Candrapura, it is ignorant of these teachers. We may 
surmise, therefore, that the Gurumandala taught in the SKh and taken over in this 
chapter of the KuKh was an earlier version that preceded the one in the $M. This 
was adapted by the redactor of this chapter of the SM to new developments in the 


The Kramasütra that has come down through the transmission of the root lineage has 
been explained. It should be kept hidden from Tāntrikas, what to say of the disciples of others 


kramasütram samakhyatam mūlānvayakramāgatam | 

gopayet tantrikanam hi parasisyesu kā kathā || SKh 6/25. 

! athantaram püjakhandam prārabhyate * tad yathā | SKh 5/1ab. 
? T MS K fl. 87b. 

3 ŚM 23/41. 
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doctrine by adding the Nine and Sixteen Nāthas and enriched by integrating the 
Dūtīcakra into it. 

Once the worship of the Gurumandala has been taught. It is followed by 
the animal sacrifice (bali) offered to the Guardian of the Field and the Yoginis in 
subsidiary mandalas drawn to the right and left of it, respectively. Then, after 
Kundalini has been awakened, come a series of depositions that purify the 
officiant and prepare him for the worship of the Krama.' 

A different passage begins here that is not drawn from the SKh. It is the 
Upadešasūtra. The Gurumandala has already been described; there should be no 
need to do it again. However, the redactor chose to introduce another Kramārcana 
here and leave it intact. Accordingly, the usual worship of the Gurumandala, the 
bali offerings to the guardians and the depositions that precede the drawing and 
worship of the Kramamandala, have been retained.” Perhaps the redactor chose 
not to continue here with the ritual described in the SKh because the worship of 
the Krama taught there is internal and so it may have seemed appropriate that it 
should be preceded by its external projection into the maņdala and worship, 
which is taught in this sütra. 


Chapter Forty-nine: The Sūtra of the Visualization of the Icon for the Inner 
Sacrifice 


This chapter appears at first to consists of just a single sūtra. The SamP, 
which quotes virtually all of it and glosses it briefly, refers to it as the 
Visualization Sūtra (Dhydnasitra).’ But a careful reading reveals that this chapter 
consists of three distinct passages, at least two of which are separate sūtras. The 
first passage" is concerned with the 'inner sacrifice' (antaryāga). This is performed 
by arousing the Kundalini of Vibration (spanda) whose ascent through the 
metaphysical principles and their progressive merger leads the yogi into the abode 
of the god and the goddess with whom he unites. The bell, lamp, sandalwood, 
liquor mixed with sperm and the meat offered to the deity symbolize aspects of 
the yogi's experience. 

The second passage is the Dhyanasütra itself, also called the Sütra of the 
Divine Current (divyaughasütra) which, as in the Kalikrama, is considered to be 
the teaching of the deity of the sacred seat. The subject of this sūtra is the 


' KuKh 48/16cd-49. 

? KuKh 48/50-63ab. 

> SarnP fol. 11b. 

^ KuKh 49/1-23ab. 

* KuKh 49/41cd-42. 

6 Cf. ādidevyā.h sakāšāt prasrtāt divyaughapūrvakamahāpravāhāt MP (1) p. 2. 
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visualized form (dhyāna) of the goddess Kubjikā as Justacaņdālī who is the 
goddess of the Lineage of the Eldest.' She has six faces and twelve arms and, 
represented as an outcaste sweeper (matanga) and foreigner (barbarā), she dances 
naked in a circle of fire. 

The title of this chapter leads us to suppose that the redactor intended this 
to be the form of the goddess the yogi should visualize when he is engaged in this 
inner, yogic sacrifice. However, the third part of this chapter deals with the outer 
worship of the Transmission (kramarcana). This is taught in another unnamed 
sūtra that may be imparted independently by the teacher to those disciples who 
are devoted him and observe the Rule.” Part of the Rule is, it seems, the 
observance of this rite. Performed at night, it is the occasional (naimittika) form 
the rite, rather than the regular, daily (nitya) one. 


Chapter Fifty: The Sūtra of the Srikrama 


Mukundaraja, who quotes virtually the entire chapter, calls it the Pūjāsūtra. 
In actual fact it is not a single sūtra, although it does deal with just one subject, 
which is the worship of the Krama in the body.’ It begins with the final part of the 
Kramasūtra drawn from the SKh, with which chapter forty-eight begins. These 
verses explain how the Krama of Twenty-eight divisions is projected and 
worshipped in the body. The rest of the chapter is a compilation of a series of short 
depositions onto the body of the mantras and common elements of the Krama, 
including the sacred sites where the Eight Mothers reside drawn from the KMT and 
the TS.* 


Chapters Fifty-one and Fifty-two: The sūtra of the Meruprastara consisting of 
the Fifty Sacred Seats and the Sūtra of the First Lord (Adināthasūtra) 


The first half of chapter fifty-one’ is the Sara in Twelve Verses 
concerning the Tree (Vrksadvādašikasūtra). It is repeated twice in chapters three 
and sixteen of YKh (1). The sūtra is dedicated to Vrksanatha, the Lord of the Tree.* 


! See intro. vol. 2, p. 166-168. 

? KuKh 49/65-67. 

? KuKh 50/1. 

^ KuKh 50/25cd-30 = KMT 25/90cd-95 = TS 15/62cd-67. 

> i.e. KuKh 51/1-14ab. 

$ KuKh 51/1-15ab = YKh (1) 3/215-228 and YKh (1) 16/201cd-215; KuKh 51/15cd-16ab = YKh 
(1) 3/229 and YKh (1) 16/216. In the two places where this sūtra occurs in YKh (1) it ends with the 
following verse: 

vrksadvadasakam sütram pāramparyakramāgatam | 

candradvīpād viniskrantam [vinihkārhtā] gurvāmnāyasya nirnayam | YKh (1) 3/229 and 16/216. 
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According to YKh (1), which is the source of this sūtra, it describes the Anava 
form of the teacher. There it is followed by the Gurukramasūtra in which the 
Sākta and Sāmbhava forms are described.' Here, the seed-syllable Navatman, the 
Lord of the Tree, is presented in a few cryptic verses in association with other 
mantras and syllables and phonemic energies. This is the form in which he should 
be worshipped as Adinatha of the three lineages along with the Krama. 

The first one and a half verses of this sūtra are found at the beginning of 
the Gurukramādhikārasūtra in YKh (1)? They are completely out of context in 
the beginning of the Sūtra in Twelve Verses. Moreover, they add an extra verse 
and a half to its length which, as its name tells us, should be only twelve verses 
long. The Gurukramādhikārasūtra, on the other hand, is solely dedicated to an 
explanation of these lines and so may well be their source. These three lines are as 
obscure as the Vrksadvādašakasūtra to which they were affixed. They contain, as 
does the first part of the sūtra, a series of cryptic numerical ciphers. It appears that 
possibly a scribe, but more probably a redactor, who was ignorant of their 
meaning placed them here because of the similarity of their form. This error took 
place in the course of the redaction of YKh (1) and was carried over into the 
KuKh. 

The remaining part of this chapter* is the Meruprastārasūtra that lends its 
name to the entire chapter. It also found in YKh (2) from which it was probably 
drawn. Here another error appears to have taken place. This time instead of a 
mistaken addition, this short sūtra has been unnecessarily broken into two parts. 
The first part, consisting of ten verses, is aptly called the Meru Grid of the Sacred 
Seats (Pīthameruprastāra). It lists, essentially, the fifty sacred seats 
corresponding to the fifty letters. These places (and verses), appear at the end of 
chapter six as those the goddess visited in her tour of India. According to all the 
manuscripts, chapter fifty-one of the KuKh cuts off just were the first part of the 
sūtra ends in YKh (2). The second part of the sūtra, just six and a half verses 
long, constitutes the first half of the following chapter. The KuKh calls it the 
gahvarakrama. It simple lists the 'sequence' - krama - of the beings who govern 
the rows of letters arranged in the 'grid' - gahvara. The name of this passage is 


This verse corresponds to KuKh 51/15cd-16ab of the critical edition. It is found in all the MSs of 
the KuKh at the end of the Meruprastārasūtra where it was clearly misplaced and so has been 
restored to its original place at the end of the Vrksadvadsikasütra. 

! See above, summary of YKh (1), p. 141-142. 

? These verses are YKh (1) 22/23-24ab. The entire Gurukramādhikārasūtra corresponds to YKh 
(1) 22/23-44ab. 

> These are followed by verse 51/14cd-15ab. It simply names the sūtra and so is not part of the 
sūtra proper. 

^ KuKh 51/16cd-26ab. 

5 YKh (2) 24/1-10. 
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illegible in one of the two MSs of YKh (2) and in the other only the word 'sūtra' 
remains of what may have been the reading 'gahvarasūtra'. At any rate this 
accounts for the unnecessary break in the Meruprastārasūtra which, although 
possibly a redactor’s error, has been corrected in the edition. 

Unavoidably, this change in the layout of the text reduces chapter fifty-two 
to just the two and a half verses of the Sūtra of the First Nātha, which simply lists 
the names of the Nine Nāthas who govern the letters of Navātman, the mantric 
form of the First Nātha. 


Chapter Fifty-three: The Sūtra of the Lineage (Santānasūtra) 


Also called the Sūtrasantānaka and the Wisdom Sūtra (Prajūāsūtra).' It 
is, as we have seen, probably the original Santānasūtra of which the one in 
chapter seventeen is an explanation.” 


Chapter Fifty-four: The Sūtra of the Five Pranavas (Pafícapranavasütra) 


This short sūtra, drawn from YKh (1), equates the Five Pranavas with the 
five sacred seats, assigning a colour to each one and extolling the effects of their 
repetition (japa). 


Chapter Fifty-five: The Sūtra of the Procedure Prescribed for the Mandala of 
the Elders (Arādhyamaņdalavidhānasūtra) 


This sūtra is drawn from YKh (2). It describes how to draw a mandala in 
which to worship one's elders (ārādhya) in the tradition. This mandala, like all the 
major ones of the Kubjika Tantras, has the same form as the Kramamandala and 
hence also of the Gurumandala, but its contents are not the same. The former 
contains the Krama and the later the Siddhas and the emanations of Navatman. 
The Mandala of the Elders (aradhyamandala) enshrines, very specifically, the 
line (pankti) of one's own teacher, which is worshipped 'in the order of emanation’ 
that is, from the Lord of the Lineage down to him. An interesting feature of the 
teachings concerning this mandala is the injunction that one should fashion it for 
those born in Konkana,’ privileged as they were to come from the land the 
goddess had blessed in a special way. 


! In KuKh 53/lab and 53/14ab, respectively. 
? See above, p. 240. 
? KuKh 55/19cd-20. 


266 INTRODUCTION 
Chapter Fifty-six: The Sūtra concerning the Sixteen Siddhas 


This sūtra describes the Sixteen Siddhas, one by one, in as many verses in 
their supreme, enlightened condition. As such they are sixteen aspects of the 
realisation of the one ultimate reality attained and experienced in sixteen ways. 

As most of the contents of the preceding chapters and the following ones 
up to the end have been drawn from the YKh, it is probable that this sūtra was 
taken from there also. As these Siddhas are not known to the first recension of the 
YKh, it is possible that this sūtra was once a part of the second recension. 
Moreover, it may well have belonged to a group of sūtras that taught the inner 
nature of the Nine Siddhas and the other teachers. 


Chapter Fifty-seven: The Plane of the Divine Current, that is, the Sequence 
beginning with the Transmental 


This is chapter 36 of YKh (1). It expounds in detail the eighteen phases of 
the flow of the energy of the Transmental that constitutes the Divine Current 
(divyaugha). In YKh (1) it is aptly preceded by an exposition of the Sambhava 
state. This is experienced as the dynamism of the Divine Current of the lunar 
energy of the Goddess who burns in the centre of the mandala as the Fire 
Sarhvarta. It is attained at the End of the Sixteen.’ Perhaps this is why this chapter 
is preceded in the KuKh by a description of the states of the Sixteen Siddhas. 
Normally, the Divine Current represents the highest transcendental stage of the 
tradition, and its phases are understood to correspond to the states of a 
corresponding number of Siddhas. In this account, however, the phases of the 
Divine Current are presented as energies that are aspects of the one energy, the 
Transmental. Similarly, the Sixteen Siddhas are presented in the previous chapter 
as 'supports' (ādhāra) or planes of consciousness? which, by placing them here, 
we should, perhaps, understand that they lead to the Divine Current. In this way 
the mandala of the Elders outlined in chapter fifty-five is completed. 


Chapter Fifty-eight: The Explanation of the Root Sütra 


Chapters fifty-eight to sixty-six are a series of nine 'explanatory sütras' 
(bhūmikāsūtra) drawn from chapters twenty-eight to thirty-three of YKh (1)? 
This one is an explanation of the Root Sütra. It is the most sophisticated of all the 


! See YKh (1) 35/2-5ab, translated in intro. vol. 1, p. 432-433. 

? See also KuKh 46/181-198ab. 

? They are called bhūmikādhikāra ānandas in the colophons of the chapters 57 to 64 and 66 of the 
KuKh. 
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explanations in our sources. It is at once as elevated and obscure as the mystical 
states it describes by means of symbols that lend access to the 'Lord of Yogis' to 
the experience of the sacred, metaphysical realities represented by the core of the 
mandala described in the Root Sūtra. 

A notable feature of this exposition is the prominence of Vagbhava - the 
syllable AIM. This is the syllable of the Yoni. It is the syllable of the goddess who 
is Mudra. The Supreme Abode, it is Space - 'the most excellent plane of 
existence'.' The Cavity (randā) of the Void, it is the energy of Mind in the Sky of 
pure consciousness. Itself the Linga of Space (khalinga), it is surrounded by its 
six aspects - the Lingas of Space, which are the sacred seats of the goddess 
projected around it in the Hexagram. The sixth is Konkana - ‘just born’ it gives 
authority and rest there.” The explanation teaches the parts and aspects of the 
Yoni, their dynamism and interaction which generates the 'bliss of the Yoni' of the 
liberated state. The practice and experience of AIM is summarized beautifully as 
follows: 


(AIM) the seed-syllable which is the Space of the Self 
(ātmākāša) is without space (nirākāša) and is higher than the supreme. 
Once brought about the expansion (unmilana) and contraction 
(mīlana) (of consciousness) and, that very moment, having 
worshipped Bhagīša (the Lord of the Yoni) and the Yoni in one's own 
body as well as the deity in the Cavity of Power (šaktirandhra), the 
state (avasthā) arises, as before, which is the bliss of the Yoni 
(bhagahlada). By churning both in a subtle way (kiūcit) one attains 
supreme bliss, that is, power which is the deity of bliss. This is 
liberation and the supreme austerity.’ 


Chapter Fifty-nine: The Plane of the Four Sacred Seats 


After the 'Root of Kula', that is, the mandala constituted of this matrix of 
mystical states, has been established in ultimate reality, the sūtras proceed step by 
step to unfold in the same way how the modalities of the six parts of the Krama 
exist within it. The mantras of this Krama are presented in code in a series of 
sūtras in chapter forty of YKh (1). The following eight explanatory sūtras 
expound the metaphysical planes - bhūmikā - on which the sonic energies of the 
mantras, their components, associated deities and energies operate as they shift 
from one Yogic state to another. These, along with the mandala, are all aspects of 


! KuKh 58/39cd-40ab. 
? KuKh 58/52cd-53ab. 
> KuKh 58/86cd-88ab. 
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the unfolding of the goddess's Command. The language is highly technical and 
intentionally obscure. However, even though exceptionally terse, the Tantra 
repeatedly warns that knowledge of these planes (bhümika), which is the 
experiential ‘explanation’ (bhūmikā) of these mantras and the Krama of which 
they are a part, is essential. Like the previous chapter with which this section 
begins and the following ones, the text requires a careful and detailed analysis that 
has been attempted in the notes of the translation. 

The first three sūtras talk about the first part of the transmission (krama) 
from which it originates, that is, the four sacred seats. The following five expound 
the remaining units of five, six, four, five and three that constitute the Sequence of 
Twenty-seven of the Transmission of the Youth.' 


Chapter Sixty: The Transformations of the Planes of the Sacred Seats 


This chapter deals with the six sacred seats and their inner equivalents, 
including the Six Wheels. 


Chapter Sixty-one: The Planes of the Siddhas and the Goddess 


This chapter deals with the six goddesses and Siddhas of the inner six 
sacred seats. 


Chapter Sixty-two: The Plane (of Realisation) of the Five Jewels 

This chapter deals with the inner equivalents of the domains of the mantras 
called the Five Jewels addressed to the Yoginis of the worlds of the Sky (gagana), 
Heaven (svarga), Wind (pavana), Mortals (martya), and Snakes (naga). 
Chapter Sixty-three: The Plane of the Sextet of the Command 

Also called the Sextet of Knowledge, the Sextet of the Command consists 
of the six Yoginis - Pākinī, Rākinī, Lākinī, Kākinī, Sakint and Hākinī, who are 
worshipped in the corners of a hexagram. The goddess herself is the seventh 
Yogini who is worshipped in the centre. 
Chapter Sixty-four: The Plane of the Pentad and the Triad 
Chapter Sixty-five: The Category of the Self 


' KuKh 66/1. 
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Chapters 28 to 33 of YKh (1) correspond to chapters 58 to 65 up to verse 
22 and then chapter 66 of the KuKh. This discontinuity is the result of a redactor's 
manipulation of the text. Instead of just taking over these chapters wholesale from 
the YKh or from a common source (which seems less likely), he shifted the 
concluding passage of 22 verses (i.e. YKh (1) 33/100-123ab) to the beginning of 
chapter 65. These mark the end of the journey through the 'planes Yogis 
experience" fashioned by the flux of the Command that generates itself into the 
Krama. Once the yogi has understood the planes of the Twenty-seven divisions of 
the Krama in this way, he attains the Supreme Plane and is liberated. Then he can, 
and should, lead others through the labyrinth of the Krama by means of ‘initiation 
into the explanation’ (vyākhyānadīksā). 

The rest of chapter 65 (i.e. 65/23-75) is possibly also drawn from some 
other unknown source. It continues in the same way with a series of ascents 
leading to the Supreme Brahman, which is the consciousness of the Self in the 
Wheel of the Void (khecakra), where the Yogi moves on the Great Path to 
liberation." He moves through the four sacred seats of the Yoni that now belongs 
to him. In each one he experiences the goddess as aspects of his liberated 
condition) He experiences Kali, the energy of the universal pervasion of 
consciousness in the Wheel of the Sky of consciousness as the oneness of 
Supreme Bliss through the activity and unity of Siva, Sakti and the Self. He 
reaches Siva at the end of the ascent through the Five Causes.’ The six parts of the 
Krama dissolve away by the rise of Kundalini and the yogi attains the Path of 
Nirvana. Merged in the space of the Heart, he attains the Supreme State. Once he 
knows the supreme, divine energy that is established in the vortexes of the 
psychic centres and moves through them, he is liberated. Reaching the End of the 
Twelve, the yogi first enters the ‘eternal plane of power which leads to the 
supreme, omnipresent reality. Thus: 


All disturbances cease and the supreme plane (of being) is 
known (completely) without a doubt. (The Yogi) attains power (bala) 
at each level (of being) and the knowledge of reality within his own 
body. This is my fixed (and certain) opinion. 

(The yogi) should gradually split (the subtle body) apart by 
means of supreme bliss, and once he has penetrated through the 
supreme abode with (his) intellect firmly fixed, he should contemplate 


' KuKh 65/16. 

? KuKh 65/23-28ab. 
? [bid. 65/28cd-37ab. 
^ [bid. 65/37cd-46. 

> Ibid. 65/47-55ab. 


270 INTRODUCTION 


the subtle and unsupported consciousness of the power of the Self. 
Those whose intellect (mati) is (fixed) in (that ultimate reality) free of 
support are, without a doubt, well established.' 


Chapter Sixty-six: The Octet of Kula according to the Tradition of the 
(goddess) Vakra 


One wonders why the name of this chapter implies that it is dedicated to 
the Octet of Kula, that is, the Eight Mothers. It appears that this is due to some 
error, probably in writing the colophon. This chapter is actually a profoundly 
brilliant exposition of the Six Wheels in the subtle body. They constitute the 
mandala of the Universe, the Wheel of the Yoni (bhagacakra) made manifest by 
the destruction of Karma on the foundation of the one reality.” The only place 
where the Mothers are mentioned is in the Wheel of the Command, the Stainless 
One which is their one house.’ But this may be significant. All the Wheels are 
configurations of the energy of the Command that travels through them. Thus all 
the Wheels are the six aspects of the Wheel of the Command which is the pure 
consciousness of Kula.* Another place where they appear is the Wheel Filled with 
Jewels (manipura) in the navel. Konkana is in this Wheel as Candrapura which is 
identified with the Full Moon. The Mothers who govern the eight classes of letters 
reside there perhaps reflecting or prefiguring their presence in the outer city of 
Candrapura of ancient Konkaņa. We may perceive the same possible double 
meaning in the following statement: 


Konkana is the support (of the Mandala). It is the innate 
(divine) authority of the goddesses (1.e. Mothers), which gives (them) 
divine support.” 


The Kubjikā tradition teaches that deities derive their status and draw their 
energy from the power of place (sthānašakti).* This may be a mandala, whether 
external or internally projected as much as a geographical location. It is certainly 
an interesting and significant claim that the Mothers are the powerful beings 
Kaula and other traditions consider them to be because they are in Konkana, 
whether it be the outer one or its inner transposition. Perhaps this accounts for the 
name of this chapter. 


! Ibid. 65/67cd-71. 

? Ibid. 66/2-3, 11. 

> Ibid. 66/27. 

* KuKh 66/89. 

> Ibid. 66/73. 

5 See intro. vol. 1, p. 533-534. 
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Chapter Sixty-seven: The Sūtra Concerning the Seguence of Principles 
(Tattvakramasūtra) 


Also called the Fifty (Verses concerning) the Principles,' it is probably the 
Sūtra concerning the Fifty Principles (tattvapaūcāšasūtraka) which is number 63 
in the list of 107 sūtras. This sūtra teaches how the principles (tattva) form the 
body of Siva who resides in them as the individual soul (purusa) fettered by 
impurity (mala). Several sequences of principles are outlined in the Kubjika 
sources, including the standard Siddhānta sequence of thirty-six principles. Here 
we have two adaptations of the basic Samkhya sequence of twenty-five principles, 
namely, the five gross and subtle elements, the five organs of knowledge and 
action and the group intellect, mind, ego, Nature and the Person. This is the one, 
with one or two additions, that is generally preferred in the Kubjika tradition as a 
whole.” In this case the principles are twenty-seven? as they include Siva and the 
goddess who is the Command. 

Two variant versions of the sequence of principles are presented one after 
the other^ giving the impression that two sūtras have been integrated into one. 
The first presentation equates the twenty-five principles, somewhat 
unsystematically one by one with the five seats, their goddesses and gods, Wheels 
(cakra) and Yoginis. In the second presentation the principles are regularly 
arranged in five pentads, a member of each of which is located in one of the five 
seats. Both presentations conclude with an interesting analysis of the relationship 
between Siva, his power and the individual soul (purusa) who resides in the body 
made of all the principles. 


Chapter Sixty-eight: The Sutra of the Compendium concerning Liberation 
(Muktisamgrahasütra) 


The sūtra refers to itself by this name? and also simply as the Sūtra 
concerning Liberation (muktisütra)? which is the last in the list of 107 sūtras. This 
sūtra actually begins from verse twenty-five after a sūtra drawn from YKh (1) 
which describes the visualized form (dhyana) of Tripurabhairavi, the goddess of 
the Middle Lineage. 


! KuKh 67/48. 

? See the notes 31 and 35 to chapter 13 concerning the various systems of principles. 
* KuKh 67/23. 

^ KuKh 67/1-24 and KuKh 67/25-49ab. 

> KuKh 68/141a. 

$ KuKh 68/24cd-25. 
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The Sūtra concerning Liberation begins with the Sūtra concerning the 
Observance of the Rule (samayānusthānasūtra). It begins with a list of Mata 
Tantras that are said to extended up to the plane of the Egual One (samanā). The 
MBT is beyond this, the 'belly of Mahamaya'. After listing some of the essential 
aspects of the ultimate reality embodied in the mandala and mantras the sūtra 
concludes that unless one has realised the Divine Current of the Transmental 
taught in the MBT, liberation is impossible.' The sūtra reiterates this point by 
outlining the stages of realisation corresponding to the forms of liberation 
arranged, creeper-like, in a series that ascends to the supreme one. These are then 
related to the various traditions and their corresponding scriptures, the highest of 
which is, of course, the Vakrikamata of the goddess Amarika that guides to the 
eternal liberation of the Sambhava state. Thus: 


The adept who knows all the states of being should gradually 
ascend in stages from the Buddhist path onwards to the top, even if 
(this takes place) in the course of many lives. Once attained the plane 
of (the goddess) Kujā's Tradition, he dissolves away at the extremity 
of the supreme (reality). He does not return again below into life after 
life. 


Chapter Sixty-nine: Conclusion 


The last chapter opens with the god who acknowledges that all the 
teachings have been revealed to him because of the goddess's loving compassion 
and her friendship towards him. Then the goddess extols the Siddhas who have 
descended into the world in the four Ages and the one who is to come who has 
taught and will teach the Root Tradition, which is the essence of the transmission 
(krama) that has emerged from the Divine Linga. The Siddhas teach in the five 
seats along with Bhairava himself who teaches in the sixth seat of the Moon. The 
Tantra ends with a promise and an enigma. The goddess promises that she will 
descend into Matangīša, the Siddha of the fifth seat, when a barbarian kingdom is 
established in the North and 'the penetration of the Command has ceased and 
authority has come to an end.' There in the land of Konkana, the fifth seat, the 
great rite of adoration will start again. All this is spoken by the goddess in the 
Section Concerning the Virgin Goddess which grows with the Tree of the goddess 
Kubjika, that is, the Scripture of Twenty-four Thousand Verses. It should only be 
explained to one who can penetrate the enigma, the ‘convention’ (samketa) 
concerning the Yoginī, that is, Kundalini and her divine residence. 


! KuKh 68/24cd-38ab. 
* KuKh 68/101-102. 
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The Deccan, Konkaņa and Candrapura 


The development of the Kubjikā corpus can be divided into two major 
phases. The first includes the KMT and the initial redaction of the SM, the second 
most of the remaining Tantras of the Kubjika corpus. The Tantras of the second 
phase repeatedly refer to the Deccan (daksiņāpatha) and Konkana, also called 
Šrīdeša, of which it was a part, and the city of Candrapura in Konkaņa. 
Conversely, the Tantras of the first phase hardly refer to these places at all. Thus 
it appears that wherever the Kubjika tradition may have spread in the first stage of 
its development, it subsequently moved to the Deccan and, in particular, to the 
Konkana region along the western coast of central India, with its main centre in 
the area around Goa. The later tradition affirmed itself so powerfully in the 
Deccan that it was thought to come from there.’ Although the main evidence to 
support this picture of the spread of the Kubjikā cult are the textual references, 
there are also traces of inscriptional and other archaeological evidence, that 
confirm that this is in fact so. As one would expect, the texts would have us 
believe that the cult was spread over a large area but references to other places are 
considerably less substantial than these ones. 

We shall see that the references to these places, although shrouded with 
mythical and symbolic associations, exhibit the signs of possessing a concrete 
geographic identity. Moreover, references to the political and social conditions in 
Tantras belonging to the second phase may assist us to establish approximate 
dates for their development. The use of references in these texts for this purpose is 
ridden with difficulties, as is the case with anonymous Sanskrit sources in general. 
These can only be resolved by confrontation with concretely dateable non-textual 
data which, in the case of most Tantric sources like these is usually sadly meagre. 
In this case, we are especially alerted to these difficulties when we consider that 
Nepal, the final home of the Kubjikā tradition, where it has flourished for the past 
one thousand years, is barely mentioned in the Kubjikā sources. The reason for 
this is certainly because this, the last substantial phase of its transmission, was not 
attended, as were the previous ones, with the compilation of scriptures. What 
happened there instead was the development of a vast secondary literature in the 
form of liturgical works required for the performance of the rites. 

Here and there we find incidental evidence for the redaction of Kubjikā 
Tantras in central India. For example, in one place the KuKh enjoins that a special 


' With regards to a particular way of reckoning time in cycles of sixty years, Rūpašiva says in his 
Tika: The (years) are reckoned (kalana) in accord with the (cycle of) sixty years conceived in the 
South because the Western Tradition originated there. 


yata [k kh: yatah] ida pa$cimamnayam tatrotpannam tadā tatra daksiņāpathe 
sastisamvatsarakalpana [k kh: sasthi-] kalita kalasarnkhyanusarena | T MS K fl. 183a. 
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type of rice should offered to the fire called rājā.' This is probably rājānnam 
which is a kind of rice grown especially in Andhra. More substantial is the 
philological evidence indicating that Kubjika texts were redacted the Deccan. 
This is the use of the word avvā, which commonly replaces the Sanskrit ‘amba’ 
meaning ‘mother’, in the later Kubjikā sources. ~Amma', often suffixed to the 
names of goddesses, is the common form of the word in South Indian Dravidian 
languages. In Telagu avvā' means “paternal grandmother. In modern Marathi, it 
is an honorific suffixed to the name of older, respected women. Although this is 
not the modern word for mother, it had this meaning in the local vernacular in the 
past. It is common usage all over India to address elder women as ‘mother’. This 
was also the practice in the past of which we find several examples in the 
inscriptions. In one dated 915 CE we hear of a queen called Cikkavve who built a 
tank to supply drinking water to a local Saivite temple in the Deccan.” Similarly, 
we find the names Kaficikavve and Cāmuņdāvve.* 

More significant in this context, is the use of the name Avva in these parts 
of India for the mother goddess. We find one example in the Kharepatan grant 
dated 1008 CE made by the Šilāhāra king Rattarāja who gave three villages for 
the maintenance of the temple of Avvešvara and refers to a Saiva monastery in 
Ratnagiri district associated with it.* Names of women ending with -avve appear 
in heroic literature in Kannada that developed between the 9th and late 12th 
centuries. The 10th cent. poet Ranna challenges all men with moustaches to 
compete with Attimāvve, mother of Taila, in promoting chivalry and charity.’ She 
is one of two celebrated Jain sisters in Karnataka history. The other was called 
Guņdamāvve.* Ranna describes at length Gundamavve's self-immolation with her 
dead husband.’ A memorial stone dated 1131 from Bailandūr in Goa refers to a 
hero named Kagga who died defending the place. His mother was called 
Oļajikāvve.* Inscriptions from Sravana Belgola of the 11th century refer to a 
Mācikāvve, Kāļāvve and Somàvve.? The epithet is also found in other regions of 
the South. For example, we hear of the Jain Puliavve who fasted to death and 


! KuKh 34/76-8ab. 

* Nandi: 18. 

> According to an inscription dated 980 CE Kaficikavve was the disciple of the Siddhāntin 
Gangarasi. Nandi: 18-19. 

^ Nandi: 9, 20 and 24 with reference to EI 3, no. 40, p. 292 ff. 

? Settar and Kalaburgi 1982: 20. 

5 Ibid. p. 23. 

7 Ajitanāthapurāņa 1/46-7 mentioned by Chidanandamurti 1982: 125. 

8 Gurav 1982: 219. 

? Settar and Korisettar 1982: 286-7. 


THE MANTHĀNABHAIRAVATANTRA 275 


whose memorial stone is in the Candranātha temple at Vijayamanagalam- 
Mettupudur, in Coimbatore district.' 

We turn now to the Kubjika sources. When the earliest Kubjika Tantras 
refer to the goddess generically as 'mother' the word used is 'amba'. However, the 
later Kubjikā Tantras frequently refer to her as avvā. KMT refers to the mother of 
the Siddhas as avvā” But this is the only occurrence of the word in the KMT. 
Similarly, the form *avvā” appears in only one place in the SM. This is in the 
name of the goddess who presides over the Weapon, the last of the six limbs of 
the Samaya Vidya.’ Significantly, this goddess is Konkana. Perhaps there where 
already some links with this region when the KMT was compiled and subsequently 
when the $M was written, although in the early phase of its development, the 
Kubjikā tradition had not yet spread substantially to the south-west. 

There are only two references in the KRU, which was probably the first 
independent Tantra of the Kubjika corpus to be redacted after the KMT. The 
consorts of one group of Siddhas (called Nāthas) listed in the KRU‘ are called 
'avvās'. In the same text the names of the consorts of the Siddhas of the four Ages 
(yuganātha) end with 'avvā',” whereas in the Tantrāloka they end with 'ambā" as 
they do in the Devīpaūcašataka" and the primary sources in general. Following 
the same line of reasoning, it appears that the KRU was written when the spread 
of the worship of the goddess Kubjika to the south-west was picking up 
momentum. This is view is supported by other references in the KRU we shall 
examine further ahead. 

The word *'avvá' occurs numerous times in the SSS, but only in chapters 
that have no equivalent in the KMT. A passage in the beginning of chapter 43 
elaborates on the contents of the Six Wheels (cakra) in the subtle body into which 
the six disciples of Matysendra are projected. The names of their consorts are 
formed by suffixing ‘avv’ to the name of the Wheel. For example, the one in the 
first Wheel, counting from the top is *Ajfiavva'.? The Wheels and the couples that 


! Soundara Rajan 1982: 69. 

? KMT 18/125b. 

3 The mantra is: KINI KINI VICCE KOMKANAVVAYAI HRAH ASTRAYA PHAT. 

* See KRU 10/92. 

? See KRU 11/20 ff. 

* TĀ 29/29cd-33ab 

7 khagendranātho vijūāmbāsamāyātah [g: jijūāmvā-; k, kh, g: -tau] krte yuge | 

dvitīye [g: dvittya] kūrmanāthas tu mangalāmbāsamanvitah [g: mamgalammva- -tam] || 

trtīye mesanāthas tu kāmamangalayā saha | 

caturthe [g: catuthe] mīnanāthas [g: nina-] tu komkanambasamayutah M DP 3/6-7. 

* As we find in the following reference, the six disciples of Matsyendra are initially tacitly 
identified with the Five Siddhas, to which one is added to complete the set of six. Thus, the first 
two in the series in descending order are described as follows: 
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occupy them with their phonemic energies and the emanation they generate are 
derived from the Root Lord — Mūlanātha and the Root Mother — Mūlāvvā.' 
Chapter 44 is dedicated to the Nine and Sixteen Siddhas. The names of their 
consorts are also suffixed with the honorific 'avva'. Chapter 47 deals with the 
contents of the Krama. There also the names of the consorts of the Siddhas in the 
sacred seats end with ‘avva’. However, in the commentary where these names are 
listed again, they end with ‘amba’. It seems that the commentator, who was 
possibly not from the same part of India, thought he should explain or, perhaps, 
correct the Sanskrit. Alternatively, he may have had a different text before him, 
but this is unlikely. The other places where this form occurs are unique to the 
SSS. They are all, except one in chapter 30, in a passage that expands and 
comments on a corresponding one in the KMT.’ Thus it appears that these and the 


(There is) the Mother (avvā) of the (Wheel of the) Command and (the lord) Vijaya who 
are said to be the two, Ha and KSa. (There is) the Mother (avvā) of (the Wheel of) Purity and 
Pingesa whose forms are the vowels of the nature of Letter (varna). (There is) the Mother (avvā) 
of (the Wheel of) Unstruck Sound and the letters of Sadakhya, which are those beginning with Ka 
and ending with Tha. (There is) the Mother (avvā) of (the Wheel) of Gems and Ananteša. The 
letters begin with Da and end with Ha. (There is) the Mother of the Self-supported and Sarikarīša. 
The letters (there) range from Ba to La. (There is) the Mother (avvā) of the Foundation and 
Šrīkaņtha (whose) letters begin with Va and end with Sa. 


ajfía avvā tu vijayam haksadvayam prakirtitam || 

pingesam ca visuddhāvvā varņātmā svaravigraham [k: * * vigraham] | 

anāhatāvvā [k: * * * * *] sadakhye [k kh: -khya] varna [k kh: -varnam] vai kadithantagah [k kh: 
kādi * ntagah] II 

maņi-avvā tv anantesam varņā vai dādiphāntagāh [k kh: taditantagah] | 

svādhisthāvvā samkarisam varņā vai bādilāntagāh [k kh: + svadhisthavva šamkarīšam varna vai 
tāditāntagāh ] | 

ganan tu $rikantham [k kh: -kamtha] varnà vai vādisāntagāh | SSS 43/7cd-10ab. 

The supreme Nirvana is not an object of knowledge and is without compare. Void 
(Sūnya), it is omnipresent, eternal and (its) form is born from my own body. It is one's own 
essential nature, perpetually active and called the form of (the one supreme and) inconceivable 
consciousness (bodharūpa)). ... intensified (brmhita) with the bliss of the Root Mother (mūlāvvā) 
* + * (7) (the Lord) emanates by means of his own will the group of six Siddhas from out of 
his own form (vigraha). (5-7ab) 


yat tat paramanirvāņam aprameyam anopamam | 

Sünyam sarvagatam nityam svangasambhütavigraham || 

acintyabodharüpakhyam svasvabhavam sadoditam [k: svasvabhavorddhvoditam] | 

*okck ke x * * miayyanandabrmhitam [k kh: mula-] M 

sa srjaty eva svecchayā [k kh: srjatyavyayasvecchā] siddhasatkam svavigrahāt | SSS 43/5-7ab. 

? For example, the names of the five mantras called Ratnapaficaka are listed in KMT 18/63. The 
first is called Gaganamtaratna — the Jewel of the Nectar of the Sky. The SSS explains that : 
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other additions were also redacted in that part of India as was the whole of the 
SSS. The trouble the redactor of the SSS takes to narrate at great length how the 
tradition was brought to Konkaņa and developed there strongly supports this 
view. 

Let us turn now to the MBT and the two texts that emulated it, namely, the 
AS and the KuKauM. The word ‘avv’ appears frequently in the first recension of 
the Yogakhanda. and, in most manuscripts, commonly in the place of ‘amba’ 
suffixed to the name of a goddess or Yoginī. The long colophons, like those of the 
KuKh, proclaim that the scripture has been uttered (bhasita) in the Avvakrama — 
the Transmission of the Mother. The form also appears several times in the 
second recension. The most striking example is a reference to the MBT as 
‘Avva’s book’ (avvāpustaka).' In the manuscripts of the SKh, as in the Tika, the 
two forms commonly appear as variant readings, especially in the many mantras 
we find recorded there.” The form 'avvā' is very frequent in the KuKh. Indeed, the 
KuKh explicitly states that ‘avv’, not ‘amba’, is the correct form of addressing 
the goddesses in their mantras.! Thus, according to the KuKh, all the relevant 
mantras of the Krama should invoke 'avvā': 


The first is the Jewel of the Sky (gagana), which is accompanied by the sacred seat, Lord 
(nātha) and Mother (avvā) of the Sky. 


prathamam gaganaratnam tu gaganapīthasamanvitam |1 
gagananathasamayuktam gaganavvasamanvitam [k: gaganamva- ] | SSS 30/14cd-15ab. 


Note that there is a discrepency in the reading of the two manuscripts of the very word 
that interests us. We find that MS Kh in the several instances where this variant occurs always 
reads avvā where MS K reads amvā. As MS Kh is an old palmleaf MS of which K is a late paper 
copy, it quite clear that the scribe of K emended to the standard Sanskrit form. 

The other instance occurs in the following line: 
pīthāh [k kh: pitha] pīthādhipāh siddhāh [k kh: siddha] pithavvamnayasamyutah [k: pīthāmvā-; k 
kh: -tā] || SSS 29/64cd. 

' YKh (2) 29/36, quoted above, p. 98. 

? One or other form appears erratically in MSs K and Kh of the SKh whereas the reading *avvā' is 
almost always preferred in MS G. For example, on folio 84a of MS G Kubjikā is addressed as 
šrīkujāvvā, where MSs K and Kh read kuvjikamva. Similarly, on folio 84b MS G reads: 
šrīkuvjikāvvā whereas MS K reads Srikuvjamvam and MS Kh, srikuvjikamva. One gets the 
impression that the manuscript tradition represented by MSs K and Kh Sanskritises this term 
wherever possible as we have noted takes place with the SSS. An example of this tendancy is 
found on folio 82a of MS G. There we find the reading avvdvataram - “the descent of the mother 
goddess (into the world)' whereas MSs K and Kh read ādyāvatārari - ‘the first descent (into the 
world)'. The latter is the /exio facilior — and hence probably an emendation - that coincides with 
the expression commonly found in the colophons. 

The situation in the Tīkā is more clear cut. Of the two MSs that have been compared, MS 
K almost invariably reads amva, whereas Kh reads almost without exception avvā. 

? KuKh 7/34 and 28/162cd-164. 
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O god, I have spoken about the twenty-seven divisions 
according to the threefold Transmission and their conventions. One 
should add the word 'avvā' to the (names of) the deities of the sandals 
and the sacred seats and all those in the Transmission. The 
Transmission should be worshipped, according to the enjoined 
method, within the Sandals and in front (of them).' 


The partners (datz) of the Siddhas in the sacred seats are Avvās,” one of which 
is the goddess herself.’ Indeed, each sacred seat is the ‘house of Avva’ (avvāgrha).* 
Yoginis may also be addressed as Avvā or even called that? as is the goddess herself. 
For example, the goddess declares: 

O god, the Supreme Energy is the womb (yoni) of the worlds. 
All that is made of Speech along with (all that) moves and is immobile 
has arisen there. And so these Mothers are (all) the Mother (Avva) 
who is energy, the Supreme Goddess.’ 


The variant readings of this verse are indicative of a significant change. 
The same verse appears in the TS from which it is drawn first by the KMT. From 
there it is carried over into the SSS and, the KuKauM In these sources, the word 
‘avva’ is missing, whereas the MBT has such a clear preference for this word, that 
it is used as a distinct name of the goddess. The changes in the text we find in the 
version in the KuKh are too elaborate to attribute them to scribal error. Indeed, the 
redactor was so determined to refer to the goddess as Avva that he has even 
corrupted the Sanskrit to do so.” 


' KuKh 28/162cd-164. In other words the form of each mantra is as follows: Five Pranavas > 
name of the goddess > avvā > -pddukam vicce. Often the Five Pranavas are also added, in the 
reverse order (cf. above 7/34-35ab), to the end of a mantra, but this does not appear to be the case 
here. 
? See KuKh 6/113, 7/32-34ab and 43/22-23. 
> KuKh 6/182. 
^ KuKh 43/4-6. 
* KuKh 7/32-34. 
$ See KuKh 17/3, 28/151cd-152. 
7 KuKh 15/3cd-4. 
* Concerning chapter seven of the KuKauM and its relation to the SSS, see below, p. 343 ff.. 
? The KuKh (15/4cd) reads: avvā tena imā matah sā Saktih paramešvarī - So these Mothers are 
(all) the Mother (Avvā) who is energy, the Supreme Goddess. The KuKauM (7/191cd), the KMT 
(25/159ab), and the SSS (50/39ab) read: tena māteti vikhyātā kathitā paramešvarī (TS: mayā te 
paramešvari) - So she is called Mother and is said to be the Supreme Goddess. TS (15/131cd): So, 
O Supreme Goddess, I have explained to you that she is the Mother. 

Note how determined the redactor of the KuKh is to alter the text so as to refer to the 
goddess as Avva. Clearly, he wished to use the form 'avvā' as it was particularly dear to him and 
was the most distinctive way of referring to the goddess. In order to do this he has even resorted to 
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The Kulakaulinīmata and the Avvamatasamhita both refer to themselves 
as the Scripture of Twenty-four Thousand Verses, thus implying their identity 
with the MBT. Both are certainly main line Kubjika sources. The AS is an 
exclusively Kubjika Tantra which imports nothing from Tantras of other 
traditions except the Tantrasadbhāva, and that too possibly indirectly through 
Kubjika sources. The KuKauM, on the contrary, as we shall see, imports a great 
deal from Tantras of other traditions as well as other Kubjika Tantras, so much so 
that at times it is difficult to determine how much of the Kubjika material we find 
in it is original. There the word avvā is found, as we would expect, in the chapters 
that are common with the SSS. It also appears once in the first chapter of what has 
remained of the text, which deals with the lineages of teachers.' We find three 
close to one another in mantras described in chapter 11.^ Then two more in the 
remaining part of the text. The absence of any references to the Deccan and the 
other related places may not be significant as much of the KuKauM appears to be 
drawn from elsewhere. 

The situation in the other Scripture of Twenty-four Thousand Verses is 
quite different. The very form of its name - Avvamatasamhita — that we find in 
several colophons, speaks for itself. There Kubjikā is called Kukārāvvā,* although 
this form does alternate with the regular Kukārāmbā.” The teaching of this text 
accord with the Avvakrama, an expression that also appears in the colophons.’ 
The Transmental is Kubjikavva who is the mother of the three worlds.* It also 


the use of a corrupt form of the feminine plural of matr i.e. mātāh to replace the regular form 
mātarah so as to make this line fit the metre. 
! KuKauM 1/92cd reads: cidrūpāvvā [k gh: cidrūpādhvā; g: cihnapārthā] dvitīyakā [k kh gh: 
dvitayaka] \\ 
? These are: avyāyā [kh n: avyayā; gh: avyarhyā] vyomisvart ca āvvāšabdam atah [k: ādyā; kh: 
accāšavda-; ù: amvāšavdamatah] param | [g: missing] Ibid. 11/75ab. 
kimkaranandanatheti [n: kimkaronandanatheti] hiranyavva [k kh gh: hiranyacca] padam tatah | 
Ibid. 11/77cd. 

nāthadevapadam tadval labdhvāvvaiva [kh: lavdhaccāva; g: labhāvvā ca; gh: tadav 
lavdhvānvāca; n: lavdhācā] padam tatah | Ibid. 11/90ab. 
? macchendrakasya [kh: mamchendrakasya; ù: madrakasya] tu | 
kumkanavva [k: -dyà; kh: -mvà; n: kurnkvaņāmvā] yutasyaiva kartavyam yajanam šubham | 

Ibid. 12/150cd-151ab. 
turyāmvā [g: turyavvam; gh: turyastham] dviprakaram bhagavati amarī chedaki [gh: -chedakirn] 
pāšabandham | Ibid. MS G fl. 218a. 
* tasyā [tasya] nama kukārāvvā mahācogrā tapasvinī || AS 1/10cd. 
> The form appears, for example, in the following mantra: HRIM KRIM OM STRIM 
SRIKUKARAMBAPADUKAM PŪJAYĀMI I AS fl. 8a 
$ purusari pādukāntena dipe avvākrameņa tu | AS 7/145ab. 
7 The colophon of chapter seven, for example, begins: ity ādyāvatare srimahábhairavayajfie 
avvamatasamhitayam caturvirnšatisāhasrikāyāri avvākramabhāsite 
* unmanā ca makārānte kubjikāvvā jagattraye | AS 8/80ab. 
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refers several times to the Deccan (daksināpatha) and Konkaņa as the regions 
where the teachings have been revealed and lineages of transmission have been 
formed. 

The second phase of development of the Kubjikā Tantras can be located as 
the texts take a great deal of pride in their place of origin. This is not the case with 
the Tantras of the first phase. We do find much concerning the place or places of 
origin of the KMT and the Kubjikā school in the earlier sources that can be 
concretely identified. The Deccan is not mentioned even once in the KMT. There 
is one possible reference to the South of India. The KMT is talking about the 
sattvika disciple who, possessing supreme devotion and inwardly pure, *on the 
Northern Path (uttaramārga), obtains all knowledge beginning with that of the 
Southern Tradition (daksināmnāya)'.' One could argue that this is a reference to 
some inner yogic process, although that is not signalled in the text. It may be 
equally possible that the Northern Path is a generic way of referring to the Kaula 
tradition in the north of India and the Southern Tradition, the one in the South. 
The Southern Tradition (amnaya) in early sources appears to be a way of referring 
to the nascent Šrīvidyā tradition which very probably did originally develop in 
South India.” 

There may well have been some link with southern central India and 
Konkana right from the very inception of the Kubjika tradition. We may see 
evidence of this in Kubjika’s identity as Konkaņāvvā* (‘Mother Konkaņā) and 
Konkaņešānyā (‘Mistress of Konkaņā'),* the form of the goddess presiding over 
the Weapon (astra), the last of the six limbs (ariga) of her Vidya. The attendent 
goddess (dūtī) of this limb is Mahamaya, who is identified as Guhyešvarī, also 
called, Guhyakālī. The Vidyā of the limb invokes Guhyakubjika. This is one form 
of the Weapon, known as Khādakāstra” Konkanavva is invoked in the form of 
the Weapon produced directly from the last part of the goddess's Vidyā and so is 
the primary form of the Weapon? and, presumably, the earlier, original one. 
Although not mentioned again and this ascription may appear to be a minor detail, 
in fact it is quite significant. The six limbs are equated with Kubjika's six faces. 
This limb corresponds to the uppermost face,' which is that of the goddess Parā, 


' tasya caivottare marge daksiņāmnāyapūrvakam | 

vindate nikhilam jndnam........ KMT 12/22abc. 

? See Dyczkowski 1988: 73-75. 

> KMT 7/39. 

* KMT 7/18c, 30. 

* KMT 10/20-39. 

5 The KMT clearly distinguishes between the two forms and implicitly attributes primacy to this 
one with the statement: In the middle of the supreme Weapon is located the very powerful 
Khādakāstra. KMT 10/51ab. 

7 KMT 7/43ab says that ‘the serial order of the faces begins with the uppermost face in due order’ 
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Kubjika's supreme, undifferentiated (niskala) aspect. It is said to pervade the 
entire cosmic order below and extends from the fire Sarhvarta in the middle of her 
mandala in the End of the Twelve up to Siva.' So here we find hidden away a 
small but fertile seed of later developments. 

There is only one reference in the KMT to the land of Konkana.’ It is 
mentioned amongst the places whose inhabitants should not be censored along 
with Cina (China), Bahlika (Baltisthan), Bangala (Bengal), Kāmarūpaka, 
Māgadha (in modern Bihar), Saindhava (Punjab), Lada and Gujjara (Gujarat). The 
next line says that one should not deprecate people of low caste (antyaja) and 
tribals (vanavāsa) in one's own the country.’ It is not uncommon for Tantras to 
prescribe that a teacher should come from particular regions or places of India 
and, conversely to warn against going to teachers that come from other specified 
places. These references may help us to get at least an approximate sense of the 
region where the Tantra may have been redacted.* However, the original text is 
not the KMT, it is the TS from which the KMT has drawn this passage. It is 
possible that in relation to the redactor of the TS, a Trika Tantra, these were 
outlying regions. In this way we arrive at an area that covers the north of India 
with the exception of modern Bengal and Bihar in the east and Punjab and Gujarat 
in the west. It extends up into the Himalayas and down into modern Madhya 
Pradesh. We know that the Trika was also known in the south of India. Sumati, 
the teacher of Sambhunātha who initiated Abhinava into Trika Saivism and taught 
him the doctrines of the TS, is presented in the Kashmiri sources as coming from 
the Deccan (daksinàpatha). A reference to Trika Saivites in the 10th century by 
the Jaina monk Somadeva in his Yasastilaka, written in South India confirms their 
presence there at this time.” These facts are relevant because the KMT draws as 
much as three chapters from the TS. Subsequently, our own text, which belongs to 
the second phase of the development of the Kubjika corpus, drew more from it. 
Moreover, there are very many details of doctrine, practice, iconography and 
ritual in common with Trika Saivism not only in the KMT itself but in the 


(paripātis tu vaktranam ūrdhvavaktrāditah kramāt). As the limbs are presented in the reverse 
order, the first is the last one, that is, the Weapon which corresponds to the uppermost face. 

' The Weapon is Konkanesanya. The sixfold path is pervaded by her. She has six rays (sadasra) 
and her eyes are tawny brown. She extends from Sarnvartà up to Siva. (KMT 7/18). The six rays 
may be the six syllables of this limb i.e. VICCE KONKANAVVA. It is presented in reverse in 
KMT 7/30. 

? KMT 5/66cd-67ab = SM 5/107 = SSS 8/160cd-161ab. 

? konkanam cīnabāhlīkam vangalam kāmarūpakam | 

magadham saindhavam vāpi gujjaram ladadesakam [g: -yam] | 

anye pi desamadhyastha vanavasantajadayah || 

vesyadikramasah sarve nindanāc chuddhir isyate | KMT 5/66cd-68ab = SM 5/102-103. 

^ Cf. above, intro. Vol. 2, p. 53, with reference to the cult of Svacchandabhairava. 

? See Dyczkowski 1988: 2-3 for references. 
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subsequent Tantras, including our own KuKh. It is quite reasonable to assume, 
therefore, that many of the redactors of the Kubjikā Tantras had close links with 
the Trika tradition and may well have even been originally initiates. 

Another piece of circumstantial evidence we may consider in this context 
are the sites the goddess is said to have visited in her myth. There are numerous 
geographical references in the KMT. Although none of them are conclusive, 
some, at least, may be helpful. First of all we should take care to identify the 
references that are proper to the KMT itself. These are, essentially, the set of 
places the goddess visits in her main tour. These too, however, cannot be taken 
literally on their face value. Even so, we may get an approximate idea of where 
the goddess and her cult travelled or, at least, where its founders wished it to go. 

We can analyse these sites into three groups. The first consists of the first 
five places she visits. These are mount Kumara, that is, $risaila in Andhra, 
Trikūta possibly in Konkana,' Kiskindha in the region of modern Hampi, 
Kanyakumari on the tip of the Indian peninsular, and a cave called Daradandi of 
unknown location. Thus, the first part of the goddess's tour starts with the 
prestigious Saiva site of Srisaila in Andhra, crosses the Deccan and ends in the 
extreme south of India. 

The next group consists of the following five places: the Western 
Himagahvara (Himalaya?), Karala, Sahya forest, Kamika and the Mahocchusma 
forest with its river and the Nila lakes. The sacred seats Oddiyana, Jalandhara, 
Purnagiri, Kāmarūpa, and Mātanga alias Trisrota are, respectively, projected onto 
them. These may possibly have originally been part of a smaller regional sacred 
geography that marks the area in which the redactor of the KMT sought to 
establish his goddess. However, we are alerted to the idealized nature of these 
locations. Karala and Mahocchusma are the male forms of the names of 
goddesses associated with Kapalisabhairava in the BY whose cult is related to the 
goddesses Kubjikā meets in these places. On the other hand the Sahya forest may 
well be located in the Sahya mountain chain, that is, the western ghats close to 
which the kingdom of Konkana was located. The following places to which the 
goddess travels are the sites of the Eight Mothers. They enclose an area that 
covers all the north-east of India and penetrates west, the nucleus of which is 
Prayāga and Varanasi.” These places form a standard set in Tantras of earlier 
traditions colonized by the Kubjika Tantras and so cannot tell us anything specific 
about the latter. 

What is particularly interesting in view of the subsequent development is 
that the KMT also chooses places in the Deccan and even the Sahya mountains 
that skirt the area around Konkana, but no great significance is attributed to them. 


! See intro. vol. 1, p. 78-79. 
? See Dyczkowski 2004: 164, map 7. 
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It is as if they marked out broad areas in central and South India, nothing more. Is 
this the part of India in which the KMT was redacted? The references, however 
meagre, to Konkana are significant in this respect. An aspect, at least of the 
goddess, already appears as Konkana in the KMT. Nonetheless, in view of the key 
importance accorded to Candrapura, the capital city of Konkaņa, in the complex 
internal projections and symbolic associations of the later Kubjika Tantras, it is a 
striking fact that there is not a single reference to it in the KMT. 

Earlier scholars who have not taken note of this data have tended to locate 
the origin of the cult in the north of India. Thus Heilijgers-Seelen opines: ‘the 
texts themselves are inconsistent with regard to the place of origin of the Kubjikā 
cult, but the basic text [i.e. the KMT] seems to locate this place somewhere in 
northern India in the western regions of the Himalayas.”' The scholar is probably 
following Goudriaan who maintains the Kubjika cult was ‘originally located in 
the Himalayan region.” 

However, this opinion is based on hardly more than a single reference in 
the KMT. All this says is that the Mountain of the Moon (sricandraparvata), 
where the tradition originated, was located to the west of mount Meru, that is, 
Kailash.* However, we cannot set much store on this reference, which may be toa 
‘location’ in the subtle yogic body, not the outside world. The expression 'to the 
west of Meru' may also be translated as 'behind Meru’ i.e. above it, which means 
in the language of these texts ‘above the End of the Twelve'. On the other hand, 
these scholars’ case is strengthened by the existence of a mountain with this name 
in the Garwal district of modern Himacal state in the western Himalayas. They 
did not know this, but were naturally biased to accepting this view for the simple 
reason that the presence of the Kubjika cult is most extensively attested in the 
Kathmandu Valley where it has flourished for the past 1,000 years, while there 
are only scant notices of its presence elsewhere. The opinion of Mukundaraja, a 
late Newar commentator," was even more prejudiced. He was so convinced that 
the tradition originated close to his Himalayan home in the Kathmandu Valley 
that he even believed that the reference to Konkana in the first verse of the KuKh 
was to a "certain place in the Himalayas'.* The myth of Bhairava's marriage to the 
daughter of the Himalaya need not detain us, it is such a common, well known 
myth that it cannot be used as evidence for the original location of the cult. 

However, a North Indian origin is not improbable. In the KMT in the 
place of Konkana and Candrapura, we find Candradvipa, the Island of the Moon, 


' Heilijgers-Seelen 1994: 2. 

* Goudriaan 1981: 52. 

> meroh pašcimadigbhāge | KMT 1/59c. 

^ Concerning Mukundarāja and his work, the Sarizvartārthaprakāša, see below, p. 402 ff.. 
> korikaņa iti himālayādidešavišesah | SamP folio 3b. 
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and the Stone or mountain there where the goddess assumed the form of a Linga, 
which the SSS calls the Mountain of the Moon (candraparvata). It is guite 
possible, of course, that not all the later Kubjikā Tantras were redacted in 
Konkana or the Deccan. The Cificinimatasara, for one, makes no mention of any 
of the places related to it, not even Candrapura. It opens with a verse eulogizing 
the descent of the ‘light of Cificinr's consciousness’ onto the Island of the Moon. 
Candradvipa is probably an island in the Bay of Bengal well known as the place 
where, according to a myth familiar to most early Kaula schools,' including the 
Kubjikā Tantras, Matsyendranātha overheard Siva teaching Kaula doctrine to his 
consort. The similarity of these names, the prestige of these places and the strong 
lunar qualities of the goddess were added up, it seems, to create a composite 
mythical location made up of the combined replication of these places. Just as 
they combine in the symbolism of the goddess’s mandala — her liturgical and 
interior residence. In the outer world, this was located in Bengal. 

The SM, like the KMT, is almost devoid of references to the areas to 
which the cult subsequently spread. The few we find there are probably the result 
of additions made after its initial redaction. Indeed, the SM warns that one should 
not take a teacher who comes from one of eight places beginning with the letter 
‘K’. Amongst them is Konkana — the very land that is lauded in the later Kubjika 
Tantras as the place where the Siddhas of the sacred seats originated!” It is 
possible that most of the SM was redacted in the region were the KMT originated. 
Be that as it may, the shifting of the main centre of the Kubjikā cult to the Deccan 
and Konkana induced the references to them found in the additions that 
suppliment the original text. 

The same took place, it seems, in the Kularatnoddyota, but in a much 
more substantial way. Although much of the contents of the KRU are drawn from 
the KMT, it is not just an expansion of it, as is the SM. Even so, its close 
adherence to the KMT suggests an early date. The references to Konkana and 
Candrapura we find there are all confined to chapter thirteen, which is called the 
Ādisūtra. It is the only sūtra in the KRU and is a single compact unit, as are the 
sutras of the Kubjikā corpus in general. These facts strongly suggest that it was 
inserted after the shift. Was the bulk of the KRU also redacted in the region where 


! See intro. vol. 2, p. 325. 

: gurum anvesayed [kh: samtvasayad; g: ma-] yatnat sarvašāstravišāradah [kh: -dam] | 
Srimatottaratattvajnah [g: šrīmate-] sphutavaksatyavadinah [kh: sphittavacakabodhakah] || 
Subhadesasamutpannah [g: -nno] šubhajātisamudbhavah [g: bhujamgani] | 

kakarastakasambhitam [g: kakastakasamvarte] na [k kh g: na] gurum kārayet priye || 
kacchakošalakāšmīram [kh: -karndtam; g: -kaušalakāšmīra] karnatam [kh: kāšmīram] 
konkanodbhavam [g: kokano-] | 

kamarüpam tathā [k: na va] devi [k: devi] kārncīkam [kh: kamct; g: kakikam] kolladešajam [k: kola-; 
kh: kollasamudbhavam; g: comrdesajam] || SM 20/19-21. 
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the KMT and SM were? Wherever that may have been, we may see some 
historical truth in its insistence that the cult was brought to Candrapura from the 
North by the first Siddha. We have seen that the account in the SSS simply says 
that he arrived there after wandering extensively over India, without mentioning 
where he came from or where he had been before. Possibly this is because it was 
written later when the cult was already well established in its new location and its 
earlier place of origin had been forgotten. 

In the Ādisūtra we read about the transmission of the Kubjika teachings 
through the lineages of teachers. We read there about Vrksanatha who, although 
hailed as the first teacher in the later sources, is unknown to the KMT and the SM. 
The KRU describes his journey, through the North of India down to the Deccan 
and Konkaņa.' This may well have been along the trade routes the dispossessed 
and those seeking their fortune travelled, as did Buddhism with which this Siddha 
was said to have had close links.” Significant in this regard, perhaps, is the 
addition, in the KMT of Trisrota to the four sacred seats as the fifth that will 
emerge in the future. Possibly a town in north-east Bengal,’ one wonders whether 
the early redactors already saw or hoped for the development of the cult there. 
Indeed, the later sources consistently contrast an earlier situation in the north with 
a new Situation in the Deccan and, especially, Konkana. 

There is, anyway, sufficient evidence that the Kubjika tradition was also 
known in the North. A couple of Bengali and Maithili manuscripts of the KMT 
belonging to the 11th century have been recovered. Although the late 
Kubjikatantra, which was probably written in Bengal or Assam, has no 
connection with the earlier Kubjika corpus, nonetheless, its existence testifies to 
the lingering presence of at least a memory of the goddess Kubjikā in this part of 
India. A myth we have examined in a different context, relating Kubjika to 
Nīlācala close to Kāmākhya in Assam is evidence of her early presence there.” 
The Saiddhāntika Jííana$ivacarya was a South Indian who settled in Varanasi 
sometime during the 14th century. For him the cult of Kubjika represented 
Kaulism as a whole. He appears to have known the MBT to which he refers as a 
version of the Kulālikāmnāya in 24,000 verses. Vairocana who lived in Bengal in 
the middle of the 13th century quotes the SSS in his Pratisthalaksanasara- 
samuccaya, thus attesting to its presence there and with it, perhaps, Kubjika's cult. 
Again, there is some evidence of its presence in Kashmir from the eleventh 
century onwards. Abhinavagupta (c. 975-1050 CE) quotes one line from a text he 


! See intro. vol. 2, p. 484 ff.. 

? See ibid. p. 492 ff.. 

? Bhattacharyya 1999 : 105. 

^ For details of these MSs, see Goudriaan and Schoterman 1988: 7 and 13. 
? See intro. vol. 1, p. 97, note 3. 

5 Jūānaratnāvalī pp. 160-162. See Sanderson 2002: 3 and note 23. 
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calls the Srikubjikamata. Although this line cannot be traced in the edition of the 
KMT, it may have been drawn from another recension of the KMT or from 
another Kubjikā Tantra.' The verses Mahešvarānanda quotes from a text he calls 
Srikubjikamata in his Mahārthamatijarī are also not found in the edited KMT, so 
there may well have been more than one version of it. Whatever be the case, it is 
possible that the Kubjikā cult was not unknown in Kashmir in the first quarter of 
the eleventh century. Even if it was not present there as are early as that, clearer 
references in later sources testify to its presence there later on. In the 13" century 
Jayaratha quotes a line in his commentary on the NSA, from an earlier one by the 
Kashmiri Allata” in which Kubjika is listed as one of the major manifestations of 
the goddess. He also quotes a verse in his commentary to the TA that has been 
traced in the CMSS" and another that refers to the Thohakāsamata of the Kubjika 
tradition.* The KMT is quoted by Rajanaka Taksavarta in his 
Nityádisamgrahapaddhati? Sanderson reports that: 'Kubjika is included as the 
Pa$cimamnaye$vari among the other early Tantric goddesses that receive 
oblations in the ajyahomah of the agnikaryapaddhati of the Kalādiksāpaddhati 
and other practical manuals used by the Kashmirian Tantric priests; and a rock (a 


! The passage says: And in the same way this same subject is taken up as the main one and taught 
in the venerable Kubjikamata in (the section) dealing with the Broken Circle (khandacakra): 
'Mahamaya, who is the bliss of the Triangle is above Maya’. 


tathā ca šrīkubjikāmate khandacakravicare amum evartham pradhanatayadhikrtyadistam māyo- 
pari mahāmāyā trikoņānandarūpiņī. PTv (Gnoli's edition) p. 249. 


Sanderson (2002: 2) argues that 'the reference is not trustworthy. The line is not found in 
the transmission of our text [i.e. the KMT]. More significantly the khandacakra, from whose 
treatement in that text the line is said to come, is a feature of the Krama rather than the 
Pa$cimamnaya.' He quotes from the KS, YG and MP (2) (ibid. p. 22, note 16) to establish that this 
is the case. However, Khandacakra is also known to the Kubjika Tantras where this expression 
denotes the goddess's Triangle which is the subject of Abhinava's quote. For example in the 
following reference the triangular Khandacakra is described as the domain of the three Klinnā 
Yoginis, in the corners of it, and Kumari in the centre: 


kulajās ca [k, kh: kulas ca; gh: kulās tra] trayah [k, kh, gh: treyo; ù: krayo] klinnāh [k, kh, gh: 
klinnā] kumarakatrayottamam || 

kumāryā ca tathā caikā [gh: caivakā] khandacakram prakirtitam | YKh (1) 6/121cd-122ab. 

? VMT p. 28. 

> Comm. to TA 3/94: 

trikonam bhagam ity uktam viyatstham guptamandalam | 

icchajnanakriyakonam tanmadhye cificinikramam || 

These lines correspond to CMSS 5/14cd-15ab. 

^ Comm. to TÀ 29/13. See Dyczkowski 1988: 138 note 23. 

> Taksakavarta's date is uncertain. He quotes Somašambhu's Kriyākāndakramāvlī, which was 
completed in AD. 1095/6. The reference is on fl. 124-125. See bibliography. Sanderson 2002: 2. 
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svayambhušilā) is worshipped as Kubjikādevī in Kāthom village, where she once 
had a temple." Finally, the most substantial evidence for the existence of the cult 
in Kashmiri in this period is the testimony of Rudrašiva, who may have been as 
early as the 13th century. He tells us that he compiled his Tīkā (also called 
Vidhāna) on sections of the Brhadāgama and the SSS in Kashmir.’ To this day 
Kubjika remains the family deity of a few Kashmiri Hindus, as is Siddhalaksmi.? 

Before examining the external evidence we have, let us take a closer look 
at what has happened in the textual sources. This is summed up by the inflation of 
the verse with which the KMT begins - the Samvartdsitra. The version in the 
KMT describes only the bare contents of the Kramamandala, which consists 
solely of the groups of mantras that constitute the Krama. The expanded form of 
this sūtra in the beginning of the SSS and the KuKh, accomodates the lineages 
and teachers, all of whom are related to Konkana, thus: 


The three (lineages constitute) the descent of the Siddhas in 
the beginning of the Age of Strife (prathamakaliyuga) and the 
(spiritual) authority (that was thereby established in the land of) 
Konkana. These (three) had disciples (who were their spiritual) sons in 
the Lineage of the Nine Persons (navapurusakrama). Sixteen 
(disciples) (dvirastau) (arose) from amongst them.* 


According to the KuKh all the founding figures of the Kubjikā tradition 
resided in Konkana. These include not only the First Natha (Adinatha) but also 
the founders of the three lineages in the three sacred seats who are identified 
implicitly with the nine letters of Navatman, the mantric form of the First Teacher 
in the Deccan.’ Out of the Nine Siddhas initiated by the First Siddha, the three 
Siddhas who were the teachers of the Sixteen Siddhas are specifically associated 
with the same region variously referred to as the Deccan,° Konkana’ and Sridesa.* 
Similarly, the Sixteen Siddhas are said to possess authority in Konkana.’ Konkana 
in the Deccan is particularly the place where the Khajijinimata, i.e. the MBT was 
revealed. The goddess clearly says in YKh (1) with reference to the MBT that this 


! Sanderson 2002: 2. 
? See below, p. 395. 
° Tam grateful to Pandit M. L. Kokiloo for giving me this information. 
* KuKh 1/2cd = SSS 1/2cd. 
? KuKh 31/91-94ab. 
* YKh (2) 15/83-85ab. 
7 KuKh 7/68cd-69ab. 
* KuKh 7/69cd-71ab. 
? sodasaite [k, kh: -šete] mahāsiddhāh [k, kh: -siddhā] konkaņe tvadhikāritāh [k, kh: -tà] \\ 
YKh (2) 15/ 96cd and KuKauM 1/4. 
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Tantra belongs to the Deccan (daksiņāpatha). We will find numerous references 
in the texts. The following is a typical one. After enumerating the groups of 
mantras that constitute the Mahakrama projected into the mandala the YKh (1) 
explains: 
Common in the three lineages (oli), it is in the centre of the 
great mandala. This is the Command in the western tradition (that is) 
in the Srikrama, the Kutilakrama. (What was) not said in the age (of 
the scripture) consisting of 3,500 (verses), that is, the Kulalikamata 
(i.e. the KMT), has been taught in the Srimata, the king of Matas, the 
Great Scripture (bhrhadāgama), that is, the Khanjinimata, of 24,000 
(verses). Your sons, beginning with Srikantha in due order, will know 
(all this). That Current (ogha) (of the teachings) which is hard to 
acquire will be made clearly manifest (prakata) in the land of Bharata. 
This will be the knowledge in (the Kubjika tradition which is) the 
Hermitage of the Command in the Age of Strife. O god, it should be 
revealed in every way in Konkana in the Deccan.' 


The ideal convention of characterizing the shorter text as a condensation 
of the larger one is ignored here. Instead this passage portrays the MBT 
realistically as innovative with respect to the earlier KMT. We are encouraged to 
accept that what is asserted here is true, namely, that the MBT was redacted in 
Konkana in the Deccan. We have seen that Konkana figures in the later texts, 
especially the MBT itself, as a sixth sacred seat added to the five mentioned in the 
KMT- But it is not just an extra seat. The later Kubjikā Tantras coupled the 
sacred land where it is located with the goddess who is worshipped as Konkaņā, a 
typical embodiment of place as the sacred goddess who protects it.* Also called 


* YKh (1) 27/78-82ab. 

? See intro. vol. 1, p. 660. 

After mantras to the goddesses in the four sacred seats comes the following one to those in the 
fifth seat and other secondary ones. On the analogy of Konkaņī, the goddess of Konkana, we find 
Hakkadoki, Karņātī, Lātadešī, Andhrī and Dravidī who are worshipped amongst others in the 
sacred sites and the solitary places commonly said to be good for practice such as a crossroad, 
solitary tree or the confluence of rivers. 


AIM [G: AI] 5 [K KH G: *] HSRŪAUM [K G: *] SRITISRAPITHANAYAKI [K G: *; KH: 
SRITISU-] MĀTANGINĪ [K G: *] VEGAVATI [K G: *] SRSTIKĀRAKĪ [KH: SVASTI-] SRI - 
HAKKADOKI [K: AHACHADOKKI; KH: HMAKKADOKI; G: AHAKADOKI] KARNATI 
LATADESI [K: LADHADADESI; KH: LADADA-; G: LADHADESI] KONKANI [G: 
KOMKANA] ANDHRI DRAVIDI PITHOPAPITHE KSETROPAKSETRE [G: -TRA] 
CATUSPATHE [G: CATUHPATHE] EKAVRKSE [G: KAVRKSE] NADĪSANGAME HRĀM 
HRIM HRÜM PHREM PHREM SARVAVIGHNASAMANI [KH: -NI; G: -SAMANI] 
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Konkaņī, she resides in Konkaņa.' We find several references in the SKh to 
Konkana as the goddess of the Weapon (astra), as we do in the KMT.? However, 
her status in the SKh is further enhanced as Konkaņavijayā whose deposition 
(vijayavaktranyāsa) onto the uppermost of the goddess's six faces, governs the 
first of the six parts of the goddess's Vidya.’ Although the Krama presented in the 
SKh is very elaborate, the absence of references to the lineages of teachers 
following the legendary founders in the main sacred seats and the primitive form 
of the Gurumandala, indicates that it precedes the KuKh. Even so, the 'current of 
teachers' (gurvogha) is already said to be in authority in Candrapura in Konkana* 
and calls the goddess from which it proceeds Konkana.? The Vīrāvalīstotra in the 
SKh declares: 


She is called Rudrašakti and is the energy Kundalini in the 
Kula. Terrible, she is Bhadrakali. KAM KIM KÜM she is Time and 
present in (transcendent) Akula and (immanent) Kula, she devours 
those who hate (her). May she, the venerable mother Kubjika give me 
the auspicious and endless current of knowledge. (She is) Camunda on 
the Kaula path and in the Rule of the Kramakula she is Kaulini who 
resides in Konkana.° 


In another hymn in the SKh she appears again as Kaulinī who resides in 
Candrapura: 


I salute the goddess, the venerable Konkaņāmbā who, 
mounted on the lotus posture seated on a throne destroys misfortune 
(alaksmī). [. . .] I salute the mother Kaulini who, residing in beautiful 
Candrapura surrounded by millions of other (attendants) and the 
beloved of (her) devotees, is tranquil.’ 


SARVASIDDHIKARAKI ĀVIŠA [G: AVISA] 2 ALIBALIPISITAM [G: -PISITA] BHUNJA 2 
SRICAMUNDAMBAPADUKAM [KH G: -VVAPA] PUJAYAMI [KH G: *] AIM 5 II 

! KuKh 61/17. 

? astrar [, g: astra] tu konkaņe bindor [g: vimdoh] dišāsu vidišāsu ca | SKh MS G fl. 46a. 

> SKh MS G fl. 75b. 

* gurvogham candrapuryam [k, g: -purye; kh: -puryam] prathamakaliyuge konkane [kh: -ņā] 
cādhikāram [g: dhadhikaram] | SKh 17/4a. 

* unmanádyam ca nüthantam gurvogham siddhapaficakam | 

konkaņā tu tridhā bhinnā [k kh: bhinnam] nathadau (?) tatkalau yuge || SKh 11/2. 

5 khyātā sā rudrasaktih kulakutilakalā bhisani bhadrakālī 

kam kim kam kālarūpā [k, kh, g: -pī] akulakulagatā dvesinam bhaksayantī | 

sā me šrīkubjikāmbā dadatu mama Sivam jfiana-ogham anantam 

cāmuņdā kaulamārge kramakulasamaye kaulinī konkaņasthā [k, kh, g: -sthe] || SKh 13/12. 

7 vajrapadmāsanārūdhām [g: -rudha] sirnhāsanavyavasthitām || 
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According to the KuKh, Konkana is where the goddess descended into the 
world.' Thus, it is no less than OM, the first seat of the revelation. Now the 'the 
age (of the scripture) consisting of 3,500 (verses)' i.e. the KMT has passed and the 
first ‘descent’ in this, the Age of Strife has taken place in the seat of OM. The 
same takes place in the Deccan where the teaching (mata) is explained most 
completely and perfectly.” Here a new beginning is made. Konkana is the land 
where a new seat of the transmission of the teachings is located. This transmission 
is no less authoritative and powerful than the original one. As such the new seat is 
no less than that of Omkara, the First Seat from which the original teaching 
spread. Accordingly, the place where the scripture is placed and worshipped - the 
Yogapītha - is identified with Konkana.* Konkana is a holy land. All those who 
are born and spend their life there imbibe its sanctity and so are as worthy of 
being worshipped as are the teachers and deities.* In the following passage it is 
identified specifically with Pürnagiri. Elsewhere Konkana is said to be the 
goddess of Pūrņagiri.* This is unusual. As we shall see in following examples, 
normally the most important place in Konkana is said to be its capital, Candrapura 
- the City of the Moon. Accordingly, the sixth seat is called the Moon 
(candrapitha). Anyway, in Konkana in the Deccan, the Golden Age has started 
again from the time the teachings were established there, like a mulch cow, on all 
four legs: 


Once one has understood (the matter) thus (one knows that) 
the Western House is the first (and best) in the Age of Strife. And, O 
Great Lord, I am the teacher of the meaning of the Srimata of the ones 
that (came) before. O Great Lord, (the teaching) has descended into 


alaksmīnāšanīm [kh: -nī; g: alaksimnasani] devin [kh g: devi] Srikonkanambam [kh: -mba; g: - 
vvā] namāmy aham | [...] 
sthità candrapure ramye kotikanyaih [g: kotikamtyaih] samāvrtām || 
bhaktanam vatsalam [k, kh, g: -la] šāntām [k, kh: Santa; g: mata] kaulinyambam [k: 
Srikaulinyambam; kh: Srikaulinyamva; g: šrīkaulīnyavvā] namamy aham | 

SKh 19/6cd-7ab; 8cd-9ab. 
! Again, the Mother known as Kamala (Lotus) descended (to earth) in Konkana. That, indeed, is 
authority made clearly manifest in Konkana. KuKh 17/43cd-44. 
? The lion throne of mantra, which is the authority in the three Lineages of this accomplished one 
who awakens to (the teaching) of the Mata, has been explained in the Deccan. 

KuKh 30/191cd-192ab. 

> This is clear from the following mantra addressed to the Yogapitha: 


HSRUAUM KONKANADHIKARAYA HSRUAUM Il AIM YOGAPITHAYA AIM [KH: *] Il 
SKh MS G fl. 42b. 

^ One should fashion the mandala for those born in Kornkana and who reside and grow old (there) 

from before. KuKh 55/19cd = YKh (2) 26/19ab. 

> KuKh 61/11-12ab. 
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the sacred seat of OM. Similarly, the authority of the Lion's 
(transmission) has been explained in the Deccan. There insight 
(pratyaya) is pure and established on (all) four legs. 

(A eulogy of) the glory of (that) sacred area (ksetra) is in the 
home of every disciple. The radiant manifestation of (the goddess who 
is the power of) Gesture (mudrasphota) and the piercing (of the 
centres by Kundalini) (has taken place) in Konkana, in the Deccan. 
There, I imparted the Command in (the place) called Pürna(giri). The 
secret that was not told amongst men was (imparted) by the teacher in 
the Deccan. ' 


The tradition which was transmitted in the KMT has now been transferred 
to the Vakrikāmata, that 1s, the Manthanabhairavatantra that has been revealed in 
Konkaņa. There it is explained most completely. Thus the scripture is essential, as 
it is for all Tantric traditions. Moreover, it is also necessary to go to Konkaņa. For 
those who possess the scripture, the Command is powerful there. It was once also 
powerful in the North, but is not so any more. Note the double sense of the word 
‘command’. The ‘command’ is the prerogative of kings, the measure of its power 
is their authority. Deprived of the power of the ‘command’ they are no longer 
kings. The Command in the Deccan is said in the following passage to be 
‘intense’ fiksna — which literally means ‘sharp’ or ‘severe’. It is ‘sharp’ like a 
king's sword and 'severe' as are his just laws. Spiritual and regal power combine 
in the Deccan. In the YKh the goddess explains: 


The authority that is in the (seat of) Omkara is in the Deccan 
(daksinapatha). The wise (sādhvī) Command abides there and on the 
three paths of the lineages (oli) by means of the three Siddhas who are 
my equals, not by the existence of (just) one. 

They are famous in the Deccan in the Age of Strife. There the 
Command is intense in the venerable house of Candrapura. (The 
scripture) has come forth from the Path of Meru and operates 
(pravartate) in the first sacred seat (ādipītha). (The 
Manthānabhairavatantra, otherwise known as) the Division beginning 
with KA of the first Siddha prevails (there). 

The teaching of his tradition (anvaya) is in the northern Kula 
(uttarakula). Undoubtedly, (spiritual) lordship was (first) generated by 
the Command (in the region) above the (river) Narmada. (But now) 
the North is (afflicted) by many impediments (vighna) (to the spread 


' KuKh 30/171cd-173ab. 
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of the transmission) and has no lineages of Siddhas.' Then there is 
success in Šrīdeša (ie. Konkana) in the Deccan. The divine 
transmission of the teachers* has been explained (there) in the 
venerable Vakrikāmata (the MBT).? 


For the devotees of the goddess Kubjikā, Konkana is a supremely 
important place. There they can find the scripture. Indeed, Konkana is a veritable 
repository of scripture (yogapitha) and it has all been explained there.* There the 
tradition is authentic, alive and powerful because of the presence of the scripture 
and the oral transmission that goes with it. Copies of the Kubjika Tantras exist 
elsewhere, we are told, nonetheless, it is essential to go to Konkana to be admitted 
into the living tradition and receive the correct, empowering meaning of the 
scripture. 


This very lineage (santana) of disciples (has come forth) 
from that (place) because of (my) compassion (for them). How the 
lineage is within myself has been explained (there) to those who 
possess devotion. Even if (one has) reached Konkana, without the 


‘omkare [kh: .okāro] adhikārar tu bhavate daksinapathe [k, kh: -yatho] | 

tatrajna vartate [1: bhavate] sādhvī [k: sadhi; kh: (?)dhī; 1: šrīmān] olimārgatrayesu ca || 

tribhih siddhais tu mattulyaih [1: samanā] ekasyāvasthayā na tu [k: na tu ekasya-; 1: nyasya 
kasyacid icchaya] | [kh: (?)] 

nama [k, kh: naga] samvartate [k, kh: * vartate] tesam kalau vai daksinapathe || 

tatrājūā vartate tiksnà [k, kh: tīkra; k: + kadambaguhayamte] $rimaccandrapure grhe | 
merumārgād viniskrantam ādipīthe [k: - pīthā; kh: a *(?) pīthā] pravartate [k: sa- kh: sa **] || 
prathamasya [k, kh + 1: daSamasya] tu siddhasya kadibhedah [k, kh: -da] pravartate [k: 
pravardhate; kh: pravarddhanam] | 

tasya cottarakule tu anvayasya tu nirnayam [k, kh: nirnayam] |1 

ajfíayodbhavam aisvaryam [k: -rya; 1: k, gh, ù: mahadaisvaryam g: mahadasvaryam] 
narmadordhvam [k: narmmadorddha; 1: ānandādi na] na samsayah [k: tu samSayah; kh: tu 
samsa *(?)] | 

uttaram [k, kh: -ra] vighnabahulam siddhasantānavarjitam |1 

tadā tu [1: na] jayate siddhih šrīdeše daksinapathe [1: yathā (g: vina) Sridaksinapathe] | 
gurukramam [k, kh: -grham] samakhyatam [k, kh: - tam] divyam Srivakrikamate [k, kh: - 
kubjikamatam; 1: asmin k, gh: -mata; n: -kammate) || YKh (2) 7/11-16 = YKh (1) 27/49-54. 
Significant variants in the readings of YKh (1) are labelled ‘1’. 

? Concerning the identity of Konkana and SrideSa, see below, p. 303. 

? YKh (1) says instead: Then there is no success(anywhere) as there is in the Deccan. 

^ I have chosen the reading gurukramam found in the version in YKh (1) to gurugrham found in 
YKh (2). 

> YKh (2) reads srikubjikamatam. 1 have chosen the reading in YKh (1) as it makes more sense. 
The Vakrikamata can be a name of the KMT, but is more commonly one of the names of the 
MBT, which was redacted in Konkana. 

$ KuKh 38/29. 
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scripture (everything is) useless. Whatever may be transmitted through 
a religious tradition (pāramparya) is all powerless without scripture.' 

Therefore, having gone (there) one must acquire the scripture 
in the venerable Deccan.’ If the state of oneness proper to the sacred 
seat of Konkaņa prevails then the Sambhavi state of pervasion (vyāpti) 
(is present) in the Western tradition (pascimamnayasasana). (But) 
without the scripture there is no religious practice (graced) by the 
Command. The threefold religious practice (of worshipping the deity, 
teacher and the scripture is only possible) by safeguarding (its) 
foundation, which is the scripture, due to which (one attains) the 
accomplishment (samsiddhi) of the tradition, namely, worldly benefits 
and liberation in Kujā's scripture (kujagama). Thus, one who has no 
scripture does not belong to the western tradition (pascimanvaya). 

Liberation? (is attained) by religious practice, that is, by 
abiding by the (rules of) conduct (taught in) the scripture 
(āgamācāra). Once one has abandoned the Tantragamas, the venerable 
Kujā's scripture is the (sole) cause (of attainment). It certainly 
operates (in this way) in one who is intent on worship (pūjā) and 
religious practice. O Šrīnātha, having heard in this way of the House, 
which is the tradition of the (goddess) Kuja, and the teachers, and 
having then obtained the venerable Srimata, one attains the Sambhava 
plane.” 


! YKh (1) says: without a religious tradition all that is worshipped is powerless. 

> YKh (1) says instead: Therefore that is said to be the tradition (@gama) which is itself in the 
Deccan. 

? The reading of this paragraph in YKh (1) says: Everything (is attained) by religious practice, the 
path to liberation is manifold and exists by virtue of the (right understanding of) the meaning of 
the scripture. Therefore the scripture is the cause (of liberation). Application takes place within the 
venerable mother Kujā and, by (the power of her) Command, is omniform. O Srinatha, having 
reflected on the current of teachers in the Kula lineage and having then obtained the venerable 
Srimata, one sees the Sambhava plane. 

^ Concerning the contrast between Tantric and Kaula practice and why the former should be 
abandoned and the latter adopted, see intro. vol. 2, p. 254 ff.. 

> tasmāt santānam evedam [k: -devam; 1: àvesam] Sisyanam anukampayā | 

kathitam [1: jfiatvaivam ] bhaktiyuktanam [1: bhinnadrstīnām (k, gh: -srstinam)] yathā santanam 
ātmani || 

konkanda [k, kh: komkane; 1: kaunkane] ca vina šāstram [k: Sastram; kh: (?); 1: k, gh: ne ca 
sāsvā; n: ne ca sāmvā] sampraptapi [kh: (?)] nirarthakam | 

paramparyam [k, kh: -rya] vind šāstram [1: sarvam] sarvam [k: * *; kh: (2); 1: yastam (k, gh: 
yasthad; n: yasta)] bhavati niskalam |1 

tasmād āgamam [k, kh: -gama] samgrahyam [1: ityuktam] gatvā [1: tat svayam] šrīdaksiņāpathe 
[k, kh: -pathi] | 

konkanasya tu pīthasya ekibhavam [kh: (?)] yada bhavet || 
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There is a close relationship between the shift to Konkaņa and the Turko- 
Afghan presence in North India. The later texts constantly couple the two. Just as 
Konkana is hardly mentioned in the KMT and the SM, we also find no reference 
in them to invasions and conquest. Conversely, a long section in the SSS' 
describes the many spiritual ills of the Age of Strife. One of its greatest 
complaints is that people will become proud and deceive others thinking 
themselves important just because they have received initiation although they are 
not developed spiritually and make no efforts to become so. In those days 
"goldsmiths, blacksmiths, people who earn their livelihood with skins or on the 
stage, will act as teachers. They are fools initiated by fools.’” Pressure will be put 
on those who worship Bhairava supposedly by the more orthodox smartas and, 
possibly by foreigners who would have found their practices particularly 
abhorrent.’ Loss in battle is one of the ills of this Age. Just as 'those who are in 
charge of monasteries will become arrogant. The Ksatrityas, though broken in 
battle, will act as if they are still powerful’.* These statements are found in chapter 
three of the SSS, which like the preceding and the following two chapters, have 
no direct equivalents in the KMT. The KuKh also describes the extreme state of 
decadence there will be in the Age of Strife. There it is explicitly stated that it 


tadā sa Sambhavi vyāptih [k: vyakih; kh: bhavyam kih] pašcimāmnāyašāsane | 
āgamena vinā ājūā - anusthanam na vartate || 
anusthanam tridhavastharn āgamādhārapālanāt [1: āgamāt sampravartate] | 
anvayasya [k, kh: ātmā yasya] ca samsiddhih [1: k, gh, n: tu sā siddhah; g: sā siddhi] bhuktir 
muktih [k: bhuktir mukti; kh: bhukti mukti] kujāgame || 
tasmād āgamahīnas tu [1: āgamanirmukto] na bhavet pašcimānvaye | 
anusthānād [k: -nād] bhaved [k, kh: bhave] moksam [k: noksam; 1: sarvam (k, n: sarva)] 
āgamācārapālanāt [1: muktimārgam anekadhā (g: -mārgam manekadhā; n: -margema-)] || 
[Instead of the following three lines YKh (1) reads: 
āgamārthena varteta [gh: vartata] tasmād agamakaranam | 
acaranam [k, g, gh: avaranam] $rikujambayam [k, gh: -kujasvayam; g: Srikujayayam] ajfiatah 
sarvavigraham || 
evar samcintya šrīnātha [g: $rinatham] gurvogham ca kulanvaye [g: -yam] |] 
tantragaman [k, kh: -māt] parityajya šrīkujāgamakāraņam | 
pravartate na sandeho pūjānusthānatatpare || 
evamākarņya [k: -karna; kh: (?)] šrīnātha [k, kh: -natham] grham gurukujanvayam | 
tadā Srisrimatam prāpya $ambhavam prapnuyat [1: pašyate] padam || 
YKh (2) 7/17-24 = YKh (1) 27/55-62. 
! SSS 3/58ff. 
? SSS 3/62cd-63ab. 
* SSS 3/75-76. 
^ SSS 3/79, Schoterman's translation. 
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culminates at the beginning of the final, most terrible period with the 
establishment of barbarian rule (mleccharajya): 


At the end of the Age, when barbarian rule is established, 
there will be those who belong to none of the castes, speak incorrectly 
and have no Kula (lineage). Men (will be) young and pale. (They will 
be) short lived and have little consciousness. Devoid of right conduct, 
(they) go to places where one should not go. Extremely greedy and 
attached (to material things), they lay waste (the world). They have no 
desire to listen to a teacher or (even their own) mother and father.' 


The first reference appears in the YKh (1) which is probably the earliest 
text compiled in Konkana. There we read: 


During the fourth Age, when religion is coming to an end, 
foreign dominion holds unique sway enjoying the great earth and (the 
demon) Ravana has descended into the world on the banks of the 
Indus (river) ... .? 


This is a clear reference to the inroads of Turko-Afghan armies from the 
north-west of India. In the passage below from YKh (2) we see that the foreign 
invaders have consolidated their rule in the north of India. Thus, according to the 
MBT itself, it was redacted when the shift took place to Konkaņa and Muslim rule 
was established in the North.? If, as the YKh affirms, this Tantra belongs to the 
Deccan,* we get a glimpse of those who compiled it and their disciples observing 
the great changes taking place in the North from the safety of their southern 
location. The event was so impressive and devastating for the redactors of the 
YKh and KuKh of the MBT that they repeatedly return to it. Thus in the second, 
probably later, redaction of the YKh, we read: 


! KuKh 31/130-132; see also following verses. 

? caturthe tu yuge prapte [k, kh: prāpta] dharmocchede [k, kh, gh, n: dharmmochede] samāgate |I 

mleccharājyaikacchatre [k, kh, gh: malecharajyekachatre; n: mlecharajyeka * tre] ca bhumjate 

prthivim [k, kh, gh, n: -vī] mahan | 

rāvaņasyāvatāre [k, kh, gh: ravana-] tu sindhos tire... . l| YKh (1) 18/30cd-31. 

> Cf: laksakotisamuttirnam saptakotyād vinirgatam II 

pramanam laksapadam [k: - padam; kh: -papam] tu Sricaturvimsasahasrakam | 

mudritomkarapithe tu pašcimādyagrhālaye || 

mleccharājyodbhave [k: mleksarajyo-] deva uttīrņe dharmasangrahe | YKh (2) 27/30cd-2ab. 
The 'collection of Dharma' is presumably the MBT, the scripture of twenty-four thousand 

verses, that was brought down into the world when barbarian rule was established. 

^ See above, p. 43. 
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In the future, at the end of the Age of Strife, the foreigner 
(mleccha) will be first without a doubt. There will also be a portent (of 
misfortune) produced by the (inauspicious) roar of thunder and other 
(such things). In order to protect the beloved deity (ista) from the rule 
of the wicked when the Age of Strife comes with (its many) fears . . . 
(?) the greatly famed ones proclaimed a just war (satyayuddha) when 
the Age of Strife comes with (its many) fears of the curse of the roar 
of thunder (?). In that year there will be great portents in the sky, earth 
and celestial region. The common man (will be) oppressed, (there will 
be) shameful poverty (durbhiksa) and conquest (ksatrabhanga). When 
the year of destruction comes, the Age will come to end in (all) four 
directions.' 


The KuKh knows of this disaster very well but asserts, like YKh (2), that 
nonetheless, the power of the goddess's Tantras is strong in the region around 
Konkaņa, which has now become the original sacred seat linked to which is the 
cremation ground of Karavīra - the modern town of Kolhapur not far from there. 
Notice also the apologetic tone of the following reference. It appears to be 
implying that it is not essential that the original teacher be from the North. One 
should venerate and accept the authority of the Siddha who has been properly 
empowered and hence become a veritable limb of Rudra himself, even if he is not 
from there: 


O Šambhu, when the Age of Strife comes and the rule of the 
barbarians (mleccharājya) (is established) in the north with Rāvaņa's 
arrival and the Madhumanthāna (i.e. the MBT)* descends (to earth). 
One should give authority, O Bhairava, to the Siddha whose mind has 
been pierced (with divine power) and is a part of Rudra (rudrārnša). 


! bhavisye [k kh: bhavisyam] prathamam mleccham [k: mlache; kh: mlecche] kalau cānte na 
samsayah | 

meghanadadijanito [k: madyanādāpi janata] laksano pi [k: laksmaņāpi] bhavisyati || [This and 
the following lines are missing in MS Kh] 

dustadandestaraksartham sašankādhigate [k: sasankadhvi-] kalau | 

iti Samavacah (?) satyayuddham ücur mahayasah [k: -mücu mahayayah] M 

šapasya meghanādasya [k: magha-] sašankādhigate [k: adhyamkadhi-] kalau | 

tasmin abde [k: avdhe] mahotpāte divi bhuvy antariksake || 

prajāpīdā ca durbhiksam ksatrabhangas [k: chatrabhagas] ca jayate | 

ksayasamvatsare jāte yugaksayam [k: - ksaya] caturdisi [k: dašī] || YKh (2) 30/39-42. 

? Although this is the only place this name appears, as far as I know, there seems no reason to 
doubt that the Madhumanthāna is the MBT. We may perhaps emend madhu- to mahā-. 
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(This should be done) in the cremation ground of Karavīra belonging 
to the First Sacred Seat. 


The establishment of this sacred seat in the future coincides with that of 
the "barbarian' kingdom in the north. The KuKh, unlike the YKh in the passage 
quoted above, does not say that there will be no spiritual lineage at all in the 
North, just an incomplete, weak one. The lineage there will be deficient, unlike 
the one in the Deccan. Nonetheless, a time will come when the tradition founded 
in the North will again flourish. In a prophetic style the KuKh proclaims, as the 
KMT had done before, that then Matanga, the seat of the future where this will 
take place, will be the most excellent. 


When the fourth age, that of strife, comes and there will be a 
barbarian kingdom (mleccharājya) in the north (of India). When the 
teachers and disciples of other (traditions) come under the sway of 
greed and delusion; when the penetration of (the divine) Command has 
waned and authority is no more; when the Rule (samaya) has been 
broken and the Command of the teacher is disregarded, I will again 
bring about (a new) emanation, namely, the fifth incarnation (avatara). 
(This will occur) in the great sacred seat called ^Tisra'; surrounded by 
all the sacred seats, it is the highest of all (uttara) and, horrific 
(ghora), immediately chastises (nigraha) (the wicked).” 


Elsewhere the KuKh reaffirms the same. The first Kaula tradition emerged 
from the Island of the Moon, which is probably in Bengal and normally associated 
with Matsyendranatha, here identified with Mitranatha the first Siddha. The 
second tradition, the western one, which is that of the Kubjika Tantras, developed 
in the North. There, however, the lineage is not 'full', reminding us of the SSS's 
condemnation of those who receive and give initiation even though they are not 
fit to do so: 


The current of Siddhas, beginning with the venerable 
Mitranatha, has emerged from the Island of the Moon. (Then) the 
lineage (santana) of Siddhas in the (Tradition of the) West, which is 


' KuKh 30/175cd-177abc. Notice that the Kalikrama also affirms that its tradition was first 
propagated from Oddiyāna, which is thus the Original Seat of the Kālīkrama, as it is of Kubjika's 
Srikrama. Karavira is also associated with this seat according to the Kalikrama. This association is 
strange as Karavira is normally identified with Kolhapur, which is about 100 km south-east of 
Mumbai. Now with the shift to Konkana, it has become the Original Seat and the association with 
Karavira makes more sense. 

? KuKh 6/175- 178ab. 
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devoid of the full lineage, has (arisen) in the last Age, O god, in the 
kingdom of the barbarians in the north. Others amongst the teachers 
and (their) disciples have come under the sway of greed and delusion. 
(Thus) when the penetration of the Command (ājūāveša) has ceased 
and authority comes to an end, I will descend as the fifth lord of the 
sacred seats. The Siddha there is Matangisa and he is accompanied by 
the venerable (goddess) Matangi. There will be a great rite of 
adoration there in the fourth (Age).' 


Where is this fifth seat? We notice that in the same passage further ahead, 
the Siddha there is identified with Pingala, the fifth of the five aspects of Bhairava 
known as the Five Siddhas. In YKh (2) we read: 


Of the five Yuganathas, the First Natha is Bhairava. He is the 
bliss of Navatman, the lord of the gods, the lord of the lords of the 
Vidya. Born of Kujā's will, he is Kuješa, the Supreme Self. Called 
Kucandrasekhara, he has come forth all around. O mother of Kula, this 
is the descent of the couple onto the Island of the Moon. The one Lord 
of the Will abides alone along with the five Siddhas of the Command.” 

He went to the south, to the beautiful venerable Candrapura 
at the end of the Age. Called Pingala, he is the very powerful 
Matangisa. He is the god of the Command in the seat Tisra, the fifth 
leader of the Siddhas. He is the pervasive Navatman, established from 
the beginningless Age. (He is) Kucandašekharānanda, the teacher of 
the universe in the seat of the Moon. The current of the Siddhas 
beginning with Mitra has come forth from the Island of the Moon. It is 
the final lineage of Siddhas devoid of the previous lineage.’ 


' KuKh 69/23cd-27ab. 

? paficanüm yuganātham tu ādinātham [kh: -nāthas] tu bhairavam | 

navatmanandadevesam [k, kh: -$a] vidyarajesvaresvaram [k, kh: vidyārāja- || 

kujecchayah [k, kh: -cchaya] samutpannam kuješah paramātmā sah [k, kh: kujesa 
paramātmanah] | 

kucandrasekharam nama samanāntād vinirgatam || 

ity utsangāvatāro ‘yam candradvipe kulambike | 

icchānātham sthitam caikam ajfiasiddhais [k, kh: -siddhas] tu paficabhih || YKh (2) 30/45-47. 

3 daksināšām gato ‘sau [k, kh: daksindsan gatah so] hi sricandrapurasobhane [k, kh: -re Subhe] II 
yugante pingalo nama mātangīšo [k, kh: matamtiso] mahābalah | 

ajfiadevas [k, kh: -devo-] tisrapithe [k: -ti$sra-] paficamah [k, kh: -mam] siddhanayakah [k, kh: - 
kam] |1 

vyapakam tu navátmánam anddiyugasamsthitam | 

kucandrasekharanandam candrapīthe jagadgurum || 

mitranathadisiddhaugham [k, kh: siddhogham] candradvīpād vinirgatam | 
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Pingala is the aspect of Siddhanātha, the First Siddha, who, according to 
the SSS and the KuKh, met the goddess in Konkaņa and propagated the teachings 
there.' We have seen when we examined the goddess's myth that the references in 
the KMT and the SSS which follows it suggest that these sources identified it with 
Mount Kumara, that is, $riaila in Andhra, from where the goddess set off on her 
missionary tour. However, this is not the case in other sources. The KRU clearly 
states that the Siddha Vrksanātha went to Konkana^ and there established the 
lineages of teachers.’ The same takes place a second time, according to the KRU, 
in the same place to which it refers as the fifth sacred seat. Clearly, we are to 
understand that the fifth seat is Konkaņa. This, we may suppose, is how the 
references to the fifth 'future' seat should also be understood in the passage from 
the KuKh we have quoted above. In other words, it appears that a change in the 
identity of this place has taken place since the redaction of the KMT which has 
caused a shift of the fifth seat from Srīšaila to Konkana. However, one wonders, if 
this is the case, why the texts refer to a sixth seat which is clearly Konkaņa or, the 
city of Candrapura. The answer to this may well be that this addition took place in 
the course of the redaction of the YKh. The references we find to the sixth seat in 
the KuKh are all in passages drawn from the YKh. The redactors of the KuKh for 
their part may have intended the fifth seat to be Konkaņa and then confused this 
identification by drawing passages from the YKh where this is the sixth, not the 
fifth seat. Whatever the solution is to this incongruence in the sources, there can 
be no doubt that the tradition did in fact move to Konkana and that this shift 
coincided with the growing Muslim presence in India to which we now turn our 
attention. 


The Muslim Invasions 


The first Muslim fleets appeared in Indian waters in 639 CE during the 
Caliphate of ‘Umar. Soon after, in 644 CE, "Uthmān Sakīfī, the governor of 
Bahrayn and Umān sent an army across the sea to Thana, which is close to 
modern Mumbai. According to Majumdar there were three such raids.” The Arab 
general Isma'l attacked the port of Ghogha in 677. Regular attacks on the trading 
cities of western India followed. From about 650 a series of attempts were made 
to invade Kabul, Zābul and Sindh. After the fall of the first two kingdoms, Sindh 


pašcimam [k, kh: pa$écamam] siddhasantānam [k: siddhisantana; kh: siddhisanta *] 
pūrvasantānavarjitam [k, kh: -varnitam] || YKh (2) 30/52cd-55. 

! See KuKh 46/35-37 ff. and notes. 

? KRU 13/28 quoted in intro. vol. 2, p. 488. 

> KRU 13/30 ff., quoted ibid. p. 505-506. 

^ KRU 13/37 quoted ibid. p. 507. 

? Majumdar HCIP 3, 167-9. 
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was conquered by Mu'hammad bin Qasim in 712. Under his rule, and that of the 
following few rulers, there does not appear to have been great conflict between 
the Muslim minority and the Hindus there. However, incursions continued into 
India creating a pervasive sense of tension in the following centuries. At the same 
time, from the seventh century onwards, Persian and Arab traders settled in large 
numbers in various ports on the western coast of India, especially in Malabar. The 
second great wave of Muslim conquest came with Ma’hmid of Ghazni who led as 
many as seventeen devastating raids into India between 1001 and 1030. Muslim 
rule in Sindh was extended to cover a larger area although it was not until 1175 
that Ma'hmūd Ghori conquered Delhi and Muslim rule was fully consolidated by 
Mu'izzu'd Din in the second battle of Tarain in 1192. ' 

It seems that the references in the Kubjika sources to Muslim rule in the 
North relate to the period of the Ghaznavid incursions. The existence of a MS of 
the MBT dated 1180 CE” precludes a much latter date. The specific reference in 
YKh (1) to Sindh through which the Indus flows, which is probably the earliest in 
our sources, supports this view. Ma'hmüd of Ghazni did indeed considerably 
strengthen and extended Muslim rule in the Punjab. However, The early Muslim 
presence along the western coast of India alerts us against drawing hasty 
conclusions. References to Muslim rule in the 'north' may have been to no more 
than to the Muslim settlements along the coast to the north of Konkaņa. 


Konkana and its Capital Candrapura 


Ancient Konkana was the whole strip of land between the Western Ghāts 
and the Arabian Sea? When Hiuen Tsiang visited it in the middle of the 7" 
century it extended beyond the strip of land between the sea and the Western 
Ghāts to include the table lands above them. Cunningham writes, referring to 
Hiuen Tsiang's account of Konkaņa, that "its actual limits are not mentioned, but 
it was bounded by Drāvida on the south, by Dhanakakata of the east, by 
Mahārāstra on the north, and by the sea on the west, it may be described as 
extending along the coast from Vingorla to Kundapūr, near Bednür, and inland 
from the neighbourhood of Kulbarga to the ancient fortress of Madgiri, which 
would give a circuit of about 800 miles. This was the ancient kingdom of the 
Kadambas, which for a time rivalled that of the Calukyas of Mahārāstra.”* When 


' Hedayetullah 197: 13-22. 

? This MS is called Srūnahāmanthānabhairavatantra is in the Private Library of Field Marshal 
Kaisher, n. 592. Colophon: samvat 300 phàrgguna-sukla-pürnnimasyayam budhadine XXXX sri- 
somešvaradevasya vijayarājye | The date is verified for Wednesday, February 13", 1180. Petech 
1958: 71. 

? Day (1927) 1990: 103. 

^ Cunningham (1871) 1990: 466. 
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Alberuni wrote his work on India around 1030 CE, Konkana was, according to 
him, a province of what he called 'Mahrattade$a' and its capital was Thana on the 
sea-coast.' 

Bhattacharyya’ explains that Konkana is the modern Konkan region on the 
western sea coast of India. Often described as a desa (country) or visaya 
(administrative division) in inscriptions, it corresponds roughly to Aparanta 
mentioned in medieval inscriptions and Ariake of Ptolemy. As an administrative 
region (visaya) it is mentioned in the Nerur copper plate of the time of the 
Calukyas of Badami. The land (desa) of Konkana is mentioned in the Yādava 
records as an administrative division of Thāna district and parts of the Salcete 
island. Thus the references in the Kubjikā Tantras to Sridega are to ancient 
Konkana. 

Of the many places sacred to the goddess in India mentioned in her 
Tantras, only Candrapura is identified as the home (vesman) (lit. 'house') of the 
Western Transmission, that is, the Kubjika cult. It is the goddess's maņdala, her 
most personal abode.* There were several towns in India with this name. 
According to Day, one of them, also called Candradityapura is, Chandor in the 
Nasik district. It was the capital of Drdhaprahāra, a king of the Yādava dynasty. 
Another Candrapura has been identified by Day as Canda in Madhya Pradesh. A 
third place is called Chandwar, which is a contraction of Candrapura. This is 
Firozabad near Agra where in 1193 CE. Shahabuddin Ghori defeated Jayacandra, 
the king of Kanouj. There is a reference to this place in the Varāhapurāņa.* A 
fourth place is Candrikāpurī or Candripura. This is a name of Sravastt or Sahet- 
mahet in the Gonda district in eastern Uttara Pradesh. It is said to be the birth- 
place of Sambhavanātha, the third Jaina Tīrthānkāra and of Candraprabhānātha, 
the eighth one. However, according to Bhattacharyya,’ this Candrapura is 
Candravati, a modern village near Varanasi. Bhattacharyya? notes the existence of 
another Candrapurī. This was 'an administrative division mentioned in the Tezpur 
grant of Vanamala as lying to the west of Trisrota or Tista, and in the Dhobi and 
Nidhanpur plates of Bhaskara as situated on the dried river Kaušika or Kusiara. 
On the basis of the former evidence some scholars want to locate it in 
Pundravardhana, and on that of the latter others identify it with Chandpur in the 
Sylhet region.” Another place is Candragrama. This is a village in Daksina Tosala 


! Sachau (1910) 1996: I, 203. 

? Bhattacharyya 1999: 190. 

> In. Ant. IX.130; Ep. Ind., XXIL281, XXV.199, 2" JBBRAS V.183. 
^ KuKh 3/12. 

? Day (1927) 1990: 47. 

$ Varāhapurāņa chapter 122. 

7 Bhattacharyya 1999: 105. 

8 ibid. 
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mentioned in the records of the Somavarhsi kings of Orissa. It has been identified 
with the modern Chandgan, about thirty-two miles from Cuttack.' The modern 
district of Candrapura in the north-east of Maharastra is well known 

We know of two Candrapuras that fit the descriptions found in the texts. 
One was an important town in what is now the Garwal district of the western 
Himalaya. Not far from it is a mountain called Candraparvata. Moreover, both 
these places are approximately to the west of Kailasa which is where these places 
are said to be located by the KMT, the earliest and root Tantra of the Kubjika cult. 
On the basis of this and other references, and because of the goddess's many 
association with mountains, I have expressed the opinion in a previous publication 
that Candrapura was located somewhere in the Himalayas.” This was also the 
opinion of Goudriaan but not of Schoterman* who preferred a South Indian 
location. 

The other Candrapura is located in Goa, the ancient kingdom of Konkana. 
It has been identified with the modern Chandor in the Salcete district of Goa. It is 
mentioned in the Siroda copper plate of Devaraja, a Bhoja king of Western 
Deccan‘ and in an inscription of the southern Šilāhāra king Rattaraja of 1008 AD” 
It is appears in several other inscriptions of this period and is mentioned by the 
Jaina writer Hemacandra. It was the capital of the Silaharas, who ruled this area in 
the fourth century CE. The earliest known kings who ruled over the southern and 
central parts of Goa were the Bhojas whose rule extended approximately from the 
fourth to the sixth or seventh centuries. They were followed by the Mauryas who 
ruled parts of central and northern Goa around the sixth or seventh centuries. The 
following period up to the tenth century is a dark phase in its history. It is certain, 
however, that the kings ruled from Candrapura which was situated in the 
Candramandala district in the central part of Goa. The Goa Kadamba kings, 
feudatories of the later western Calukyas ruled over Goa and adjacent areas from 
950 to 1270.° Gūvaladeva I (c. 975 to 1006-1007) was the first important king to 
carve out a principality for the Kadambas. At the beginning of the eleventh 
century, the Kadambas of Goa under Sasthadeva (c. 1010-1050) extended their 
authority over the whole of Goa, vanquishing the Silaharas. They moved the 
capital from Candrapura (Chandor) to Goapurī (Goa Velha) in about 1052.’ 


! ibid. 

? Dyczkowski 1988a: 91. 

? Goudrain 1981: 52 and Schoterman 1982: 37. 

^ Bhattacharyya 1999 : 105 with reference to Ep. Ind., XXIV.143 ff., and XXVI.337 ff. 

> F. Kielhorn, 'Kharepatan Plates of Rattaraja Saka Samvat 930.' EI, vol. 3, Calcutta 1894-5, p. 
299, line 29. 

5 Gurav 1982: 219. 

7 S. Rajagopalan 1987: p. 3-4. Also J. Numes 1979: 18. 
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The end of Kadamba rule brought a period of uncertainty followed by 
several waves of Muslim invasions and intermittent periods of Muslim rule. In 
1311 Kāfūr the general of Sultan 'Ala-ud-din Khaljī of Delhi invaded Goa for the 
first time. It seems that the ancient Candrapura was destroyed in another inroad in 
1327. This took place in the reign of Kamadeva, the last of the Kadambas who 
were forced to abandon Goapuri and return to Chandor where they built a fortress. 
The Kadamba dynasty was brought to an end by Ma'hamüd-bin-Tughlaq who 
attacked Chandor and destroyed it completely.' Alternating with Hindu kings, the 
Muslims continued to rule up to 1510 AD when Goa was conquered by Alfonso 
de Albuquerque. The Portugese rule that started with him after an initial period of 
tolerance brought about the systematic devastation of Hindu temples and the 
conversion of the inhabitants to Christianity. Thus, unfortunately, not much 
remains of Goa's Hindu past. However, the little as that has been recovered 
confirms a powerful presence of Saivism in the region and of its related Kaula 
Tantric forms. A temple dedicated to Candranatha still stands not far from the 
ancient Chandor. There can be no doubt that the Kadambas themselves were 
Saivites. Their public family deity was Saptakotīšvara, a Linga enshrined in a 
temple on the island of Divar. The name relates primarily to the mantras through 
which the universe was created or the species of beings that inhabit it. Even so, 
one wonders in the light of what appears from the text to be the close relationship 
between this region of India and the Kadamba kings whether the name may not 
relate to the original mythical Kaula Agama which was said to be this long and 
was called accordingly. 

N. N. Bhattacharyya’ notes that the 'group of Mothers' (mátrgana) are 
mentioned in the records of the early Kadamba kings? who claimed to have been 
especially favoured by Karttikeya and the Mothers. In this respect they were 
similar to other great dynasties such as the Calukyas of Badami, all of whom 
were, like the Kadamba kings, potential initiates into Kaula cults. The extensive 
role played by the Mothers in public worship in those regions in which Kaulism is 
prominent is amply illustrated by their presence in the Kathmandu Valley and 
Orissa. In both regions they are not only worshipped in temples as attendent 
deities to the main god or goddess and in wayside shrines (called pīthas), each 
Mother has a temple of her own. The former typology is represented by a stone 
image of Vaisņavī, constituting part of a row of seated Mothers discovered in the 
sanctum of a Siva temple at Candrapura by Heras in 1930 in the course of his 
excavations. This brick shrine, which was probably built in the 7th century, is the 
oldest extant remnant of a Hindu temple in Goa. Another temple is dedicated to 


! Nunes 1979: 18. 
? N. N. Bhattacharyya 1974: 80. 
> Indian Antiquary VI, p. 27. 
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just one of the Mothers, which suggests that separate temples to each Mother did 
also existed in Goa. This one was built for the goddess Brahmāņī at Taide in the 
Sanguem district of Goa. All that remains of this small temple is the base of basalt 
stone, which probably supported a superstructure. At present the deities are 
installed on the western part of the platform and are covered by a simple thatched 
roof. It is not possible to ascertain the date of this temple with certainty but it may 
well belong to the Kadamba period. Stricking and significant are the presence of 
erotic scenes in the reliefs at the base - a common feature of temples built by 
patrons with Kaula orientations. That this was a region in which Tantric cults 
were well represented is further supported by the extensive evidence of Buddhist 
Tantric cults there. 

The main dynasties of the Kadamba kings ruled in Karnataka and 
branches of their family governed Goa.' We find several substantial remains of 
Kadamba temples in the adjacent Karnataka. A notable one belonging to this 
period is the late eleventh century Daksina-Kedaresvara temple at Balamgamve 
and another is the unicellular temple of Kadambešvara at Ratihalli which precedes 
1174 AD.” The manner in which our sources refer to Konkana i.e. Goa, Šrīdeša - 
the area governed by the Kadamba kings and Daksinapatha - the entire Deccan, 
may perhaps be due to the varying area of spread of the Kadambas and other 
patrons of the Kubjika cult in these areas of which Konkana and its capital was 
the nucleus. 

The following passage from chapter forty-three of the Satsahasrasamhita 
confirms the connection between Candrapura and the Kadamba kings. The 
passage refers to the advent of Siddhanātha (variously named, Oddīsanātha, 
Tusninatha, and Kūrmanātha) to the city of Candrapura, of which the Tantra says: 


There is a city there called Candrapura (the City of the Moon) 
with (many) citizens located on the beautiful and extensive shore of 
the western sea in the auspicious forest by the sea in the great land 
called Konkana. [. . .] The king there was called Candraprabha and he 
belonged to the dynasty of the Kadambas. Like the king of the gods, 
he was the ruler of all the worlds. 


! See Moraes 1931: Part 5 - The Kadambas of Goa, pp. 167-216. 
? See Cousens 1926 plates 110 and 112 for images of these two temples. 
? pascimasya samudrasya tire ramye suvistare | 
konkaņākhye mahādeše sāgarasya [-raya] vane šubhe || 
tatra candrapuram nama nagaram nāgarair vrtam | SSS 43/27-28ab. 
tatra candraprabho nama raja kadambavamšajah |1 
Sasita sarvalokānām tridasadhipatir yathā | Ibid. 43/32cd-33ab. 
The Srīmatottara (1/15c) similarly describes Candrapura as being close to mountains and 
the sea (samudrasyopakanthe). 
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When this king is referred to again by name in the SSS he is called 
Candrabimba.' He appears with this name in YKh (1) as the king into whose 
family (kula) Kulešvarī was born.’ Perhaps this earlier source suggests indirectly 
in this way that this king accepted the goddess as his family deity and is praising 
him for doing so. We have seen in the previous chapter how according to the SSS 
the king and his teacher, the Buddhist Vajrabodhi, were initiated by the sage who 
admonished the king that all his subjects should worship the goddess.’ 

The SSS is not the only source that refers to the conversion of kings. The 
KRU affirms that Vrksanatha, the First Siddha who came from Paundravardhana 
in the North to Candrapura, converted people from many lands but the first 
amongst them, it says, was Sastha who belonged to a family of kings.“ 
Sasthanatha (also called Sasthīša) is said to be the first Siddha of the Age of 
Strife.* He is especially associated with the sacred seat of Konkana in which he 
established the authority of the tradition - the Command that is revealed and 
should be attained in the Age of Strife. Is this Sastha, the Kadamba king 
Sasthadeva (c. 1010-1050 CE) who was the first Kadamba king to conquer 
Konkana? If it is not him, then is it not possible that to reward the king who had 
helped much in the propagation of the Kubjika teachings and patronised the 
teachers the first Siddha was named after him? Whatever be the case, it is clear 
that the Tantra presents Kubjika as a goddess of a royal cult, and indeed she still 
is one of the Newars' royal goddesses. 

That the cult was already established in this part of India by the eleventh 
century with its centre in this Candrapura is supported by the following 
inscription from Karnataka (Nelamangala taluka) dated 1030 CE commemorating 
the founding of a Siddhešvara temple: 


At the foot of a wonderful tree in Candrapurī, [which is] 
situated by the western ocean, Adinātha is installed. By merely 
recalling his excellent lotus feet, the residual effects of acts committed 


SSS 43/49ab = KuKh 46/68ab. 

* cf. KuKh 63/3 = YKh (1) 31/3 where this passage also occurs. 

? See intro. vol. 2, above, p. 492 ff.. 

7 (Vrksanatha went on) to initiate other respected and most excellent Kaulas (viradhisa) 
belongining to many lands. The first amongst them, is the third who belongs to a family of kings 
and whom I worship as Sastha. 


vīrādhīšān [kh: viravim-] tu [k kh g: ti] canyan [k kh g: -kanyan] vividhajanapadan bhavitan 
diksayitva [kh: viksa-] | 

adyas tesam [k kh: ādyasthasya?; g: -sthasya] trtīyo [g: -yā] ksitipakulabhavo [kh: ksiti ] sastha 
ity evam ide [k kh g: -dye] || KRU 13/31. 

* KuKh 69/6-7. 

$ KuKh 60/73 = YKh (1) 29/168. 
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in past lives are destroyed. His disciple . . . was Chāyādinātha 
[Shadow Ādinātha]. His disciple was Stambhanātha . . . His son, 
versed in the meaning of the Kalagama [sic. Kulagama], was the yati 
Dvīpanātha . . . His disciple was born Mauninatha. The bearer of the 
latter's commands was Rupasiva [the priest in charge of the temple] 

[. . .] devoted to the Šaivāgama.! 


Candrapurī is indeed situated, just as the Kubjika Tantras that refer to it 
say, on the western sea. Moreover, the reference to a tree in Candrapura 
associated with Ādinātha may well be related to the goddess’s sacred tamarind 
tree the legend says he miraculously bent.’ The installation of his image under this 
tree there would make good sense. However, the names of the teachers that 
followed are not found in the texts except Stambhanatha. Stambhadeva is the 
caryā name of the third of the Sixteen Nathas. Even so, there can be no doubt that 
this is a concrete inscriptional reference to the Kubjikā cult, which tells us that the 
cult had spread to Karnataka by the middle of the eleventh century. 

Rūpašiva is fourth in line after Adinatha. Allowing the usual 25 years for 
each generation, this would place the latter in the middle of the tenth century. We 
may thus suppose this to be the approximate time of the spread of the Kubjikā cult 
to the Deccan. Assuming the absence of references to the Deccan to be significant 
in the earlier sources, we may say that they preceded this period. This is certainly 
the case with the KMT. 


The Presence of the Kubjika cult in South India and Elsewhere 


Traces of the presence and influence the Kubjikā tradition exerted in 
South India remain. We have had occasion to refer to the foremost amongst them 
several times, that is, the incorporation of the Triangle into the centre of Sricakra, 
the mandala of the Šrīvidyā, that developed initially in South India. Vidyānanda, 
a South Indian commentator on the Nityasodasikarnava, the root Tantra of this 
school, 'seems to have possessed’, as the editors of the KMT point out, "a fair 
knowledge of the texts of the Kubjika school because he repeatedly refers to 
them'? Vidyānanda quotes a Srimatottara four times in his commentary. 
However, only one of these references can be traced and that is in the KMT and 
the SSS,* not the SM. He quotes the KMT, which he calls the Srimata, once and 


' Quoted by White 1996: 94 from Saletore 1937: 20ff. 

* See intro. vol. 2, p. 474. 

> Goudriaan and Schoterman 1988: 18. 

^ KMT 18/11 1cd-2ab and SSS 28/22cd-3ab in NSA p. 24. 
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the MBT, which he calls the Kādibheda.' He quotes from a Satsāhasrabhattāraka 
in his Jūānadīpavimaršinī but this reference cannot be traced in the manuscripts 
of the SSS. However, he may well have known it or the SM because he lists the 
same sixty-four Yoginis found there.’ The earliest known manuscript of his works 
is one of the Jūānadīpavimaršinī dated 1382 CE. He mentions Somasambhu* who 
was probably the same as the author of the Kramakāņdakramāvalī better known a 
the Somasambhupaddhati which was completed in 1074 CE. So he lived 
sometime between these two dates.” 

Vidyananda’s date may well be closer to the lower limit than the upper. 
He follows the early division of the Kaula traditions (āmnāya) into four, placing 
Tripura in the southern one (daksiņāmnāya).* The division into six, which is still 
in use, was probably developed in the early 13th or late 12th century.’ Most 
interesting is his knowledge of the transposition of the core of the goddess's 
Samvartàmandala into the Srīcakra of Tripura. Was this because he lived in a 
time and place in which the Kubjika cult was still flourishing and that of Srividya 
was freshly emerging? 

Mahešvarānanda was a disciple of Mahaprakasa who studied with 
Sivananda, the author of another commentary of the NSA. We know the latter 
lived in the second half of the 13th century. Thus Mahešvarānanda lived about the 
middle of the 14" century. His teacher, he tells us, hailed form the land of the 


' See above, p. 221. 

? Jūadīvi p. 12. 

> Jūadīvi p. 155-158. 

^ Jūadīvi p. 124. 

> See Dvivedi's intro. to the NSA, p. 21-22. For more details see intro. to his edition of the Jfiadivi 
p. v-vi. 

5 See intro. 2, p. 346-347. 

7 [n his Jñadīvi (p. 92-95) Vidyānanda supplies four Samayā Vidyās for the goddesses of four 
traditions. These are: East - Rudrašakti, South — Klinna, West - Kubjika and North - 
Mahācaņdayogešvarī. The Kubjika Vidyā is a recognisable variant of the thirty-two syllable Vidya 
taught in the Kubjika Tantras. The Vidyā of the northern tradition is a contracted nine syllable 
form of the seventeen syllable Vidya of Kalasamkarsini, the goddess of the Kālīkrama, presented 
in code form in the Devyayamala quoted by Jayaratha in his commentary on TA 29/69. It is: 
HRIM MAHACANDAYOGESVARI THR DHR THR PHAT PHAT PHAT PHAT PHAT 


See Dupuche 2003: 354. The version in the Jūadīvi (p. 93-94) is KHPHREM 
MAHACANDAYOGESVARI R (variant: DRIM). Vidyananda does not specifically relate 
Tripura's tradition to the southern one in this case, unless we take Klinnā to represent Tripura. He 
also has a section on the extraction of the Vidyā of the four (rather than six) traditions (ibid. p. 
202-206). 

Vidyananda refers to a group of six traditions (sadāmnāyasamayān jitātvā samarcayet) 
(ibid. p. 92) but these are, it seems to the mantras of the six darsanas, namely: 1) Bauddha 2) 
Brahma (i.e Vaidika) 3) Saiva 4) Saura 5) Narayana and 6) Šākta. These are projected from below 
upwards into the six Wheels (cakra) in the body (ibid. p. 93-94). 
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Colas, that is, roughly modern Tamil Nadu.' Mahešvarānanda wrote his 
Mahàrthamafijart in ‘the language of Maharastra’, in which the goddess 
addressed him.” It is not possible to say exactly where Mahešvarānanda lived, but 
we may suppose it was around central or South India. He quotes from what he 
calls the Kubjikamata in three places in his auto-commentary on the 
Mahàrthamafijari? He also quotes a work called Srīpašcima twice.* The name of 
the text suggests that it was a Kubjikā source. Moreover, one quote refers to its 
teaching as that of the Siddhas (siddhašāsana),” which is a typical way in which the 
Kubjika Tantras (as do others) refer to their teaching. 

Although these references have not been traced, nonetheless, there seems 
little reason to doubt that Mahe$varananda was acquainted with the Kubjika 
Tantras. Indeed, Sanderson suggests that he was initiated into the Kubjikā cult. 
Evidence for this is Mahešsvarānanda's claim that he belonged to the Sambhava 
tradition, which Sanderson identifies with that of the goddess Kubjikā. This 
tradition is represented by the (unpublished) Sambhavanirnaya to which 
Sanderson refers. Be that as it may, Kubjika Tantras, although little known, were 
certainly in circulation in South and central India in the fourteenth century. More 
evidence for this are references from Kubjika sources. The Saubhāgyaratnākara 
is a Tantric compendium compiled by another Vidyananada who was also from 
South India but lived much after his namesake. It gives us some idea of the 
literate Tantric and Kaula cults that were current in South India in the 14th or 15" 
century. There we find Kubjika's Samaya Vidya.° Another compendium in which 
we find references from Kubjika Tantras is the Srividyarnavatantra compiled by a 
certain Srividyaranya. He quotes from the Yoginitantra, which refers to a king 
who ruled in Assam in the 16" century, thus setting a lower limit for the date of 
the Srividyarnavatantra as it does the Yoginītantra. Srividyaranya quotes a few 
Tantras of the early period testifying to their continued existence in India up to 
this time. Most of Agamic Saivism in South India was captured by 
Saivasiddhantins and, particularly in Andhra and Karnataka, by Vīrašaivas. Thus 
the earlier Kaula cults and Kashmiri Saivism that were popular in 


' atha kālakramavašāc coladesasiromanih | 

mahāprakāšo nāmāsīd dešiko drkkriyottarah || MM p. 190. 

* maharastrabhuvam bhasam prayufijanà smitottaram | Ibid. p. 191. 

? There are two references on p. 4 of the MM and one on p. 126. 

^ MM p. 108 and p. 126. 

* MM p. 126. 

* SauR p. 162. 

7 Srividyaranya draws from the following Kubjikā sources: the Kādimata, Kubjikātantra, and 
Manthānabhairavatantra. Other early sources include: Jayadrathayāmala, | Devtyamala, 
Pingalāmata, Brahmayāmala, and Mālinīvijayottara. See vol. 1 of the edition of the 
Srividyarnavatantra, p. 16-17. 
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Mahešvarānanda's time were largely superseded by them, with the sole major 
exception of Šrīvidyā, which is still popular. Somehow in Kerala, where the 
traditions are more strongly centred on the worship of goddesses, these survived 
longer. Thus we find many more manuscripts of early Kaula Tantras and even 
Kashmiri Šaiva works there than anywhere else in the south of India. Amongst 
them is a palmleaf manuscript in Malayalam script of a fragment of the KMT, 
which is preserved in the Kerala University library in Trivandrum.' 

Kubjika also appears in a few alchemical texts of this period. One is the 
Rasarnava which may be a South India text belonging, perhaps, to the 14th 
century. Kubjikā is mentioned there with reference to the manner in which the 
alchemist should sweep the place where he prepares his potions. This is done with 
a brush he has empowered by installing and worshipping in it Kubjikā - the 
goddess of the Western Transmission - with her thirty-two syllable Vidya together 
with her attendants.” The alchemical tract called Anandakanda is generally 
believed to be a South Indian work which, if so, White opines ‘likely emerged 
from the Deccan plateau rather than either of the southern coastal regions'.” 
Inspired by the Rasarnava, it contains instructions for the worship of Kubjika and 
other beings.* Finally, the South Indian alchemist Nagarjuna refers to the MBT in 
his Rasamahodadhi. 


One way of dividing up the corpus of the Kubjikā Tantras is into those that 
were written, or for the most part redacted, prior to the shift to the Deccan and 
those after. This is certainly a convenient and important distinction, but one that 
could be misleading if we suppose that it implies that at some point in time the 
entire Kubjikā tradition moved to Konkana and the Deccan or, indeed, that it was 
not present there at all prior to that. Some Tantras, or substantial parts of them, 
that were redacted after the shift were not particularly interested in associating 
themselves with these places or, indeed, any others, indicating that Kubjika’s cult 
had centres elsewhere at the same time. One such place is the Kathmandu Valley. 
This is a particularly important centre of Kubjika's cult. It is the only place where 
it has survived and, moreover, it has had a substantial following for centuries and 
played a major role in the religious life of the Valley. 


' University of Kerala, Trivandrum catalogue serial no. 3898; MS no. C 2319 C (D.CS. 1016C). 

? White: 1996: 429, note 172. These attendents, who are represented by seed-syllable mantras, are 
the four Siddhas, the eighteen Purusas, the five elements, and the six Yoginis (RA 3/9-12). See 
also RA 3/8, 31. 

? White 1996: 168. 

* Ānandakanda 1/2/165, cf. RA 2/53-72. See references in White 1996: 168. 
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The Kubjikā Corpus 


We conclude with a concise outline of the scriptural corpus of the 
Kubjika’s cult with a few remarks concerning the possible date or, at least the 
relative chronological order, of its members. We shall broadly survey their major 
concerns, structure, possible sources and influences and their redaction. We may 
conveniently order the Kubjika sources into five main categories as follows. 


1) The Kubjikāmata and related Tantras. These include the Laghvikāmnāya, the 
Srimatottara and the Satsáhasrasamhità. 
2) The Manthānabhairavatantra. 
3) Kubjika Tantras that identify themselves with the Manthānabhairavatantra of 
Twenty-four Thousand Verses. These are the Kulakaulinīmata and the 
Ambāmatasamhitā. 
4) Independent Kubjikā Tantras. 

a) Major Tantras: The Kularatnoddyota and Pāramešvarīmata 

b) Minor Tantras: The Nigüdhajfiíanasadbhavatantra and the Kulamūla- 
ratnapancakavatara. 

c) Others: The Kubikopanisad and Kubjikātantra 

d) Short tracts: The Siddhapaficasika, Kramasūtrādhikāra, Srimata- 
sarasamgraha, Šrīmatasāra, and the Cificiņīmatasārasamuccaya. 
5) Commentaries. 

a) Major commentaries: The Tīkā by Rüpa$iva and the vyākhyā of the 
Satsahasrasamhita. 

b) Minor commentaries: The Samvartarthaprakasa by Mukundaraja, the 
Bhaktibodha. 
6) Liturgical Tracts. The Kubjikānityāhnikatilaka and Newar liturgies. 


1) The Kubjikamata and related Tantras. 
1A) The Laghvikamnaya and the Kubjikamata 


We have seen that the traditional genealogy of the scriptures places the 
Kubjikamata at the end of a graded series of scriptures of diminishing length.' In 
that ideal scheme it follows after the Scripture of Twenty-four Thousand Verses, 
that is, the Manthānabhairavatantra. This scheme is promoted by the MBT 
which, naturally, deems itself to be superior to the other Tantras, including the 
KMT. So we should not be mislead by it into believing that the KMT is in some 
way derived from the MBT or, indeed, that it is later in time. In fact, the KMT, in 


! See above, p.44 ff.. 
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some form, was certainly the earliest complete Kubjikā Tantra. Moreover, the 
contents and even the basic structure of the KMT and the MBT, differ so 
substantially that it is not possible to affirm that they are directly derived one from 
the other. The reader can ascertain this easily for himself by comparing the 
summary of contents of the MBT presented here and that of the KMT published 
in the introduction to the critical edition made by Goudriaan and Schoterman.' We 
have seen that the MBT was redacted in bits and pieces over a considerable period 
of time, so much so that we can easily identify quite substantial developments as 
we go from one section (khanda) of it to the next. The development of lineages of 
teachers is a case in point we have examined already which, like virtually all the 
others, including the developments in the symbolism of the mandala and the 
myths of origin, are closely associated in one way or another with Candrapura, 
Konkana and the Deccan. The KMT moves in its own world devoid of these 
associations. 

We have seen that a substantial part, if not all, of the MBT was probably 
redacted in Konkana before the capital was shifted from Candrapura in the first 
quarter of the eleventh century. We may therefore safely assume, that a version of 
the KMT existed in the second half of the tenth century. This date is pushed back 
a century or more as the KMT pre-dates the JY. We know this as two satkas of 
the JY refer to it.” It is mentioned in the first satka of the JY as one of three 


! See Goudriaan and Schoterman 1988: 110-130. 

? The following references to Kubjikā are found in the first safka of the JY which is the oldest of 
the four satkas. Note how coherent they are with the manner in which she is presented in her 
Tantras. 


She who, having withdrawn the Point of the seed, the Point, and Sound along with 
Obstruction and bends her own body, leaping up constantly (to higher levels), is said to be Kubjikā 
who is attained by Power and is Mind Beyond Mind. 


bījabindum [k: -bindu] tathā bindum nādaūca sanirodhikam | 
samhrtya kurute kubjam svangam ya samplaved [k, kh: -ve] sada || 
kubjikā sā samākhyātā šaktigamyā manonmanī | JY 1/42/25-26ab (MS K fl. 335a-b). 


The realisation that takes place constantly by the utterance of Speech within the reality 
which is essentially A (the supreme principle), is devoid of visualized form and never deviates 
from that (essential) nature is Mudrā. (It is the energy) that speaks of it and is established in 
endless forms. One should know that the Tantra which explains it is the Kubjikāmata. 


sada dhyānavihīne ‘pi hy asvarüpe ‘pi vastuni || 
vāguktyā pratipattih [k: -patti] syāt tadrūpāvyabhicāriņī | 
ya yasyā vācikā mudrānantabhedapratisthitā [k: -tam; kh: -tam] |l 
tattatparyakaram [k, kh: -taram] tantram [k: mantram] vijfieyam kubjikāmatam | 
JY 1/42/27cd-29ab. 
This is the extensive Kubjikamata that has come forth from the mountain. 
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Tantras belonging to the Mudrāpītha' and it appears again in the third satka as a 
‘root Tantra’ (mūlatantra).” We may safely assume that the Kali cult of JY 
preceded the Kashmiri Krama school founded by Jfananetra who lived in the 
middle of the ninth century. This means that the JY and hence the KMT, or some 
early version of it, existed in the beginning of the ninth century. The KMT is 
probably not much earlier than this unless we admit the possibility that the 
references in the JY to Kubjikā and the KMT are late additions to it. However, as 
there are several in various places and there appears to be no reason to make such 
insertions, this seems unlikely. We have observed in various contexts that the 
Kubjikā cult exhibits numerous features that indicate that it comes at the end of a 
series of developments, especially its explicit perception of itself as specifically 
and solely Kaula. Thus we may assign this relatively late date for the KMT with 
some confidence. 

The pre-eminent status of the KMT in the Kubjikā corpus is such that this, 
the Srimata, has lent its name to the whole tradition, a name the MBT deemed so 
important that it appropriated it for itself. The high quality and complexity of the 
KMT is underscored by the composition of not just one but two expansions, 
which may be said to be quite literally, explanatory Tantras, that is, the SM and 
the SSS, we shall examine further ahead. According to the colophons at the end of 
the chapters of the KMT, the version of it that has come down to us is the 
Kulālikāmnāya, that is, the Teaching concerning (Kubjika) the Potter Woman.’ A 
shorter version exists called the Laghvikāmnāya, that is, the Teaching concerning 
(Kubjikā) the Subtle One. Only one palm leaf manuscript has been recovered of 
the Laghvikāmnāya, which is written in a variety of old Nevari script resembling 
Devanagari. The concluding colophon informs us that it was copied in 1037-1038 
CE during the reign of Laksmikamadeva who, according to Regmi, ruled between 
1024 and 1040 CE.* It is older than any of the manuscripts of the KMT recovered 


kubjikamatavistirnà parvatanirgata [k, kh: parvata- -tas] tv ima [kh: -mam] M JY 1/42/31cd. 
! See intro. vol. 2, p. 38. 
? milatantram kubjikā ca yoginijalasamvaram || JY 3/24/29cd. 

This part of the JY refers back to the first satka where many Tantras are listed implying 
that the Tantras listed here are basically those listed there. So there can be no doubt, despite the 
clumsy, syntax that the Kubjikamata is meant here. 

* Concerning Kulālikā, see intro. vol. 2, p. 104 ff.. 

^ The manuscript is deposited in the National Archives in Kathmandu. It is NAK no. 5-877/57, 
NGMPP reel no. A 41/3. The concluding colophon reads (according to Goudriaan and Schoterman 
1988: 14): 


ity evam laghvikāmnāye šrīmatkuvjikāmatottare samastajfianasamvodhasarvajfiapatalantaram 
caturvimsatimasahasre sārāt sdrataram | laghvikamnayakalpam parisamāptam iti paūca- 
vimsatimah || astapamcasadadhike sate samvatsare gate šrīlaksmīkāmadevasya rājye niskantake 
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so far Readings from the Laghvikāmnāya appear in some early manuscript 
traditions of the KMT. They are also found in some more recent manuscripts 
which demonstrates that the influence of the Laghvikāmnāya version persisted.” 
The colophons of the Laghvikāmnāya refer to it as the Kubjikāmatottara. 
This suggests that it is a 'sequel' - uttara - of the Kubjikāmata. If so, it would be a 
successive, shortened version of the KMT. However, it is more likely that KMT 
was an expanded, version of the Laghvikāmnāya. Two important differences 
between the two versions are notable in this regard. One is that the division of the 
chapters (patala) does not always coincide, which we will examine further ahead. 
Another is the different names of the deities. In many instances Laghvikā replaces 
Kubjikā and we find Šankara instead of Bhairava, which appears to be a more 
primitive usage.” Some manuscripts read Laghvikāmnāya instead of 
Kulālikāmnāya in some of the colophons of the KMT,* otherwise the name 
Laghvikā appears only as a variant in a few manuscripts. However, more traces of 
what appears to be the older name are found in the SM. Bhairava addresses the 
goddess as Laghvika or Laghvi in the vocative not less than six times in the SM.° 
There Himavat presents his daughter to Bhairava as the youngest - laghvīyasī - of 
three. Although he goes on to call her ‘Sukalini’,° this characterization may be an 
echo of the older name or, indeed, an implied explanation of it. Again, Laghvika 
is mentioned once as the 'goddess on the Kula path" and one who repeats a certain 
mantra 100,000 times becomes the equal of the Lord of Laghvī (Laghvīša).* She is 
associated with the goddess's Topknot (sikha)’ and is also identified with Guhyakālī 


subhe likhitam suharsajivenedam visvakarmaprabhena yat astadasasatam grantham šrīmannāma 
kulàgamarn || Srimatkukaram satanum namami || (followed by some formulas) 


Note that the scribe who wrote this colophon considered this shorter version of the KMT 
to be, like the KMT itself, 'the most excellent essence (drawn) from the essence (of the teaching) 
in the caturvimśatisāhasra'. This statement supports the view that the KMT considered itself to be 
a reduction of this text which subsequently gave its name to the MBT. 

! Goudriaan and Schoterman 1988: 14. 

* Ibid. p. 31-33. 

? Ibid. : 30. 

* These variants are found in the colophons of chapters 9, 10, 13, 15, 16, 18, 19, 20, 23 and 25 of 
the KMT. All these chapters are found in both the Laghvikamnaya and the KMT. 

5 ŚM 11/92, 11/104a, 20/156a, 180c, 259b, and 21/292b. 

* $M 2/82. 

7 esa [k: eşām] sā [ g: sa] laghvikā [k: labdhika] devi [k: nasti] kulamārge [g: -marga] vyavasthitā | 
ŠM 9/197ab. 

* aksaraksarasantanam yo japel laksasamkhyaya | 

laghvisagunatulyo ‘sau [k: labdhisa; kh g: laghvīsa-; g: -tulyasau] kartā [g: hartta] hartā [g: kartta] 
svayamprabhuh [g: svaya-] | SM 9/199cd-200ab. 

? sarvatattvesu hrdayam yatra laghvisikhakramah | 

manasá smrtamātreņa khecaratvam prajayate | Ibid. 11/204. 
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who, also called Guhyešvarī, is the dūtī of the goddess's Weapon (astradūtī). She is 
said to be Laghvika who has come from the Kuldlitantra.' The Kulālītantra, which 
is also called the Laghvikdgama, is where the goddess's Weapon is described.” At 
the same time, all six Dūtīs associated with the goddess's limbs (anga) are said to 
be born from Laghvikā's limbs.’ Thus she is Kubjikā in all respects and so it is the 
same whether the Vidya is said to be Kubjika’s or Laghvika’s Vidya.* 

In the KMT we find only a faint trace of these identifications. There 
Guhyešvarī, the Dutt of the goddess's Weapon is never called Laghvika. 
Moreover, she is said to come from an independent Tantra called Guhyakālītantra 
consisting of 125,000 verses? However, the KMT also declares that Kubjikā's 
Weapon is lauded in the Kulālītantra.* The name of this text is clearly reminiscent 
of the other name of the KMT itself, namely, Kulālikāmnāya. Indeed, it is 
probable that the KMT is referring here to itself. If so Laghvikāgama is another 
name for it. 

The situation in the SSS is closer to the one we find in the KMT. There the 
god addresses the goddess as Laghvikā only once.' Laghvī appears again but in 
the minor role of a Yoginī in a group of six.* A Laghvinītantra is mentioned 
twice. Once it is said to be the source of teachings concerning Mahantārī that have 
been kept hidden. Similarly, the second time it is said to be the source of the 
teachings concerning the Islands that represent the letters. Both these subjects are 
mentioned in the corresponding places in the KMT.’ One gets the impression 
from this data that the Kubjikāmata superseded the earlier Laghvikāmnāya just as 
the name Kubjikā did Laghvikā. 

This possibility is further supported by comparing the layout of the two 
versions. Schoterman (1990) has examined the differences in the divisions of the 
chapters in the Laghvikāmnāya with respect to the KMT and has noted the 


! laghvikà ya [k: yas] tu sā [k kh g: ya] ditt kulālītantranirgatā [kh: kulāli-] | 

pàaramparyakramamnayasyopadesasamanvita [kh: -yam hyupadešasamanvitan; g: -yar 

svupadasasamanvitam] || Ibid. 13/174. 

mahāstradūtikā [k: ditt] hy esa [k: vai] kulālītantranirgatā | Ibid. 13/183ab. 

? siddhavidyā [g: siddhi-] mahādīptā sarvatantresu gopitā | 

laghvikagamasambhita supratāpā [kh: supratāpa; g: suprabhāya] gunojjvalā [kh g: -nojvala] || 
Ibid. 13/183cd-184ab. 

> età devi [kh: devi] mahādūtyo laghvikangasamudbhavah | SM 13/194cd. 

* laghvividyàm samuccārya ajinam sampradapayet || SM 20/49cd. 

? A fragment of this Tantra is possibly preserved in the Kaisar Library in Kathmandu. See 

Dyczkowski 2004: 222. 

5 kubjikāstrasya mahatmyam kulālītantranirgatam || KMT 10/32cd. 

7 laghvike kavacam likhya SSS 13/48c. 

$ SSS 19/116 and comm. 

? gopitam laghvinītantre atra te prakatikrtam || SSS 28/97cd. 

gopitam laghvinītantre atra te prakatamy aham [k: prakatā * *] | SSS 31/77cd. 
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missing parts. These are KMT chapters 4, 5, 6, 21, 22, and 24 along with a few 
smaller passages. The KMT has drawn four of these chapters (viz. 4, 5, 6 and 24) 
from the Tantrasadbhāva (ch. 3, 6 and 8), while the other extra chapters give one 
the impression that they are appendices and so their absence in the 
Laghvikamnaya suggests that it is the earlier version to which these chapters had 
not yet been added. Moreover, Schoterman points out that the division of the 
chapters in the Laghvikamnaya is more satisfactory than in the KMT which ‘may 
point to a more authentic arrangement of the text’.' For these reasons Schoterman 
is of the opinion that it stands closer to the original, possibly oral, version of the 
KMT. In short, we may assume that the KMT is a development of the 
Laghvikamnaya of which the most striking feature is the incorporation of as many 
as four chapters of the Tantrasadbhāva. These incorporations and those in the 
KuKh represent important additions to the basic Kubjikā teachings. This will 
emerge from the following brief presentation and analysis of the additions and 
occasional omissions in the two expansions of the KMT namely, the Srimatottara 
and the Satsahasrasamhita. 

One palmleaf manuscript of a commentary on the KMT has been 
recovered. It is called simply the Brief Commentary - Laghutippanaka^ or 
Agamavati. The manuscript is dated 505 NS, that is, 1384 CE. It belonged to a 


' Heilijgers-Seelen 1994: 6. Focusing on chapters 14 to 16 of the KMT Heilijgers-Seelen (1994: 6- 
7) supplies an example: 

. instead of these three chapters the Laghvikāmnāya presents six (i.e. 11-16) which 
discuss them [i.e. the Five Wheels]: LMT ch. 11 (Devis = KMT 14/1-60ab), ch. 12 (Dūtīs = KMT 
14/62-94), ch. 13 (Matrs = KMT 15/1-36), ch. 14 (Yoginīs = KMT 15/38-56), ch. 15 (Yoginīs = 
KMT 15/58-83) and ch. 16 (Khecarīs = 16/1-109ab). This means that each of the five groups of 
goddesses has its own chapter, the Yoginīs even have two. [. . .] The text of these six chapters of 
the LMT agrees almost verbatim with the text of KMT 14-16. There are no verses which do not 
occur in the KMT, but, conversely, a few verses of the KMT are not found in the LMT, namely, 
KMT 14/60cd-61ab, 15/37 and 57 and 16/100ab. The first three of these (14/60cd-61ab, 15/37 and 
57) belong to those instances where the KMT gives a sloka instead of a colophon as in the LMT. [. 
. .] these verses - thus probably inserted by the KMT - are rather problematic and some of them 
seem to be out of place. In view of the context, the omission by the LMT of a line corresponding 
to KMT 16/100ab should be a mistake. 

If this omission is a mistake committed of the redactor of the LMT it suggests the prior 
existence of the KMT. However, it is also possible that the KMT, written latter, corrects the error 
of the LMT. The same line is missing in the SSS. This may be because the SSS is based on a 
version of the KMT closer to the original LMT in which the required extra line had not yet been 
added. 

? Typical colophons are: 

iti $rikubjikamate camdradipavatarite laghutippanake prathamah patalah W 1 11 

laghutippanake caturthah patalah | 4 || The following four colophons are the same. 

iti Srikubjikamate laghu ppanike dūtīkalānirddešo ‘stamah patalah || 8 || The following colophons 
are mostly the same as that of chapter eight except that in a few the diction 'laghutippanake' is 
missing. 
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certain Raghupati Somašarma who probably copied it.' Like the scribe's colophon 
the content of the manuscript is guite corrupt. The commentary is brief and 
generally adds little to one’s understanding of the text. Further study will reveal if 
there is any connection between this commentary and the more extensive one on 
the SSS. The Tippani knows about Candrapura and the symbolic connection with 
the Linga in the centre of the Sarmvartamandala.? This indicates that it was written 
after the shift to Konkana took place and the further developments in the 
symbolism of the central triangle we have discussed in chapter two. 


The Satsahasrasamhita and the Srimatottara 
The Srimatottara 


The SSS and the SM may be conveniently treated together. Although they 
each have a distinct character of their own and sometimes diverge from one 
another, they are both essentially expansions of the KMT and are best treated as 
parallel texts. Both reproduce virtually all the content of the KMT. The SM 
largely does so literally but also paraphrases the KMT here and there. The SSS 
reproduces the text of the KMT so scrupulously, that the two can be usefully 
collated word for word.’ This can also be largely be done with the parts of the text 
the SM has in common with the KMT, although here and there the 
correspondence between them is looser. Anyway, both are as so closely linked by 
their common concern to elucidate the KMT that, ideally, the three texts should 
be read in parallel together. Moreover, the SSS has a substantial commentary 
called Satsāhasratippanī. Although not free of dubious interpretations and is 
largely just a prose paraphrase, in some places it is very helpful. Indeed, they 
could all be edited and published together to produce an edition that benefits from 
the variants of the two versions of the KMT, the core text, as well the additions 
each has contributed to it along with the commentaries on the KMT and the SSS. 
The SM and the SSS often supplement each other. For example, when the KMT 
refers to a deity, the SM regularly adds a description of it, whereas the SSS, as if 


' The final colophon reads: sri - āgamāvatī ca samāptā | samvat 505 ākhādhavaddhitha 
šrīlabhitakramāyā sri vamlanihmam Sriragupatisomasarmasya [-šramagra] pustakam | 

? Commenting on the first verse in the KMT the Tippani says: 'Another is the best of teachers’. 
How (is that)? (He is) in the house (called) Candrapura which is tranquil. It is the Linga in the 
middle, the form of which is the Yoni. 

anyad guruvaram [garuvaram] katham grhe camdrapure sante [Sante] madhyalinge [-ninge] 
bhagākrtau | 

> This is what has been done to prepare a critical edition of the SSS and its commentary. One 
notable feature of the readings of the manuscripts of the SSS is that in several cases they are better 
than those of the edited text of the KMT. 


THE MANTHĀNABHAIRAVATANTRA 317 


acting in tandem with the SM, contributes its mantras. Although internalisation is 
a major concern of both texts, the SSS tends to be more concerned with this than 
the SM. The treatment of the goddess’s myth narrated in the first chapters of the 
KMT well exemplifies this point. While the SM simply adds details and describes 
the Yantras of the sacred seats, the SSS hardly bothers with the myth preferring 
instead to find interior equivalents within the subtle body and consciousness for 
these sites." 

Although neither the SSS nor the SM are formally commentaries on the 
KMT, they can be described in this way. However, while the SSS understands 
itself as a suppliment of the KMT, the SM presents itself as an explanation of the 
KMT. Indeed, it is one that is essential in order to understand the KMT. 
Accordingly, at the beginning of the SM the goddess expresses her need to 
understand the Srimata that has been kept secret and Bhairava has not yet clearly 
explained: 


And I have not understood the Srimata. (Those who try to 
understand it make) a mistake at each step. O great lord, extremely deep 
and hidden, I have not understood it. O god, it has been hidden by you 
and the meaning of what is said (there) is not clear. O god, full of many 
kinds of (secret) conventions (samketa), it is supremely hard to 
understand. Due to it many forms of coded speech (chomakabhasa), its 
hidden meaning is not understood. Very sacred, you have uttered (the 
Srimata which is) the essence of the Tantras in divine speech. I am not 
very intelligent, O lord, I cannot know or explain (it). O god, this 
Srimata, the Matottara, has been hidden by you.? 


The obscurity of the Srimata is not just an inbuilt protection from those 
who are unfit to receive its teachings, its obscurity serves to confuse and confound 
the wicked who try to misuse it. Thus the god says: 


! The reader may observe the approach of the two texts by comparing the account of the goddess's 
myth here in the first chapter of volume one of the introduction to Schoterman's edition and 
translation of the first five chapters of the SSS. 

? §rimatam ca na me jfiátam bhrāntir anyam [g: satye] pade pade | 

atyantam gahanam giidham na me jfiatam mahāprabho || 

gopitam tu tvayā deva sphutartham naiva bhāsitam | 

durbodhaparamam [kh: durvodham-] deva nanasamketasamkulam || 

nānāchomakabhāsābhir [kh: -bhrāmaka-; g: - bhasabhi] gūdhārtho [kh: -rtham; g: -rtha] naiva 
budhyate | 

tantrasaram mahddivyam divyabhasoditam [g: bhaseditam] tvayā |I 

alpaprajna tv aham nātha jfíatum vaktum na Sakyate | 

gopitarh [g: gopita] tu tvayā deva šrīmatedari matottaram [kh: matottamari] || SM 1/62-65. 
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The gods led by Brahma and others (such as) the great 
snakes, demons and fierce enemies of the gods (dānava), Siddhas (of 
inferior traditions) and sages whose austerities have made them proud 
- they have (all) been deluded by me, O goddess, deceived in the 
meaning of the Srimata.! 


Like mantras that are protected from being misused have to be ‘unlocked’ 
(utkīlita) by modifying them in the prescribed manner, similarly, the meaning of 
the Srimata is elucidated in the Srīmatottara for those who are fit to understand 
and apply its teachings. Thus the god continues: 


I have not imparted (this) divine knowledge, the great dawn 
(of wisdom) which is the essence of the Yogini's secret (yoginiguhya) 
that bestows the fruit of worldly benefits and liberation, to anybody. 
(But) worshipped by you for a thousand divine years with (your) 
austerity, I am pleased with you, O mistress of the gods, (and so) will 
tell (you) the Guhyakaula, that is, the Matottara, very divine, that 
illumines the meaning of the Srimata. Free of doubt and clear in 
meaning, it is the (veritable) destruction of all error.” 


The formula ‘hidden in the Srimata and elucidated in the Srimatottara’ is 
repeated with reference to various procedures such as a mantra called the 
Trikhaņdāhrdaya,* a particular deposition of mantra onto the body* and the 
definition of six types of mantras.” The examples could be multiplied and 
supplemented by several concrete references the SM makes to the Srimata as its 


i brahmādyāś ca surā ye ca ye cānye ca mahoragāh |l 


daityāś ca dānavā ugrāh [g: ugra] siddhā rsitapotkatah [g: -tkata] | 
bhrāmitās te maya [g: maha] devi šrīmatārthe [kh: $rimatartham] tu vaficitah [g: vamdita] M 
ŠM 1/80cd-81. 
* na maya kasyacit khyátam divyajīāānam [g: -jūāna] mahodayam | 
yoginiguhyasadbhavam bhuktimuktiphalapradam || 
divyavarsasahasram [kh: divyam-] tu tapasārādhitas tvayā | 
tusto ‘ham tava [g: tena] deveši guhyakaulam [k: guhyam kilarn] vadamy aham | 
matottaram [kh: manoramya] mahadivyam šrīmatārthaprakāšakam [k: -kā * *; g: -matarthm-] | 
nihsamdigdham [kh: nisam-] sphutartham [g: sphutartham] ca sarvabhrāntivināšanam [k: - * 
nasanam] || SM 1/82-84. 
? $rīmate ca maya gopyam trikhandahrdayam param | 
asmin matottare devi sugopyam prakatikrtam [prakatāmi te]  $M 5/107. 
* etad [g: eta] devi maya khyatam nyasamargavidhikramam [kh: -vidhih-] | 
šrīmate gopitam pürvam [kh: -rve; g: -rva] tavādya prakatīkrtam || Ibid. 5/304cd-305ab. 
? Ibid. 8/29cd-30 with reference to KMT 4/41 ff reproduced there. 
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source. Without understanding the Srīmata one cannot know the supreme plane of 
existence but without the SM that explains it, all effort to understand it is useless.' 

Taking the SM at its word we would expect the text to limit itself to just 
the content of the KMT and its ‘explanation’. In fact we may indeed take this to 
be the most original core of the text. We are struck in this core text by the 
conspicuous omission of those parts of the KMT that are drawn from the 
Tantrasadbhāva. We have seen that the possibility that there was an earlier 
version of the KMT that had not incorporated the chapters from the 
Tantrasadbhāva is supported by the existence of the Laghvikāmnāya which, as we 
have seen, may well be this version or one of them. It seems likely, therefore, that 
the core of the SM was originally an earlier version of the KMT. The appearance 
in the SM of the name Laghvika for Kubjika which became redundant in the later 
sources, can be taken as further evidence to support this view. 

The very many manuscripts of the KMT transcribed in the Kathmandu 
Valley up to quite recent times is an indication of the large number of initiates 
there who undertook this task or had it done for them. The many MSs of the 
Srimatottara suggest that it was treated as a related scripture that was copied, and 
perhaps even studied, along with the KMT. One wonders why the SSS was not 
treated with the same regard. The SSS is an excellent text, which is eminently 
worthy of being copied and transmitted. Moreover, it has the advantage of having 
a commentary. Perhaps the reason for this lies in the name of the two works. The 
name of the Srimatottara clearly indicates its link to the KMT - the Srimata — 
whereas that of the Satsahasrasamhita, obscures it. Indeed, it is possible that the 
scribe of the most recent devanāgarī MS transcribed the SSS and its commentary 
by mistake thinking it to be the KMT, just as those who photographed it identified 
it wrongly as the KMT by misreading the colophons. Thus, while just three MSs 
of the SSS have been recovered more than a dozen complete MSs and numerous 
substantial fragments of the SM have been found in the Kathmandu Valley. 
Moreover, there are, as we shall see, several MSs outside the Valley. 

It is surprising that there is only one palmleaf MS of the SM. This too, 
judging from the script, is not amongst the oldest ones. The remaining paper MSs 
are all relatively recent.” However, there is no reason to doubt the antiquity of the 


' §rimatam [kh g: -mate] ye na jananti na te jānanti tat padam |I 

matottaram vind devi vrthà jianaparisramah [k g: -marh] | Ibid. 20/165cd-166ab. 

šrīmatena vind jfíanam šrīmatena vina kramam || 

šrīmatena vind siddhih sarvam etan nirarthakam | 20/168cd-169ab. 

? Only three MSs are dated one is Kh: iti samvat 2033 sālakārtīka16 gate roja 2 mārujusiddhiyo 
sārane lekhaka gaņešabhakta | MS G: samvara 1833 sala asadhasu?di 5 ro 3 tahine srt Sri 
šrīmatottara mahamamthdana prathamapatala sampūrņam |l 

MS D: subham bhūyāt * *? Srivikramasamvat 1718? srisake samvat 1918 šrīnepāla samvat 981 
sālamiti šrī vana * *? 139 vidine etaddine idari pastaka likhitam Srilalitapuram * * * * * * x? 
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text, although it was probably completed after the SSS. It also post-dates the 
MBT, or some part of it, as the SM (somewhat surprisingly) lists it amongst 
Tantras inferior to itself.' Like the SSS, the SM does not refer to Konkana in the 
bulk of the text that runs in parallel with the KMT. The SM, like the SSS, is 
simply following the KMT that does not do so. Even so, we may take this to be a 
sign that the main part of the SM was redacted before the shift to Konkana. As is 
the case with the SSS. The parts of the SM that may help us to arrive at a relative 
date are those that have been added to this core. Apart from the passages inserted 
in between the text drawn from the KMT, the major additions are chapters or long 
passages inserted into the text or tacked onto the end of it. They are: 


1) A lengthy prose commentary on the Samvartasiitra inserted into chapter 
one. 

2) A short chapter dedicated to Jalandhara inserted between chapter eight and 
nine. This is found only in the version of the SM called Goraksasamhita. 

3) The Liturgies of the Kramamandala and Gurumandalas that constitute 
chapter 23.” 

4) The Wheel of the Eighty-one Yoginis described in chapter 24. 


The SM opens with a hymn to Bhairava who lives in the fabulous land of 
Candrapura. It is ‘full of many mountains and caves and Siddhas who live in (its) 
valleys.'? It is also, somewhat inconsistently, described as a city ‘adorned with 
golden walls’ close to the sea.* The SSS says that Candrapura is in Konkana on 
the western seaboard.* The author of this part of the SM may been directly 
acquainted with the place, although it is quite possible that it was known to him 
simply as an idealized representation. 

The Samvartasitra follows the hymn to Bhairava. Just as the SSS and 
KuKh begin with an extended version of this sūtra, it is not improbable that the 


gopālaka? šrījitānandena Subham sarabhalaka khagād bhrastavarnadidoso cadi *? bhavati vaca 
pustakam hastadosā || 1 || = 1830 (?) CE. 

! manthanabhairavam tantram harhsākhyari tantram uttamam || SM 1/174cd. 

* These have been presented in KuKh vol. 6, appendix 9 and intro. vol. 2, appendix 2. 

> nānāgiriguhākīrnam siddhüh kandaravāsinah |l ŠM 1/13cd. 

* divyam manoharam ramyam srimaccandrapuram šubham | 

samudrasyopakanthe [k: -syoyakarhthe] tu hemaprākāramaņditam | SM 1/15. 

? There is a city there called Candrapura (the City of the Moon) with (many) citizens located on the 
beautiful and extensive shore of the western sea in the auspicious forest of the sea in the great land 
called Konkana. 


pascimasya samudrasya titre ramye suvistare | 
konkaņākhye mahādeše sagarasya [k kh: -rāya] vane šubhe |1 
tatra candrapuram nama nagaram nāgarair vrtam | SSS 43/27-28ab. 
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SM originally began, as does the KMT, with this, the original, brief one. The 
Samvartasiitra is the object of a substantial and interesting commentary which 
circulates in several independent manuscripts and may well have originally been a 
separate text.' The commentary identifies the mandala described in the sūtra with 
Candrapura that appears again at the end of the text. Reworking a few lines from 
the KMT where it is said that the house of a person who possesses the KMT 
becomes a sacred repository of scripture (yogapitha) site, the SM says that it 
becomes a veritable Candrapura.” 

Another addition to the SM is chapter 23 which deals with the mantras 
required to worship the Gurumandala and the Krama. The lineages of teachers 
worshipped in the Gurumandala include those we find in the later sources. 
Similarly, the Krama taught in the SM is well developed. Whereas the KMT 
presents only one Krama of twenty-eight mantras, as does the SSS, in the SM we 
find three Kramas corresponding to three lineages. The Krama of twenty-eight is, 
as one would expect, that of the elders. The other two, consisting of twenty-seven 


' The commentary begins with the statement: 

I will explain the very sacred Matottara which illumines the meaning of the Srimata 
along with ritual (performed) in accord with the rules. O Bhairavi, I will explain the Samvarta 
(sūtra) as I know it. Listen to the first sūtra of the Srimata, it will now be explained. 


matottaram mahdadivyam Srimatarthaprakasakam 
tam aham sampravaksyami vidhipūrveņa karmaņā |l 
samvartam [kh, ch: samvartā] kathayisyami yathā jānāmi [kh: jānāsi] bhairavi | 
Srimatasyadisiitram [g: Srimadasyadi-] tu šrūyatāri kathyate ‘dhund || SM 1/84-85. 
> The SM says: 

O goddess, wherever the venerable Matottara may be in a country, that country is 
sanctified by it and a town becomes the egual of a sacred seat. O goddess, by the power of the king 
of Matas, the house (becomes) Candrapura. 


Srimanmatottaram devi dese yatraiva tisthati || 
tad [kh: tam] desam bhavate pūtarh puram pithasamam bhavet | 
grham candrapuram devi matarājaprabhāvatah || SM 26/230cd-231. 


The passage in the KMT from which this one is derived says: 


The country in which (the KMT) is (found) enjoys worldly benefits (bhukti), so what to 
say if it is in the middle of the city and in the house. The city of one in whose heart it abides is like 
a sacred seat. That is the House and the sacred seat of Yoga and it should be honoured by those 
who possess the lineage. 


yatra và tisthate dese sa dešo bhuktibhag bhavet || 

kira punah puramadhyastham grhavasthagatam hrdi | 

tisthate yasya ‘sau nāthe puram pithasamam bhavet || 

grham tad yogapitham ca mantavyam anvayānvitaih | KMT 25/192cd-194ab. 
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and twenty-six mantras, are those of the Youth and the Child, respectively.' 
Again, the worship of Yoginīs taught in the last chapter of the SM is more 
developed than the one in the SSS. In addition to the worship of 64 Yoginis, also 
described in the SSS, the SM prescribes the worship of a more developed 
grouping of 81 (9 x 9) Yoginis associated with nine Mothers. One would suppose 
that some time elapsed between the final redaction of the SSS and the SM for 
these developments to take place. 

Deheja has noticed that this unusual grouping of eighty-one Yoginis, fits 
the configuration of the Yogini temple at Bheraghat in Madhya Pradesh. 
However, she refrains from identifying the SM as the source that inspired the 
temple because the names of the Yoginis found there do not coincide with those 
listed in the SM. Even so, it is clear that this unusual grouping of 81 was known, 
if not popular, in this part of India in the 13" century when the temple was 
probably built. Could the SM have been written about this time? It is hard to say. 
Parts of it are older than others. Additions were made at the beginning after an 
initial redaction that began with the short version of the Samvartamandalasitra. 
Again, would it not have been more consistent with its presentation of the Guru 
and Kramamandalas to begin with the long version? The presentation of the myth 
of the goddess narrated in the first chapters follows the one in the KMT fairly 
closely. It shows few signs of development compared to the elaborate re-working 
of it in the SSS. However, while the core text of the SM appears to be older than 
the SSS. The additions were certainly written after the SSS, perhaps at a time 
when Candrapura and Konkana had already become just symbolic ciphers. 


The Goraksasamhita 


There are many manuscripts of the SM. These can be divided into three 
groups. The manuscripts of one group contain the straight text of the SM. Two or 
three MSs suppliment the text with the mantras given there in code. The third 
transmites a version of the SM called Goraksasamhita. The Goraksasamhita 
differs from the SM in only two ways. One is the insertion of a short chapter 
concerned with the worship of Jalandharanatha after the eighth chapter of the SM. 
The other difference is the colophon at the end of the chapters. 

The basic colophon of in the SM says: This is chapter X of the 
Srimatottara that has been brought down to earth by Srikanthanatha into the 


! astāvirhšac ca [kh: -vimsamnca; g: -vimsam ca] prathamam saptavimsad [k, kh: saptavimsam] 
dvittyakam | 

sadvimsat [k: sattrimsam; kh: sattrišāt; g: sattrimsa] tritayam [g: titayam] devi [g: devi] 
kramabhedam udāhrtam [kh: -bheda-] || ŠM 23/54. 
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Vidyāpītha' and is the secret of the Yoginīs that has come forth from the Island of 
the Moon.’ There are three additions that appear occasionally in some or all of the 
MSs. One is that the secret of the Yoginīs is ‘the teaching which is in the womb of 
the essence of the Srimata’ ($rimatasáragarbhanirnaya). In six colophons out of 
twenty-five, the $M is also called Kulalikamnaya, | Kulalikamata or 
Kumārikākhaņda,” thus relating it to the KMT. One colophon adds that it is the 
Srīcaturvirnšasāhasrasarnhitā which is a ‘collection of the essence (of the 
teaching)’ (sārasamuccaya). Although the SM is characterized this way in only 
one colophon, it is the last one and so is especially significant. The link between 
the MBT and the SM is made only here but may well have been one that was 
generally accepted as it was by the scribe of one of the MSs whose concluding 
colophon states that: ‘the venerable Srimatottara, which is the first chapter of the 
great Manthāna, is complete’ ? 

Comparison of this format with the one in the MSs of the Goraksasamhita 
is revealing. The colophons at the end of the chapters of the GS are remarkably 
uniform with virtually no variants. This is may well be because they were all put 
in the place of the original ones at one time by the person who chose to rename 
the $M and thus appropriate it for the Gorakhanāthis. A typical colophon of the 
GS reads: 


This is chapter (patala) X. It is in the Goraksasamhita (which 
is a part of the scripture of) 70 million billion (verses) 
(saptakotyarbuda) that has come forth from the venerable 
Mahāmanthāna brought down (to earth) by the energy of Svacchanda, 
the secret of the Yoginīs which is (the teaching revealed by the) 
descent of Srikantha into the Vidyāpītha and is in the division of the 
(scripture) come down in nine billion (verses) (navakoti) (called) the 
Kulakaulinimata, that belongs to the division beginning with KA, and 
is the section (khanda) called Srimatottara within the section of (the 
scripture consisting of) 100,000 (verses). 


! ‘yidyapithe’ is missing in the colophons of chapters 9, 10 and 17. It is replaced by ‘vidyapitha- 


marge’ in 18 and 22. 

? iti Srimatottare šrīkaņthanāthāvatārite [*] vidyapithe yoginīguhye [*] candradvipavinirgate [. . 
.] patalah | This type of colophon is found at the end of chapters 5, 12-16, 19-21, and 23. There is 
no colophon at the end of chapter 25. 

> Concerning ‘Kumarikakhanda’ as an alternative name for the KMT, see above, p. 102. 

^ This colophon reads: iti Srimatottare Srikanthanathavatarite candradvipavinirgate yoginīguhye 
vidyāpīthe $rimatasaragarbhanirnaye $ricaturvimsasahasrasamhitayam sārasamuccaye 

> éri$ri$rimatottaramahamanthanaprathamapatalam sampiirnam | At the very end of MS G. 

5 iti Srūīmahāmanthānavinirgate saptakotyarbude svacchandašaktyāvatārite goraksasamhitayam 
Satasahasrakhandantargate šrīmatottarakhaņde kadibhede kulakaulanimate navakotyavatāra- 
bhede Srikanthanathavatare vidyāpīthe yoginiguhye ... 
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All the basic elements of the colophon of the SM have been retained apart 
from a reference to the Island of the Moon. The original scripture no longer 
comes from here but from the ‘venerable Mahāmanthāna”. This expression 
appears to be a contraction of the one at the beginning of the long colophons of the 
MBT and the KuKauM i.e. — ‘the great sacrifice of the Churning Bhairava’ 
(mahamanthanabhairavayajna) from which the scriptures originate. Other 
elements of this colophon may well have been drawn from the colophons of the 
Kulakaulinimata.' The GS is also related to Kulakaulinimata that has ‘come down 
in nine billion (verses) (navakoti)’. However, whereas the colophons of the 
KuKauM say that the original source extends for ‘a hundred kofis' 
(Satakotipravastirne), here it is seven kotis of arbudas long. Instead of being a 
part of the scripture of 24,000 verses, it is the section called Šrīimatottara within 
the part of that original scripture that consists of 100,000 verses. SvacchandaSakti 
is another novel appearance. Presumably, she is Kubjika. She is not mentioned 
anywhere in the Kubjikā Tantras. As Kubjika’s Bhairava is Navatman who is a 
form of Svacchanda, this identification makes sense. One wonders nonetheless 
how well acquainted the author of the colophons was with the Kubjikā cult. 

There are only two MSs of the so-called Goraksasamhità preserved in 
Nepal, both of which are incomplete.” There are another two fragments preserved 
in the library of the Maharaja of Benares that were used to make the first edition 
of the SM published as the Goraksasamhita.? There is one MS deposited in the 
Man Singh library in the Mehraghar fort at Jodhpur.* It was copied in the 
nineteenth century as are the MSs of other Kubjika texts kept there. These include 
as many as twelve manuscripts of a Kubjikāpūjā” and two of a 
Kubjikādevīpaddhati.* There is even a Hindi commentary there on some chapters 
of the SM’ which was probably made by a local pundit about the same time the 
Sanskrit MSs were copied, probably from Nepalese originals. Kubjika MSs 
outside Nepal are very rare. Their presence in the Jodhpur library is very 


"A typical colophon of the KuKauM reads: iti mahāmanthānabhairavayajūe Satakotipravistirne 
anvaye navakotyāvatāre šrīkulakaulinīmate Srikulatantravatare | caturvimsatisahasre tantrā- 
bhidhāne. 

? These are NAK MS no. 1/1268 (13 folios) and NAK MS no. 5/3978 (118 folios). 

* See bibliography for details and introduction to this edition concerning these manuscripts. 

^ It is called Goraksasamhita and is ‘part of (antargata) the Manthānabhairavatantra” Jodhpur 
MSL MS no. 1502/1437, 310 folios. 

* They are MSL MS no 1351-1363. All of them are listed in the catalogue as being in Devanagari 
script and belonging to the 19th century. They are on average about 30 folios long. 

$ These are MSL MSs no. 1348 and 1349 5 and 9 folios, respectively. They were copied in the 
19th century. 

7 It is called Gorakhasamhita and is MS no. 649. The surviving part of the commentary — which is 
actually hardly more than a Hindi translation - is on chapters 1 to 9, 12 and 13. I am grateful to 
David White for drawing my attention to the existence of Kubjika manuscripts in Jodhpur. 
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surprising. Hopefully future research will reveal how they got there. However, 
however that may have been, the presence of so many copies of Kubjikā liturgies 
suggests that Kubjikā was worshipped in Jodhpur at least about the time the MSs 
were copied. Perhaps it reflects the religious beliefs and interests of Mān Singh, 
the early 19" century Rathore king of Marwar who was deeply involved with 
Gorakhnathi Yogis and whose patron deity was Jalandharanatha, one of the 
famous Nine Nātha Siddhas of the Gorakhnathi tradition.’ 

How the SM came to be called ‘Goraksasamhita’ is unknown. There is 
certainly no trace of Goraksanatha or his teachings in it. It seems to be more than 
just a coincidence that the extra chapter added to the SM is dedicated to 
Jalandharanatha who is venerated as the founder of the lineage to which Man 
Singh’s guru belonged. Is it possible that the SM was accepted as scripture by the 
Nātha tradition in Jodhpur for this reason as well as its name? There is an old 
Natha matha in the sacred area around Pašupatinātha temple near Kathmandu. It 
is possible that the short extra chapter and the colophons that converted the SM to 
the Goraksasamhita were written there. This would account for the two MSs of 
the Goraksasamhità found in Nepal. It is also possible that the change took place 
in Jodhpur. We have seen that the form of the colophons can be derived by 
combining elements from the original colophons of the SM with those of the 
KuKauM, MSs of which were also copied in Jodhpur. So the necessary elements 
to compile them were also available there. 


The Satsahasrasamhita 
The Satsahasrasamhita describes itself as the Kubjikamata of 6,000 verses 


that teaches the essence of the Kulakrama, the secret of Kula yogis.” The name 
‘Satsahasrasamhita@’ appears only in the colophons? where we also find the name 


' Man Singh and his army were besieged by his relative Bhim Singh in Jalore fort in south-western 
Rajasthan between the months of July and October 1803. He was about to surrender when Bhim 
Singh suddenly died thus allowing Man Singh to return to Jodhpur and claim the throne in 
November that year. Man Singh attributed this dramatic turn of events in his favour to the 
miraculous intervention of Jalandharanatha in whom he had great faith from his early childhood. 
Jalore itself, formally called Jalandhara, Jalandhari and Jalindhar, is built on a mountain identified 
with this Natha, who was also called Siddhanatha. Ayas Dev Nath, the custodian of the site where 
Jalandharanatha was worshipped, received a message from him for Man Singh assuring him that if 
he continued to hold the fort he would become king. Following his victory, Man Singh, perceiving 
Ayas Dev Nath to be Jalandharanatha incarnate, became his disciple. See White 2003: 168-169. 

? kulamārge tvayā devi prcchitam durlabham bhuvi | 

saram kulakrame [gh: -kramam] sarve [gh: sarvam] gidham tu kulayoginām || 

satsahasre [gh: -sram] tu devesi kubjikakhye matottame [gh: matetume] | 

anakhyeyam tavākhyāmi [gh: tacakhyami] na deyam kasyacit tvayā || SSS 10/2-3. 

? a typical colophon reads: iti šrīkulālikāmnāye šrīkubjikāmate šrīdivyoghasadbhāve 
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‘Srisatsahasra Srimata'.! However, the abbreviated form, ‘Satsdhasra’ appears 
several times in the body of the text) which also knows itself as the 
Satsāhasramata.* The commentary (vyākhyā) also refer to it as the Satsāhasra as 
does the Tīkā.* The former also calls it the Mūlasatsāhasra” It considers itself to 
be the concluding section (khanda) of the Kubjinimata said to be the scripture of 
twenty-four thousand verses. Further on in the SSS’ the same lines appear again 
but with a significant variant." There we are told that the concluding section of the 
Kubjinimata of 24,000 verses is called the siddhakhanda with which the 
Satsāhasra, ‘the most excellent of Matas', is identified. 

The earliest manuscript of the SSS caused a great stir when it was first 
discovered in the Nepalese Darbar Library by H.P. Šāstrī in 1898. It is now 
deposited in the Asiatic Society of Bengal. According to Sastri, it was copied in 
the 7th century and so he believed that it was the oldest existing Tantric 
manuscript and referred to it as evidence for the early date of the Tantras.” 
However, it has since been established that the MS was not written in late Gupta 
characters, as Sastri believed, but in a form of early sāradā script. This means that 
it was probably copied in the 12th century CE, or not much later, either in 
Kashmir or the western Himalayan region where this script was in use at the 
time." Apart from this MS there are only two others of the SSS. One is a palmleaf 
MS copied, at the latest, in the 15^ century and the other is a relatively recent 
copy in devanāgarī.'' There are two complete MSs of the commentary and a 
fragment. The oldest of these is palmleaf that appears to have been copied along 
with the palmleaf MS of the SSS. 

Internal evidence for the date of the SSS is scanty. SSS refers to Konkana 
and Candrapura in chapter 43, which describes the advent of the First Siddha to 


satsahasrasamhitayam 

! iti $rīsatsāhasre šrīmate [k: sasthah; kh: sasthamah] patalah || The colophons of chapters 7, 8, 
and 10 are the same. 

? Two examples are: 

sarvatantresv idam luptam satsahasre prakaásitam | SSS 29/31cd. 

uddharam kathayisyami satsahasre sphutam yathà | Ibid. 31/57cd. 

> satsáhasramate cātra samsphutara [k kh: sa-] kathitam mayā || Ibid. 28/56cd. 

satsāhasre mate devi nirbhrāntā [k kh: nibhrāntā] prakatīkrtā || Ibid. 28/108cd. 

satsāhasramate sarar kubjikāsyā [k kh: -sye] vadasva me | Ibid. 39/7ab; 

^ iti satsáhasre saptatrimsah [kh: -trimsatimah] patalah || Comm. SSS 

? Comm. on SSS 6/2. 

$ SSS 45/76cd-77. 

7 SSS 50/116-117ab. 

* There the quarter tasyordhvakhandam yat proktam (45/77a) reads (50/116c): tasyordhve 
siddhakhandam tu 

? See Farquhar 1920: 199ff.. 

? Van Kooy 1977: 881-890. 

! See Schoterman 1981: 16-20. 
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Candrapura and how he established the lineages of teachers there. Although we 
do not find references to these places in the core part of the text that runs parallel 
to the KMT, we need not assume that this chapter is a late addition. The SSS 
follows the KMT so closely that it may be argued that the absence of such 
references is simply because they are not found in the KMT. However, this is 
unlikely. The first chapters of the SSS, which are an integral part of the text, are 
an extensive, creative re-working, of their equivalents in the KMT that elaborate 
and systematically internalize the goddess’s mandala, which is identified with 
Candrapura. We have seen how the expanded version of the Samvartasütra at the 
beginning of the SSS exemplifies this development. Candrapura is uniformly 
projected into the triangular core of the mandala in the earliest sections of the 
MBT and then into the whole mandala in the later ones. However, while the SSS 
pre-dates the final redaction of the KuKh it probably did not exist when the YKh 
was being redacted because the lineages of teachers well know to the later 
literature has not yet developed. Moreover, the way SSS refers to the presence of 
foreigners (mleccha) in India also suggests that it was written after the redaction 
of the YKh. While the YKh refers only to incursions of invaders in the Punjab,’ 
the SSS declares that ‘the Ksatrīyas, though broken in battle, will act as if they are 
[still] powerful’.* The progression of events and the concomitant redaction of 
texts is confirmed by the KuKh, which draws from the SSS and so is certainly 
later. There we read that the 'kingdom of foreigners' (mleccharājya) was already 
established in the north of India,” thus confirming its later date. 

Although the additions to the SM may well have taken place after the 
redaction of the SSS, the first redaction of the SM may precede it. The gloss-like 
additions to the text of the KMT are in many instances parallel and 
complimentary. Although this is not uniformly the case, it appears that the 
redactor of one of the texts had the other in some form before him. There can be 
hardly any doubt that the SSS was redacted before KuKh and the Tīkā that draw 
from it extensively. We shall discuss whether that is so or not further ahead. 
Compared to the extensive passages we find in these texts in common with the 
SSS, there are very few in these and related texts sources that are also found in the 
SM. Nor is it at all certain in those few instances whether they are drawn from the 
SM or not." 

We find very few references to the Kubjika cult or passages drawn from 
the Kubjikā Tantras in other sources. None have been traced of the $M. It is very 


! See above, p. 297-298. 

? SSS 3/79. 

? pascime tu yuge deva mleccharājye ca uttare | KuKh 69/24cd 

^ Most notable amongst these passages is $M 23/41 ff. which describes the form of the 
Gurumandala based on the syllable Navatman also found in the KuKh (48/12-14ab). 
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significant, therefore, that the SSS is quoted by Vairocana in his 
Pratisthālaksanasārasamuccaya. Vairocana is believed to have lived in the 12" 
century and so we know that the SSS existed then. If it precedes the 
Kulakaulinimata, which we shall examine further ahead, then it is was redacted, 
at the latest in the first half of the 11" century, when the oldest MS of the 
KuKauM that has come down to us was copied. 


Additions in the Satsahasrasamhità to the Text of the Kubjikamata 


A detailed study of the additions and reworking in places of the text of the 
KMT in the SSS and SM shall have to wait until the critical edition of these texts. 
Here we limit ourselves to a few, brief remarks on the main ones. Major additions 
to the KMT in the SSS are: 
1) Chapter 12, which deals with a series of mantras projected onto twelve parts of 
the body called Dvadasanga. 
2) Chapter 20, which discusses the Kaula consecration (kulabhiseka). 
3) Chapter 39, which describes how the grid of letters called Vajragahvara should 
be drawn! 
4) Chapter 40, which deals with manipulations of the goddess's Vidyā and related 
syllables (1-28). The rest is dedicated to the Guhyakaula, which is essentially the 
teaching concerning the worship (pūjā) of the Krama, how the maņdala should be 
drawn for this and the syllables and mantras projected into it. It also includes the 
magical purposes of worshipping the deities associated with it. 
5) Chapter 41, which deals with the rules (samaya) and regime the initiate who 
worships the Krama should observe. 
6) Chapter 42, which deals with Siva's seven faces, their energies and 
corresponding Yoginis and a series of correspondences with Siddhas and the 
teachers of the earlier Kaula tradition and their projection into Wheels of the 
body. 
7) Chapter 43, which deals with the legends associated with the first Siddha and 
the formation of his lineages.” 
8) Chapter 44, which deals with the Sixteen Siddhas and hymns to them. 
9) Chapter 45, which deals with the Sodhahrdayadamara mantra, in relation to the 
application of the Six Yoginis, this mantra and the mantra of Vatuka. 
10) Chapter 46, which deals with the Wheel of the Mothers, with a practice for 
each one in relation to the medicinal herbs that she governs. 
11) Chapter 47, which deals with the Krama of Twenty-eight.' 


! The drawing of this grid is explained in SSS 39/49-95. The main part of the explanation (verses 
39/59-91) is edited and commented by Schoterman 1981: 189-197. 
? Most of this chapter is reproduced in chapter 46 of the KuKh. 


THE MANTHĀNABHAIRAVATANTRA 329 


The concluding verses of chapter 45 are the same as the concluding verses 
of the entire SSS.” These verses praise the SSS and admonish that it should be 
kept hidden from the uninitiated. They are therefore an appropriate conclusion to 
the entire Tantra. Chapter 48 incorporates a section of chapter 24 of the KMT and 
chapters 49 and 50, chapter 25 of the KMT. It is possible that chapters 46 and 47 
were, in part at least, tacked on latter. 


The Manthānabhairavatantra of Twenty-four Thousand Verses 
and related Tantras 


The Kulakaulinimata 


The oldest dated manuscript of the Kulakaulinimata that has recovered was 
transcribed in 1179 CE.* However, there is another manuscript that is certainly older. 
It is written on a type of long palmleaf that is not found after the eleventh century in 
an old form of devanāgarī of which there are only a few other exemplars.* The 
handwriting appears to be that of the scribe of a MS of the TS which was copied in 
NS 217 (= 1097 CE) during the reign of Harsadeva (1085-1099 CE).* The first 
manuscript of the KRU was copied during the reign of the same king. The earliest 
MS of the KMT, which is that of its Laghvika version, is dated 1038-9 CE. These 
dates give us a measure of the time of entry of the Kubjikā cult into the Kathmandu 
Valley, but not, of course, when these texts were redacted. 

There are close to 20 manuscripts of the KuKauM preserved in the 
National Archives in Nepal, out of these, seven are the most complete and the rest 
fragments varying from a few sheets to over half the text. Thus, apart from the 
KMT, it is the Kubjika Tantra which has the greatest number of manuscripts. 
Moreover, although only five MSs of this Tantra have been located outside the 
Kathmandu Valley, that is more than any other Kubjikā Tantra. One manuscript in 
Bengali characters is preserved in the Asiatic Society in Calcutta. It is a copy of a 
seventeenth century Nepali manuscript that belonged to the mahant of a temple in 


! See KuKh vol. 6, appendix 9. 

? SSS 50/112-118. 

> Kesar Library MS no. 592. NGMPP reel no. C 55/9. The date is NS 300. 

^ Manthānabhairavatantra NAK no.3-788-139; NGMPP reel no. A 42/7. 

5 Sritantrasadbhava NAK MS no. 5-445-185; NGMPP reel no. A 44/2. 

Colophon: dvišate samvatsare tite saptadasasapuratah phālguņasya tu Suklasya uttamesu 
trayodašī tārakā pūrvaphālguņyā šukragraha sušobhane sumurte pujya satkara 
siddhihetuvarārthina šrīnepālasya vijayarājye mahān šrīharsadevarājasu pasupatisthanasajna 
govardhanānkita. Petech (1958: 142) verified the date as 27 February, 1097. 
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Bodha Gaya.' Two other MSs are deposited in the library of the Mehraghar Fort 
in Jodhpur. Both are 19th century devanāgarī manuscripts.” Another devanāgarī 
MS is in the Ganganatha Jha Institute in Allahabad.’ 

Although there are a good number of MSs, they are all quite corrupt. This 
is due in part, no doubt, because of the particularly bad transmission in the 
Kathmandu Valley.* Another more important reason is that they are all derived 
from just one corrupt original. We can infer that from the fact that all the most 
complete manuscripts begin in the same place somewhere in the middle of chapter 
(patala) seventy-four and continue serially up to chapter ninety-three. This 
chapter is probably the final one as it ends, as the early major Kubjikā Tantras do, 
with an injunction to worship the teacher and the deities along with scripture and 
a warning to keep it well hidden. 

The colophons of the KuKauM are quite simple compared to the long 
colophons of the MBT and exhibit few variations. The chapters are called 
patalas? In this respect the colophons of the KuKauM follow the model of the 
earliest Kubjika Tantras. However, they also add a detail we find in the colophons 
of the MBT, namely, the statement that the Tantra belongs to the tradition of 'the 
great sacrifice of the Churning Bhairava'. A typical colophon says: 


This (is a chapter) in the Tantra called CaturvimSatisahasra, a 
descent of the Srikulatantra, the venerable Kulakaulinimata, a descent 
of 90 million (verses) (navakoti) within the tradition that extends for a 
billion (satakoti) (verses) in the great sacrifice of the Churning 
Bhairava.^ 


! The covering sheet of this manuscript records that it was presented to H. P. Sastri by a certain 
Rakhal Das Banerji on the 16" November 1913. It is further recorded there that the MS was 
‘copied from a manuscript belonging to the Mahant of Bodh Gaya dated Nepal Era 761 (+ 879) = 
1630 CE. It is written on European paper of foolscap size. It consists of 199 folios with 35 lines on 
a page. Only one side of the paper is written. The script is Bengali. The manuscript is in good 
condition. It contains only patalas 76 to 79. On the covering leaf it is called 
caturvimsatisahasrikamantra-bhidhana. 

? These are serial number 2825, library accession number 1487 and serial number 2826, library 
accession number 1488 consisting of 318 and 319 folios, respectively. 

> Incomplete, the manuscript, written in devanāgarī on paper, is 313 folios long. The catalogue 
number is 2651 and MS no. is 7105/4003. 

4 NAK MS no. 5/928 Saivatantra 1009; NGMPP reel no. A 179/6 an example of how easily texts are 
corrupted by copiests. The scribe of this manuscript boasts in his final colophon that he improved 
the text of an old MS by comparing it with another MS. The result is the most corrupt of all the 
MSs. 

> The number of the chapter is preceded by its name which ends with -varnano (x 8), -kathana (x 
2), 0 (x 5), -vidhi (x 1), -nirnaya (x 3), -visaya (x 1) and then nama. 

5 iti mahāmanthānabhairavayajūe šatakotipramāņe anvaye navakotyāvatāre Srikulakaulinimate 
Srikulatantravatare caturvimsatisahasre tantrabhidhane 


THE MANTHĀNABHAIRAVATANTRA 331 


By its relation to Bhairava's sacrifice and its very name - 
CaturvimSatisahasra - the KuKauM is claiming the identity and status of the 
MBT.!' This was accepted quite early on as we know from the scribes of the oldest 
manuscripts who refers to it in their colophons as the Šrīmatabhaftāraka,” that is, 
the MBT. No reference is made to the mythical, original scripture of ninety 
million verses in the body of the text or, for that matter, in any other Kubjikā 
Tantra. A Kaulinīmata does appear in a list of Mata Tantras in the AS however 
they are labelled as Mata Tantras that should not be considered to be part of the 
Šāmbhavakula. The Kulatantra (but not Srīkulatantra) is mentioned in two 
chapters of the KuKauM that are common with the SSS. In one of them a teaching 
is said to be elucidated in the Satsāhasra. The variant of this line in the KuKauM 
replaces this proper name with the generic expression 'kulatantra'^ The other 
instance is more complex. Chapters 45 and 50 of the SSS conclude with the same 
lines admonishing that the teachings be kept secret and that one should worship 
'this Mata'. In the SSS we are told that the Mata is: 

The (scripture consisting of) twenty-four thousand (verses) that is called 
the Kubjinīmata contains in its last section (urdhvakhanda) the disclosure of the 
profound meaning of the (whole) book. O mistress of the gods, it is said to be the 
excellent Mata of Six Thousand (verses) (satsāhasramata).* 


The version in the KuKauM substitutes, as one would expect, its own 
name for the SSS: 


! The KuKauM ends with the statement: This is the supreme secret, namely, (the scripture called) 
Caturvirnšasahasraka. 

itīdam [k, gh, ù: idanim; kh g: idānī] paramam guhyam [n: pujyam] caturvirnšasahasrakam [kh: 
caturvimsat-] | KuKauM 21/117ab 

? For example the scribe's colophon of NAK MS no. 3-788-139; NGMPP reel no. A 42/7 reads: 
samaptam sri || šrīmatabhattārakar || iti Subham || marngalamahāšrī || 

3 SSS 46/71ab says: (Vatuka's mantra), concealed in the other Tantras, has been elucidated in the 
Satsāhasra. 


gopitam cānyatantresu satsāhasre sphutīkrtam | 


The variant of this line in KuKauM 2/80cd says: (Vatuka's mantra), concealed in the other Tantras, 
has been revealed in the Kulatantra. 


gopitam cānyatantresu [n: tamtesu] kulatantre prakāšitam [n: -tah] || 

^ SSS 50/116cd:... after that (Kubjinimata) is the Siddhakhanda which is . . . 
caturvimSasahasram tu yad uktam kubjinimatam | 

tasyordhvakhande yat proktam [50/116cd: tasyordhve siddhakhandam tu] 
güdhagrantharthabhedanam || 

kathitam caiva devesi satsahasram [k, kh: -sahasra] matottamam | 


SSS 45/77-78ab = SSS 50/116-7ab. 
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O goddess, (the scripture consisting of) 125,000 (verses) that is called the 
Kubjinimata contains in its last (part) (ūrdhva) the Kulatantra that discloses the 
profound meaning of the (whole) book. O mistress of the gods, (it is the scripture 
of) Twenty-four Thousand (Verses) that has been spoken to you.' 


The name of this text in catalogues is most often 
Manthānabhairavatantra, but sometimes we also find Caturvimsatisahasra, as we 
do on the covering sheet of some manuscripts. However, although this may well 
be the actual name of the text, as the colophons themselves say, I have chosen to 
call it by its alternative name Kulakaulinimata in order to avoid confusing it with 
the MBT. The other name, Srikulatantra or just Kulatantra, is an epithet, not a 
proper name. The KuKauM is the Kulatantra, which is called CaturvimsSati- 
sahasra. We find several references to the Kulatantra as the source of specific 
teachings. From these references we may get an idea of the original nucleus of 
the Kulatantra. For example, repeated references to the Kulatantra as the source 
of the teachings concerning the worship of the deities of the lunar and solar 
months - a topic that covers chapter 8 (81) to 12 (85) - suggest this. 

If the numbering of the chapters in the colophons is correct this means that 
about three quarters of the text is missing. What remains is about 6,000 verses 
long which means that the original may well have been around 24,000 verses 
long. Thus, the KuKauM may originally have been intend to be what the MBT 
actually became, that is, the scripture of 24,000 verses to which the KMT refers as 


! laksapādādhikam [k: laksam-] devi yad uktam kubjinimatam |I 

tasyordhve kulatantram tu güdhagrantharthabhedakam | 

kathitam tava devesi caturvimSasahasrakam || KuKauM 7/270cd-271. 

* The following are some expamples of references to the Kulatantra or Kulatantraka. 
mahāparvāh [k g gh: -parva; kh: -parva] samākhyātāh [k g gh: -ta] kathitāh [k g gh: -ta] 
kulatantrake || 1/219ab. 

gopitam cānyatantresu [n: -tam tesu] kulatantre prakasitam [n: -tah] M 2/81cd. 
kulatantraprabhedena [kh: kulatamtre-] tvaritā tvatprasadatah [kh: tatprasadatah] | 
šrutā hi [k, g,gh: ni; kh: ne] paramešāna tripurā vajrini tathā || 5/185. 

itidam [gh n: itidam] mandalam [k: mandala] dhyayam nirdistam [k: nirdistham; g: nirdesam; n: 
nirddiste] kulatantrake | 7/18ab. 

Srutam [gh: šruta] sarvamasesena kulatantrasya nirnayam [gh: nirna *(?);] | 8/1ab. 
etad [n: etat] gauryastakam proktam kulatantre [g: kular tatre] varānane | 8/367ab. 
nāmāni te pravaksyami yathā [g: yatham] ca kulatantrake | 10/32ab. 


Apart from one important exception right at the end of the text, discussed above there are 
no more references to the Kulatantra past this point. Nonetheless, it is mentioned as a source in as 
many as seven out of the nineteen surviving chapters of the KuKauM. 
> For ease of reference I number the chapters of the extant KuKauM from one onwards. Here I 
have noted the numbers of the chapters in the colophons in brackets. 
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its eminent mythical predecessor. However, although the KuKauM implicitly 
passes itself off as the MBT, several features of the text betray that this is false. 

We have seen that sūtras are a cardinal feature of the structures of the 
MBT. Thus, it conforms to the description in the KMT of its prototype, the 
scripture of Twenty-four Thousand Verses, which is said there to be a ‘collection 
of sūtras'.' The KuKauM is not divided into sūtras and so when it reproduces the 
lines in the KMT where there is a reference to them, it alters them so that the 
scripture which in the KMT is said to be a 'collection of sūtras is called in the 
KuKauM the scripture of 125,000 verses. 

These lines are part of the conclusion of chapter seven of the KuKauM, 
most of which is common with the last two chapters, that is, 49 and 50, of the 
SSS. They are an expansion of chapter 25 of the KMT, much of which is drawn 
from the TS.” It is most probable that chapter seven of the KuKauM is drawn 
from the SSS or, if not, certainly from the KMT. This chapter concludes as does 
the SSS with a passage in which the initiate is admonished to worship the Tantra 
and keep it secret. This is also the way the SM ends and so does the KuKauM 
itself.’ The ending of the KMT has been lost. This may well have been preserved 
in a more or less modified form as the conclusion of the SSS. Be that as it may, it 
is well placed in the SSS, but makes no sense at the end of chapter seven of the 
KuKauM. We may surmise, therefore, that the KuKauM has drawn its chapter 
seven (80) from chapters 49 and 50 of the SSS. 

The KuKauM refers to the Root Sūtra once from which it says the goddess 
is born." It also incorporates a sūtra into the first part of the first chapter of the 


! See above, p. 88-89. 

? KMT 25/1-192 = KuKauM 7/37cd-226ab; KMT 25/29-171 = chapter 14 of the TS. This section, 
on the Vow of Knowledge ends here in the KMT and is the end of the chapter in the TS. AII of 
chapter 25 of the KMT, is reproduced in the KuKauM. 

? After explaining how the Tantra should be worshipped and warning that the initiates who fail to 
do so and transcribe it and hear its commentary will go to hell, the KuKauM ends with the words: 


This secret, the Kaula Agama, should be kept hidden with effort. By keeping it hidden 
everything is accomplished. This is true without a doubt. Thus this is the supreme secret, (the 
scripture of) twenty-four thousand (verses). And this is the Kulatantra that is said to be the (the 
scripture of) Twenty-four Thousand (Verses). 


idari rahasyam [g: rahasya; n: raham *] kaulagamam gopantyam prayatnatah | [kh: ?] 

gopanāt [kh: gopa *? t; g gh ù: gopanā] siddhyate [g: siddhe; ri: siddhidā] sarvam satyam satyam 
na samsayah [g: Sasayah] || 

itidam [k, gh, n: idanim; kh g: idānī] paramam guhyam [r: pujyarn] caturvimsasahasrakam [kh: 
caturvimsat-] | 

kulatantram [k, gh, n: kule-; k, kh, g, gh, n: -tantre] catuh proktam tatha [k, gh: astà; n: astha] 
vimsasahasrakam [kh: ?; g: -vimsam; -] || KuKauM 21/116-117. 

^ By means of the sequence (of letters) beginning with Šrīkaņtha (i.e. A), she who is born of the 
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part of the KuKauM that has come down to us. It may well have been one of the 
sūtras that were linked to the Srimata, that is, the MBT, although not found in the 
version that has come down to us. This sūtra and the rest of this chapter of the 
KuKauM, which may also have been a sūtra taken from the same source, is a 
standard presentation of the lineages of Siddhas. The Tīkā reproduces the sūtra 
and comments on it but unfortunately does not tell us its source.’ Some verses are 
also found in the AS.” Significantly, the only references we find in the part of the 
KuKauM we have to the Deccan and Konkana are in this sūtra where, as usual, 
they are said to be the home of the Nine and Sixteen Siddhas.* 


Root Sūtra, is the mother of persistence and destruction. 
Srikanthadikramena sthitilayajanani mūlasūtrodbhavā sā | KuKauM 21/57c. 
' The Tīkā comments on the following line of the KuKauM: 


The fruit that has been perceived correctly in the great sacred seat during a solar eclipse is 
attained immediately by reflecting on the meaning of the sūtra. 


sūryagrahaņe [k, kh, g, gh: sūyorāge] mahapithe drstvā samyak ca yat [g: ?] phalam |l 
tat [g: tatah] phalam labhate sadyah [kh gh: sadyo; g: ?] sūtrārthasyaiva [kh: sūtrārdhasyiva] 
cintanāt [k, kh, gh: cetanat] |. KuKauM 1/31cd-32ab. 


According to the Tīkā, the sūtra meant here is the Samvartasittra, the Maharnavasitra or, 
generically, any of the other major sūtras. Perhaps the Mahārņavasūtra is the Root Sūtra as this 
deals with the Yoni which is 'the Great Ocean'. The Tīkā may be mistaken. We know that these 
lines come at the end of the passage as the Tīkā's commentary on it ends here. So it is more 
probable that the sūtra to which these lines refer is the passage which forms part of the conclusion. 
Moreover, the next part of this chapter in the KuKauM begins with the goddess saying: 


O god, I have heard all the Srimata and my Mata. 
Srutam deva maya sarvar [gh: ?] šrīmatarh ca matam mama || KuKauM 1/37cd. 


The Srimata probably means the KMT and goddess's Mata is possibly the MBT. If the 
KuKauM has drawn both the previous sūtra and the following passage that makes up the rest of 
the chapter from the same source, the goddess is saying that she has heard all the Mata up to there 
and now wants to hear more. If this is so, we may conclude that all this chapter was drawn from 
some redaction of the MBT. 

* KuKauM 1/1-5ab = AS 8/52-56ab. 
> sodasaite mahāsiddhāh [kh gh: -siddhā; g: siddharn] komkane [k: kunkane] hyadhikarinah [AS: 
Srikonkane cādhikāriņī] | KuKauM 1/5ab. 


sastyabdāste [k kh gh: sastyabde te; g: sasthavde te] samākhyātāh [kh: savyākhyātāh; g: 
samākhyātah] kalpānte [k kh g: kalpante] daksinapathe || KuKauM 1/24cd. 

konkane [k: kurnku(?); kh: kurnjane; g gh: kumkane] tu [gh: nu] tridhā [g: vidha] bhinnarn 
tathaugham [k: tathadyam; kh gh: rathadyam; g: nathogham(?)] tu [g: ca] kalau yuge | 

tasya te nava putrasca [g: putrārhšca] samjatah [k kh gh: sanjata; g: samjata] kalivartake [g: 
kalicaruke; gh: kalivarttake] || KuKauM 1/45. 
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We have seen that these Siddhas are not mentioned in the KMT and with 
the development of the tradition, their identity became progressively more 
palpably defined. The elaborate presentation of these Siddhas, complete with 
details of their date and place of birth, caste, and consorts in this chapter is a sign 
that it was redacted after the first recension of the YKh where these Siddhas still 
have only an ideal existence. Indeed, this presentation is amongst the most 
developed we find in the corpus, as such it is the one the author of the Tīkā chose 
for his exposition of the teachers and their lineages. The first part of this chapter is 
missing in the MSs of the KuKauM. However, from references found in the 
second part on which the Tīkā comments, it is evident that it has also drawn from 
the first part that has been lost. 

Tracing the Kubjikā sources of the KuKauM is very important. Relative 
chronology can be ascertained to a certain extent by observing the progressive 
developments that take place in them. However, without some external referent it 
is normally not possible to establish specific dates. Often the best we have is the 
date of the earliest manuscript. In the absence of other evidence, this provides an 
upper limit for the date of both the text itself and those incorporated into it. Thus, 
it is worth dedicating some time to establishing the priority of our sources. We 
have seen that chapter seven of the KuKauM probably draws from the SSS. 
Analysis of chapter two supports this view. Although there are several differences 
in the layout, chapter 2 corresponds to chapters 45 to 47 of the SSS. We shall 
examine them and see what they can tell us about the original source of these 
passages. In the beginning of chapter two of the KuKauM the goddess says that 
she wants to know about the common basic Krama (sādhārakrama). This is 
essentially the Sequence of Twenty-eight of the 'the three excellent lineages’ 
(Sresthauvalitraya). The god responds by listing the six parts of this Krama in the 
order they will be treated in the second half of chapter two.' This is the subject of 
chapter 47 of the SSS, which is entirely dedicated to the Krama. Much of the text 
is the same, although the sequence of the six parts of the Krama according to the 
SSS is not exactly the same in the KuKauM. 


' Listen, O goddess, I will tell (you) the most excellent Sequence (krama) that is common 
(sādhārakrama) (sic. sādhāraņakrama) to all the lineages (Gvali). Listen, O beloved, (as I tell it to 
you) in brief. The Vidya of the (goddess), the Eldest One (jyesthā) is part of the lineage of the 
Eldest. The limbs and faces have come forth from that. The deposition on the hands (has also) 
come forth from that. 

The group of four refers to the (four) sacred seats. Such also is the group of Five Jewels 
(that comes next). (Then comes) the group of six called (the group of the) Pure Ones (vimala). 
(Then comes) the group of four called that of the Siddhas. The one called Mahantā is the fifth 
(group) and the group of four called Sundari is the sixth. Moreover, there is the group of six 
goddesses begininng with Da (i.e. Dākinī), (then) Vatuka and Gane$vara. That sequence, O Great 
Kali, beneficial and common to all the three lineages of the Eldest One has been told to you, O 
lady of firm vows. KuKauM 2/2-8ab. 
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After these opening lines, the text of the two sources coincide. The god 
announces the subjects of the first half of this chapter. This corresponds to 
chapters 45 and 46 of the SSS, which may have originally been one chapter of an 
earlier version of the SSS. The subjects are a mantra called Sodhahrdayadamara' 
and the Devyāstaka, that is, the Eight Mothers and their corresponding herbs 
(ausadhi) that lend their names to the two chapters in the SSS.’ First comes the 
extraction, deposition on the body and benefits’ of the Sodhahrdayadamara, also 
called amongst other things, Vajrasimha, Vajrapafijara and Manthanabhairava. 
This is followed by the sadhana of this mantra.* The mantra of Vatukanātha, its 
extraction and benefits comes next.’ Chapter 45 ends with a short passage that has 
somehow been misplaced here. The KuKauM, which omits it, preserves a better 
version in this respect. 

The Octet of Kula, that is, the Eight Mothers described next are 
worshipped in the form of medicinal herbs. Their curative and magical uses are 
described." This is followed by the procedure to make a tilaka with the Vajrakubjī 
Vidyā* during a lunar eclipse that brings those who see it under one's control. The 
chapter concludes with the worship of Vajrakubje$vari in association with the 
Eight Mothers in the form of their herbs in the middle of the Five Wheels of 
Goddesses, Dütis, Mothers, Yoginis, and Khecarīs.” Next the SSS describes the 
seed-syllable mantra used to generate the herbs of the Mothers." The equivalent 
passage in the KuKauM, which is a few lines longer, presents the same seed- 
syllable as the SSS, namely, HSRAŪAUM. In the KuKauM this is repeated twice. 
In the first four lines the code is the same as the one in the SSS, although the 
exact wording of the lines differs. The following lines in the KuKauM present the 


! This is treated in KuKauM 2/7cd to 2/80 2 SSS 45/1-73ab. 

? (This chapter is called) Sodhāhrdayadāmara and is the forty-fifth. This is the forty-sixth chapter 
called the division of the venerable group of Eight Mothers. 

Chapter two of the KuKauM is called sādhārakramabrāhmyādi - osadhī-adhyātmakramavarņana. 
? KuKauM 2/8-43ab = SSS 45/2-36ab. 

^ KuKauM 2/47cd-64 = SSS 45/36cd-54ab. 

> KuKauM 2/65-80 = SSS 45/54cd-70. 

* Chapter 45 of the SSS ends with a passage (the equivalent of SSS 45/71-78) concerning the 
worship of the Mata and keeping it secret. This is repeated at the end chapter 50 of the SSS and 
chapter seven of the KuKauM which is chapters 49 and 50 SSS. As such passages normally come 
at the end of these Kubjika Tantras, its placement there makes sense whereas it is incongrous and 
out of context at the end of chapter 45 of the SSS. 

7 KuKauM 2/80-124 = SSS 46/1-44ab. 

* KuKauM 2/125-130 = SSS 46/44cd-50. 

? SSS 46/49cd-68ab. These Five Wheels are the subject of chapter 14 to 16 of the KMT translated 
and explained by Heilijgers-Seelen 1992. 

10 The chapters of the SSS have been divided here incorrectly. The MSs place the six lines that 
deal with this seed syllable at the beginning of chapter 47. It is clear from the subject that they 
belong to the end of chapter 46. Moreover, this is where the commentary places them. 
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letters of the same seed-syllable as symbols of the gross elements. One wonders 
whether the version in the KuKauM is an expansion of the one in the SSS or if the 
latter is a contraction of the former. We know something is amiss with the version 
in the SSS because these lines should come at the end of the long passage on the 
Mothers, as this is the mantra that should be employed to worship them. Instead 
they are found at the beginning of the next chapter. Moreover, in the KuKauM, 
unlike the SSS, we are told the purpose of the herbs associated with the Mother. 
Thus in the KuKauM we read: 


Siva with five faces should be worshipped in the middle of 
the group of eight (letters of this) mantra. In this way I have explained 
the (mantra used when making) lustration to the feet (pādyārgha) (of 
the deities of the) herbs.' 


It is surprising that this conclusion with this essential information is 
missing in the SSS. Is this because the KuKauM is the original source or is it 
drawn more accurately from another common source? The same question arises if 
we analyse the second half of this chapter, which corresponds to chapter 47 of the 
SSS, in the same way. This is dedicated to an explanation of where and how the 
twenty-eight component deities, divided into six groups (satprakāra), of the 
Sequence of Twenty-eight (astavimsatikrama) are present in the body. This is an 
important topic because ‘the fettered soul (pasu) worships the body but, deluded, 
does not know (what the body really is).’* The SSS itself tells us that the purpose 
of its own exposition of the Krama is to present its inner equivalent within the 
body, as the external one had already been revealed. The goddess wants to know 
from Bhairava the inner Krama (adhyātmakramasantati). He responds saying: 


I will tell (you) the great secret I have not told anybody, 
that is, about the sixfold (Krama) (satprakāra) in the body and how 
it pervades (it). I have talked about the internal and the external 
Krama before. O mistress of the gods, those low people who do not 
know it damage themselves (by their ignorance). Having taught the 
external Krama found in the texts (pustakastha), they feel proud 
and are mislead here (in this subject) by the guardians of Kula 
(doctrine) and so, feeling shame, they do not inquire about the 


! mantrastakasya [gh: ?; ù: mantrāstasya] madhye [kh: madhya; gh: ?] tu pūjyam [g: piijyam; gh: 
?; ù: puspam] paficananam šivam || 

ausadhīnām tu pādyārghyam [kh: usadhinamupamdyargham; osadhinamupadyartham; gh: ?] 
tathā ca kathitam mayā | KuKauM 2/153cd-154ab. 

? šarīram püjayet [k, kh: -yat] pašur [k, kh: pāsu] na jānāti [k, kh: jananti] vimohitah [k, kh: -tah] 
| SSS 47/10ab. 
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teaching concerning the inner Krama (adhyātmasthakrama). [. . .] 
Therefore one who has devotion, and not those who do not, should 
make every effort to know the Krama both internally and 
externally.’ 


Thus the SSS is telling us quite clearly that a version of the Krama 
worshipped externally had already been described in an earlier text. However, 
such statements commonly cover up the introduction of new material. In order to 
see whether this is the case here or not, let us examine the two versions. The text 
of the SSS is fairly correct and each of the six sections that deal with the six 
groups are neatly labelled separately, whereas the text of the KuKauM here is, as 
it is in general, badly corrupt. The contents of the two versions are basically the 
same, despite, in places, substantial variants and the omission or addition of a few 
lines here and there. The most significant and surprising divergence between the 
two versions is that the order in which the six groups are presented differs, as do 
their names in some cases. There are several versions of the Sequence of Twenty- 
Eight.” The extent and sequence of the groups generally follows the order laid 
down by the opening verses of the KMT, namely, 4-5-6-4-5-4. We find, however, 
that the contents of these groups varies in different sources. It is, therefore not 
possible to say which of the two versions is ‘correct’. Essentially, apart from 
changes in details, what has happened is that the passages concerning the first and 
second groups of five, that is, the mantras called the Five Jewels and the Pure 
Five, have exchanged places.’ The question is whether this change was made in 


! kathyami mahāguhyar yanna kasya udīritam [k, kh: tü-] | 

satprakārar ca dehastham yathā vyāpya [k, kh: vyāpti] vyavasthitam || 

maya pūrvaiva coktam hi sabahyabhyantaram kramam | 

ye na jananti [k, kh: -nāti] deveši svayam [k, kh: tusān] khaņdanti [k, kh: ka-] te ‘dhamah || 

bahyam [kh: -hye] yat [k: karopyantu] pustakastham tu Siksitva kramasantatim | 

darpitàs te bhavant iha bhramitah kulapalakaih M 

lajjayā naiva prcchanti adhyātmasthakramānvayam [k, kh: - tmakramamasyayah] | 

[...] tasmat sarvaprayatnena sabahyabhyantaram [k: sarvāhyā-; kh: savavāhyā-] kramam | 

jfiatavyam bhaktiyuktena ndnyais ca [k, kh: -nyaiva] bhaktivarjitaih || SSS 47/2-5ab, 9. 

? See KuKh vol. 3 appendix 8. The layout and contents of chapter 47 of SSS is presented ibid. in 

appendix 9. 

? We may tabulate the order of presentation of the six groups in the KuKauM and SSS as follows: 
3. Table of the Six Parts of the Common Krama 


KuKauM SSS 
Four sacred seats (pithacatuska) Four sacred seats (pithacatuska) 
Five Jewels (ratnapaūcaka) The Pure Five (vimalapaficaka) also called The Five 
Elders (vrddhapaficaka) 
Six Pure Ones (vimalasatka) The Sextet of Grace (nugrahasatka) 
Four Siddhas (siddhacatuska) The Four Siddhas (siddhacatuska) 
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the redaction of the SSS or the KuKauM. A third possibility is that the KuKauM 
and the SSS drew from a common source. 

It seems unlikely that the version in the KuKauM was drawn from the SSS 
and the order was corrupted in the transition. If this occured, it would have been 
the result of an error committed by the redactor, rather than a mistake on the part 
of a scribe. If this is the case we would then have to postulate that he tried to 
justify this mistake by composing the verses noted above with which chapter two 
of the KuKauM begins. Moreover, he also chose to diminish the content of the 
descriptions of some of the groups.' This seems unlikely. Moreover, it is quite 
reasonable to suppose that the redactor of the SSS, thinking that the first group of 
five was misplaced, substituted it with the second group of five. Indeed, when the 
Five Jewels are part of a Krama, they are normally the penultimate group.” Again, 
the version in the KuKauM relates each of the five mantras to a corresponding 
world, in accord with what the mantras themselves say about the residence of the 
Yoginis to which they refer. In the SSS they correspond to five Wheels within the 
body. These parallelism are in accord with the purpose of the SSS’s exposition,’ 


The Five Mahantās The Five Jewels (ratnapaūcaka) 
(mahantàpaficaka) also called the 
Pure Five 
The Four Beautiful Women The Four Mothers (ambacatuska) 
(sundarīcatuska) 


The SSS begins with the first group of four sacred seats as does the KuKauM. The SSS continues 
with the Pure Five, also called the Five Elders. The Five Jewels, which is the fifth of the six groups 
in the SSS, appears in the KuKauM in its place. The. SSS continues with the group of Five Pure 
Ones (vimalapaficaka), which the KuKauM places after the Four Siddhas, the fourth of the six 
groups in the KuKauM. Then comes the group of six chastisements (nugrahasatka), called the Six 
Pure Ones (vimalasatka) in the KuKauM. The six Yoginīs in this group punish the wicked in 
different ways according to the particular vice each one governs. The Yoginīs are not named in the 
KuKauM, only labelled ‘first’, ‘second’ and so on. In the SSS each one is given a name ending in 
avvā. The four Siddhas who reside in the main sacred seats are discussed next in both versions, a 
few lines found in the SSS are missing in the KuKauM which has a couple of extra lines not found 
in the SSS. After the group of Four Siddhas the KuKauM continues with the Five Pure Ones 
whereas the Five Jewels follow in the SSS. Then both sources conclude their exposition of the 
Sequence of Twenty-eight with a group of four goddesses. These are called the Old Women 
(vrddhācatuska) or the Mothers (ambā) in the SSS, whereas the KuKauM calls them the Beautiful 
Women (sundarī). Here too the text in the KuKauM is very corrupt and there are several lines 
missing that are found in the SSS. 

! See previous note. 

? This is what we find, for example, in chapters 29 to 34 YKh (1) that have been reproduced in 
chapters 59 to 64 of the KuKh. 

? We may take the variants in the verse that describes the first Jewel, which is that of the Sky 
(gagana), as exemplary of the others. It is quite clear that one of the two versions is a consciously 
modified version of the other. The KuKauM reads: 
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there would be no reason to alter the text from the one in the SSS to the one in the 
KuKauM. Indeed, it would make more sense if the redactor of the SSS altered it 
to make it consistant with the purpose of the entire exposition. 

After the six groups of the Krama, the text in both versions continues with 
the other subsidiary groups and returns to being practically the same. However, 
here we find that the version in the KuKauM omits about fifty verses found in the 
SSS. The break in the text of the KuKauM is evident, although an attempt has 
been made to cover it up. This discrepancy may well be the result of a faulty 
manuscript of the source the redactor used to construct the text of the KuKauM.' 


O goddess, the house of the Sky is the abode which is the most excellent support. O fair 
lady, the abode is (called) Illumined by the Skin and is said to be in the world of heaven. 


gaganasya grham [g: grhe] devi puram [kh: gura] caiva [kh: vaiva] varāšrayam || 
tvagdiptam [k kh: tvadiptam] tu puram bhadre svargaloke [g: svavaloke; n: svalokesu] 
prakirtitam | KuKauM 2/150cd-151ab. 


O goddess, the abode of the Sky is the abode which is the support of phenomenal 
existence. O fair lady, the abode is (called) Illumined by the Skin and is said to be the (Wheel 
called) Self-sustained. 


ādhārasya puram devi puram [k: param] caiva bhavāšrayam | 

tvagdiptam tu puram bhadre svadhisthanam [k kh: sā-] prakīrtitam || SSS 47/55. 

' KuKauM breaks off after the equivalent of SSS 47/91ab to resume again at SSS 47/137c. The 
break comes just after the first line of a passage concerning Gaņeša. He is the last of a series of 
deities projected into the body. A break after the verse dealing with him would be understandable 
but at this place in the text it is clearly haphazard and unintentional. 

A long passage in the SSS comes next. It deals with the inner symbolism of the 
Samvartamandala, the Island of the Moon. The other sacred sites in which the goddess resides are 
homologized with 'inner' places. The SSS (47/135cd) concludes saying: O goddess, all this Krama 
is in the town within the body (etat sarvan kramam devi dehasthapuramadhyagam [k kh: 
dehastham-]). Two lines further ahead a new subject begins. The vital breaths are equated with the 
goddess's faces first. This is missing in the KuKauM. Then the texts of both continue together 
enumerating the equivalences between the vital channels (nādī) in the body and the goddess's 
limbs. 

Clearly, a drop out has taken place in the KuKauM. Moreover, the redactor has tried to 
cover it up by shifting down the diction ‘etat sarvarn kramar devi’ from the lines that conclude 
the previous passage which is missing in the KuKauM. The SSS reads (the parts common to both 
texts are highlighted in bold): 


etat sarvam kramam devi dehasthapuramadhyagam [k kh: dehastham-] | 
yo na jānāti tattvena nāsau [k: * šo; kh: * so] canvayikah smrtah || 
pranam devi ūrdhvavaktrar tu apánam tacca pūrvakam | 
samdnasamjnakam [kh: samanam-] vàmam udanakhyar tu daksine |l 
vyanakhyam pašcimarh devi netrany esam atah $rnu | SSS 47/132-134ab. 
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Despite the care with which the redactor has disguised his source, he forgets to 
make an alteration towards the end of this chapter where we are told that the 
source of one of the subjects discussed, and hence presumably also the others, 1s 
the Srimata. The same line is found in the SSS. This Srimata, may well be the 
common source for both texts. Moreover, it may well also be the source of the 
first chapter of what remains of the KuKauM.' 

The previous chapter of the KuKauM dealt with the lineages of teachers. 
We shall see that the Tīkā comments on this chapter and attributes it to the 
Brhadāgama. This may be the third common source or, more probably, the 
KuKauM itself. Let us take a closer look at the verses with which the KuKauM 
introduces its exposition. The goddess begins by saying that she has heard about 
the lineages of teachers (gurupanktikrama) and that she now wants to know about 
the Krama which is common to the Kramas (sādhārakrama).” Most specifically, it 
is the common Krama of the three Kramas of the Lineage of the Elders.’ This 
statement is very significant. The KMT presents only one Krama. Even though 
three lineages are beginning to emerge, they do not have Kramas of their own. 


These lines are reduced in the KuKauM (2/223ab) to: 


etat sarvam [k kh: sarva; g: sarvva] kramam devi netrany etany atah [k: -tamadhah; kh: - 
nāmatah; g: netranyetamatah; gh: ?; n: netrāraņye ca tamatah] šrnu [gh: ?] | 


These differences may be explained if we assume that some folios were missing from the 
manuscript of the source the redactor of the KuKauM used to construct his text and the first few 
lines of the folio he did have were unclear. The redactor could read etat sarvamn kramar devi and 
so he simply placed it at the beginning of the first line he could read in the MS of his source. This 
somehow patched up the loss. 

! sadadhvayajanam [k kh: -jananam] devi šrīmate samprakirtitam | SSS 47/143cd = KuKauM 
2/232ab. The same 'signature' has been left behind in chapter one where we read: 
Srutam deva mayā sarvam [gh: ?] Srimatam ca matam mama | KuKauM 1/37cd. 


In chapter 7 which is drawn from chapters 49 and 50 of the SSS which are expansions of 
chapter 25 of the KMT, the Srimata in the following reference is clearly the KMT: 


šrīmatar [all MSs: te] ye na vindanti [n: * * ti] tesam bhranti pade pade [n: +pade] | KuKauM 
7/88ab = KMT 25/25cd. 

? The form *sádhára-* commonly replaces ‘sadhdrana-‘ in the Sanskrit of these texts. The correct 
form is found in the following line confirming that this is the intended. 

sarvasadharanam nātha kramam [n: cakram] caiva šubhocitam [g: Subhoditam; gh: ?; n: 
süvoditam] || KuKauM 2/7cd. 

> O Mahākālā, that Krama, which is common to all, is beneficial. O lady of good vows, I have told 
you the Krama of the three (forms of the) Lineage of the Elders. 


etat kramam [k, kh, g, gh, n, c, ch: krama] mahākāle sarvasadharanam hitam || 
jyesthāvalitrayasyaiva [k: Sresthovalitrayasyaiva; kh: sasthavalim trayamsyaiva; g, gh, n: 
Jyesthavalitrayasyaiva] kathitam tava [kh, n: ca] suvrate [n: šubhavrate] | Ibid. 2/6cd-7ab. 
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The same is the case in the SSS. However, we know from the Tīkā that the 
Brhadāgama taught a series of Kramas arranged in groups of three associated 
with the three lineages.' Thus, if the Brhadāgama is the KuKauM, which is guite 
possible, it is likely that the source of the SSS is the KuKauM. Otherwise, the 
common source of both is probably the Brhadāgama 

Tantras commonly appropriate material from other Tantras, even those of 
different schools. The Kubjikā Tantras are no exception. The KMT draws 
extensively from the TS, as do later Kubjikā Tantras, including the KuKh.” The 
Svacchandabhairava is another important external source. The Kubjikā Tantras 
also draw from one another. The extent to which they do this varies. While the 
YKh and SKh draws nothing from outside, approximately half the text of the 
KuKh is imported, mostly from other sections of the MBT. The marked degree to 
which the KuKauM, or, at least, what has remained of it, draws from sources 
other than Kubjikā Tantras is one of its most striking features. 

What we have of the KuKauM is built up of sections, some running into 
several chapters that can be read independently. Some of these can be traced 
virtually in their entirety to other extant sources. We have noted that chapter one 
(74) is a sūtra which presents the lineages of teachers and that it could have been 
drawn from a redaction of the MBT. Chapter two (75) of the KuKauM is probably 
drawn from the Srimata which is the common source of chapters 45 to 47 of the 
SSS. Chapter seven (80) is common with chapters 49 and 50 of the SSS, which 
are an expansion of chapter twenty-five of the KMT. Chapters two and three of 
the Svacchandatantra constitute chapter thirteen of the KuKauM. Chapters nine 
and thirteen to fifteen of the SvT are chapter fourteen (86) of the KuKauM. The 
visualization of Svacchandabhairava at the beginning of chapter fourteen is drawn 
from chapter nine of the SvT. Chapter fifteen (87) concerns the meeting of 
Siddhas and Yoginis on Siva's Night in Karavira. Most of it is drawn from the 
Kramasadbhava, which is a major authority for the Kashmiri Kālīkrama.* 


' KuKh vol. 3, appendix 8. 
* Just a glance at the concordance in vol. 14 is sufficient to see to what a large extent the KuKh has 
drawn from other sources. 
> Sitikantha refers to the Kramasadbhāva as his authority as follows: atha mahaugho gurukramah, 
sa ca vrndakramah kramasadbhāve hi savistaram upadistah MP (1) p. 86. 

Only one, incomplete MS of the Kramasadbhāva has been recovered. This is NAK MS 1- 
76 Saivatantra 144 reel no. A 209/23 The beginning and the end are missing. It breaks off in the 
middle of the seventh chapter (patala). The thirteen odd verses there that begin with the following 
one correspond to 15/59 ff. of the KuKauM. 


šrīmadduttaradigbhāge pitham pithavaram mahat | 
oddiyānābhidhānante siddhiyoginisevitam || KS 7/4 Il 
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Apart from these chapters, whose sources have been identified, we may 
surmise from the absence of any reference in them to Kubjikā that most of the 
others are drawn from unidentified external sources. This is the case with chapters 
three to five that deal with the worship of Tvaritā, Nityā and Tripurabhairavī, 
respectively. These are largely concerned with magical rites. We have seen that 
Tvaritā governs snakes and is related to Kubjikā in other Kubjikā sources. This 
would have been known to the initiate into Kubjika’s cult but the Tantra makes no 
explicit reference to Kubjika. Nitya (who is also called Durga) is linked to love, 
control and seduction and is associated with Kāmešvari.' This, the Tantra 
proclaims, is ‘the essence of the Nitya Tantra’, which may have been the source 
of this chapter. 

Chapter five (78) is called the Yoga of Tripura and the Hymn to 
Mahāmāyā which is the Oneness of Siva and Šakti’. Most of it is dedicated to the 
worship of Tripurabhairavi, whom we have already had occasion to discuss.* 
Vidyānanda, integrating the worship of Tripura as Srividya with her prototype, 
Tripurabhairavi, quotes the Uttarasatka in his commentary, the Artharatnāvalī on 
the NSA in four places. All four references have been traced in this chapter of the 
KuKauM. Although all the verses quoted by Vidyananda from the US can be 
traced in this chapter of the KuKauM and in the printed edition of the US, the 
latter does not coincide with the former. Moreover, quotations from the US found 
in other places cannot be traced in the KuKauM2 It is quite possible that the 
author of the US knew the Kubjikā tradition, even so the US is not a Kubjika text. 
At the beginning of this chapter of the KuKauM, Bhairava says that he has 
already heard about the fire sacrifice offered to Tripura and now wants to know 
about her worship (ārādhana). Thus seems it that this chapter was part of a Tantra 
and not of an independent text as is the published US. The latter is a short, dense 
tract concerned with Kaula Yoga, which may also have drawn from this common 
source. 

Most of the rest of the chapter is dedicated to the external and internal 
worship (referred to in the text as the Yoga) of Tripurabhairavi. We have seen that 
her worship is also prescribed in the MBT, implying her association with Kubjika, 
but here, as there, Kubjika is not mentioned at all. The passage ends with an 


The subject matter of chapter 15 of the KuKauM is consonant with that of the KS. So 
there is little reason to doubt that most of it was drawn from it. 
' Concerning Nitya, see intro. vol. 2, p. 226 ff.. 
? KuKauM 7/199. 
? tripurayogašivašaktisamarasatvamahāmāyāstava 
^ See intro. vol. 2, p. 216 ff.. 
> Dviveda refers in his intro. to the NSA (p. 32) to a verse of the US quoted by Amrtānanda in his 
Dīpikā on the YHr, which is said to be the first one in the US. However, this is not the first verse 
of chapter five of the KuKauM, nor can it be traced anywhere in it. 
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admonition to secrecy’ indicating that this may have been where this chapter 
ended in an earlier recension. The name of this chapter, which is also divided in 
two parts, confirms that the redactor intended a break here. 

The second half of this chapter begins by declaring that Kubjika is the 
goddess worshipped in all the traditions with various names.” Clearly the purpose 
of making this statement here is to integrate the teachings concerning 
Tripurabhairavi with those of the Kubjika cult and, more concretely, to connect 
the previous half of the chapter to the Hymn to Mahamaya, which is drawn from 
the KMT and with which this chapter ends.’ Chapter six (79) that follows is called 
‘the Procedure for the Presentation of the Sacred Thread’ (pavitrarohanavidhi) 
and deals with the preparation and time for the offering of a sacred thread to the 
deity by Kaula yogis (kulaja). The same topic follows after the Hymn to 
Mahamaya and concludes chapter 24 of the KMT. Moreover, here it is framed by 
verses common to the KMT.' The text of the KMT contains nothing that relates 
directly to Kubjika and her cult. Nor does the version based on it that constitutes 
chapter forty-eight of the SSS. Surprisingly, this is not the case with the version 
here, which relates the number of strands of the thread to the parts of the Krama 
of Twenty-eight parts and explains how it is offered to Kubjika and her consort. 
Possibly the KMT drew this rite from another Tantra, not related to the goddess 
Kubjika whereas the redactor of this chapter of the KuKauM drew the frame from 
the KMT and filled it out with other details, perhaps drawn from yet another 
source, and adapted it to the Kubjika cult. 

Chapter eight (81) to eleven (84) are dedicated to rites performed on the 
fifteen lunar days and twelve solar months. We are repeatedly told throughout the 
presentation that this is the teaching of the Kulatantra and so these chapters may 
have been part of the original redaction of the KuKauM. Kubjika's appearance 
amongst the goddesses worshipped in these chapters is only incidental. She is 
worshipped on the third lunar day as Mahāgaurī surrounded by eight aspects 
related to Kubjika. Kubji$akti and Kuje$vara are worshipped on the seventh day. 

Chapter sixteen (88) is called *the Teaching concerning the Wheel of the 
Great Bhairava’ (mahdabhairavacakranirnaya). This chapter is dedicated to the 
worship of  Kule$vara according to the ‘Sequence of the Void” 


' KuKauM 5/182ab. 

? KuKauM 5/182cd-188. 

? KuKauM 5/189-217ab = KMT 24/114-141. In the KMT this hymn is called, as it is here, the 
Sivašaktisamarasamahāmāyāstava. There are several hymns addressed to Kubjika as Mahāmāyā 
in the Kubjikā corpus, including one in chapter twenty-six of our text, to which the reader is 
referred (see KuKh 26/57 ff.). See intro. vol. 2, p. 21 ff. for a translation of this Mahāmāyāstava. 
^ KuKauM 6/1-10 = KMT 24/142-151ab; KuKauM 6/17ab = KMT 24/152cd; KuKauM 6/85-87 
KMT 24/163cd-166ab; KuKauM 6/99cd-101 = KMT 24/166cd-168; KuKauM 6/108cd-9ab 
KMT 24/171cd with which this chapter of the KMT ends as does chapter 6 of the KuKauM. 
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(sūnyabhūtakrama). The chapter opens with a hymn to him - the Lord of the great 
Void beyond the Void. In his undifferentiated (niskala), transcendental aspect he 
is the Void that marks the end of all duality. He is Siva with matted hair and has 
five faces. These and other aspects surround him, the Lord of the Wheels, in the 
form of eighteen Wheels (cakra) and their deities, the description of which take 
up all this chapter.’ Nothing in this chapter relates to Kubjikā. This is the case 
with most of the remaining chapters. 

Chapter seventeen (89) is called ‘a Description of the Installation Rites of 
an Idol, Linga and (Siva's) Bull and the Installations that take place in Association 
with the Renovation (of a temple) beginning with the Installation of (a 
representation of the teacher's) Feet (pada) and ending with that of a Ceremonial 
Flag." It begins with a hundred and eight names of Bhairava.* It continues with 
the matters mentioned in the name of this chapter, none of which are related to 
Kubjikā. The following chapter (18 (90)) is called ‘a Hundred Methods (to 
realise) the Power of the Inner Self (adhyātmašaktisatayukti).” The next two (19- 
20 (91-92)) are both called ‘the Conclusion of the Teaching’ (upadesanirnaya). 
They expound what one could call “non-sectarian Yoga’. We find here the usual 
themes — presentations of the transcendental emptiness of the Absolute beyond 
phenomenal being, merger, ascensions and descents, abstract Yoga of the Divine 
Current that moves through yogic states and their attainment through inner yogic 
practice, moral discipline and elevated visions of absolute reality, the world, and 
the inner Self. No specific deities are mentioned, instead we find generic 
references to Bhairava or Kule$vara and his consort or, more often, just energies 
of Speech, consciousness and the vital breath. We are reminded of the KJN that 
represents an early form of independent non-sectarian Kaulism of which the deity is 
similarly nondescript. This feature is apparent in various ways. The deity of the main 
mandala worshipped along with the specific ones for each of the main lunar days 
described in chapter eight to twelve is Kule$vara - the Lord of Kula. Accordingly, 
the text refers to itself repeatedly in these chapters simply as the Kulatantra, without 
association to any particular school. 

The last chapter* begins with verses praising Vrksanatha, the First Siddha 
that are also found in the CMSS, from which they were probably drawn. They 
introduce a short initial part of this chapter dedicated to a eulogy of the First 
Teacher and the Siddhas, which is in line with the Kubjika sources. However, 
most of this chapter is dedicated to a long hymn addressed first to Rudrašakti, 


! KuKauM 16/1-313ab. 
"pādapratisthādidhvajapratisthāntajīrnoddhāravrsabhapratimālingapratisthādikavarnana 

* KuKauM 17/1-13. 

* This is chapter 21 (93) which is called ‘a Description of Salutations and Blessings’ 
(namaskarasirvadavarnana). 
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then the Eight Mothers and the Six Yoginīs. As Kuņdalinī and Šakti in general, 
Rudrašakti shares many generic features with Kubjikā but she is not directly 
identified with her anywhere in this hymn, although Kubjikā is commonly 
portrayed as Rudrašakti.' 

We may conclude with the following observations. As one surveys the 
contents of this extensive and richly varied text one wonders to what degree it was 
part of the Kubjikā tradition when it was originally redacted. The chapters relating 
to Kubjikā and her cult are probably not original. Several chapters are totally 
devoid of any references to Kubjikā or her cult. Moreover, we observe that, 
generally, the KuKauM is not concerned with any of the major, specific doctrines 
of the Kubjikā Tantras. Thus, for example, it hardly mentions the goddess's 
Triangle with its sacred seats. Nor do we find any references to the Command 
except in chapter two which is anyway drawn from a Kubjikā source. 

We have seen that some chapters that are largely drawn from other 
sources, do also draw from Kubjikā sources. These imports generally function as 
a kind of cement that serves to bind elements together that are either generic or 
drawn from other schools and relate them to the Kubjikā tradition to which the 
KuKauM, at least in its final form, certainly did consider itself to be a part. This is 
clear from the form of the colphons and its concluding verses. Nonetheless, one 
cannot escape the impression that this is the result of its appropriation by Kubjikā 
sources at some stage of its development that were grafted, onto an original core. 
This may have been the Kulatantra. This the colophons refer to as another name of 
the Scripture of Twenty-four Thousand Verses, and alter it to Srikulatantra, thereby 
implicitly relating it to the Kubjika tradition, which is the Srikula. In one place the 
SSS refers to the Kubjinimata of 24,000 verses in relation to which it is the ‘part 
that has been clearly explained’ (siddhakhanda). Perhaps this is the KuKauM 
from which the SSS draws. Unfortunately, we do not have the complete text of 
the KuKauM. It is impossible to say how much the two texts have in common. 
What more can be said about this depends largely on whether we can identify the 
text Tīkā calls the Brhaddgama with the KuKauM. 

We can observe a few instances of how the KuKauM draws from the 
KMT and fills out its teachings. Perhaps this inspired the redactor of the SSS to 
do this in a systematic way. Perhaps he felt that this, the section that follows after 
(ūrdhvakhaņda) the Kubjinimata had accomplished — siddha — what it had set out 
to do. He integrated the entire text of the KMT into his own. Moreover he had 


! See intro. vol. 2, p. 63 ff.. 

? caturvimsasahasram [k, kh: caturthe satsahasram] tu yad uktarn kubjinīmatam | 

tasyordhve siddhakhandam tu [ai: tasyordhvakhande yat proktam] gūdhagranthārthabhedakam 
[ai: -nam] | 

kathitam caiva devesi satsahasram [ai k, kh: -sahasra] matottamam || SSS 50/116cd-117. 
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incorporated what he considered was important from the KuKauM, eliminating all 
that was there that was not directly associated with the Kubjikā and her cult and 
so produced a reduced version in 6,000 verses of the original model that consisted 
of 24,000 verses. Thus the three texts should be closely related. Indeed, as we 
shall see this is what we find in the Tīkā. There the three texts — the KMT, the 
SSS and what the Tīkā calls the Brhadāgama - are regularly mentioned together as 
alternative sources of the same teaching. 


The Ambāmatasamhitā 


Only one manuscript of the Ambamatasamhita has been recovered up to 
now, the first nine chapters (ānanda) of which appear to be missing. The 
Ambamatasamhita, like the Kulakaulinimata, identifies itself with the MBT. The 
scribe of the sole existing manuscript of the AS records in the colophon that 
Jagatjyotirmalla the king of Bhaktapur, (who reigned between 1614 to 1635 CE) 
asked the Brahmin Kalidasa to copy the AS because he wanted a complete copy 
of the MBT which was then, as now, scattered in various parts. The king's 
mistake and that of his scribe is not surprising. Substantial passages of the AS 
recount the mythical descent of the scripture into the world. In this context, the 
AS explicitly claims to belong to the Manthanabhairava category (bheda) of 
scriptures which is the most 'complete' (pürna). We have seen that the MBT is 
called the Mother's Book - Avvapustaka^ and Avvāmata. The long colophons of 
the MBT declare that it belongs to the 'transmission spoken by the Mother 


' The manuscript is catalogued as Manthānabhairavatantra, it is deposited in the National 
Archives in Kathmandu and is NAK MS no. 1/1119 šaivatantra 993; NGMPP reel no. A 169/3. 

> The colophon reads: 

khyāto rajadhirajo nrpatir jayajagadjyotir mmallo babhūva | 

tatputrah $rmaresah sakalagunanidhih satyavaktadvittyah | 

bhaktapuryam virājo himagirisutayā dattaputrah [-tra] | 

jagatprakaso mallābhidhāno madanasamavapur [vapür] gītavādyābhilāsī | 

hastasyadasamudrasce gate nepālavatsale | 

šrāvaņasya sitapakse dvitīyā somavāsare || 

tasmin [tasminn] avasare viprah [vipra] kālidāsas tu [-dāsasya] dhimatah | 

ajnam ādāya kuto [kutu] no manthanam pürnalekhitam | 

samvat 75(?)2 Sravanasukladvittyadine [dvitrya-] | 

thvadam šrī 3 bhavanisamkarapritisrikalidasena samcayayáha || * * || 

umešaprītaye tantram kālidāsena samcitam [-ta] | 

anena punyayogena tayor antarayor astu me || NS 752 (+ 879) = 1631 CE. 

? See above, p. 91-93. 

^ avvāpustakamadhye [kh: avvāpusta * madhe] tu siddhakhandam prapūjayet | See YKh (2) 
29/36ab, guoted above, p. 98. 
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(avvākramabhāsita).' The entire Kubjikā tradition is the Avvākrama - the Mother's 
Transmission. Her scripture - Mata - is, accordingly, the Avvāmata. Although this 
name appears only once in the entire MBT, ? it characterizes the MBT well 
enough for this Kubjikā Tantra to be named this way and thereby arrogate to itself 
the prestigious identity of the MBT. 

The AS refers to itself in the colophons as the Caturvimsatisahasra’ 
which, we have seen, is a common name for the MBT. In one colophon the AS is 
said to be a part of the Srīmanthānabhairava but this may be a copiest's error.’ All 
the colophons except two” begin, as do those of the MBT, by declaring that it is part 
of the 'primordial descent' (ādyāvatāre) of the scripture. All except nine out of the 
twenty-eight colophons (i.e. 8-14, 18, and 21) say that it is part of the ‘tradition of the 
great sacrifice of the Churning Bhairava.^ We find most of the names of the MBT 
that generally appear in the long colophons of the MBT. These include Vimala- 
bhedottarasatkanirnaya and the variants Srivimalamatasatkanirnaya and Vimala- 
bheda.' The name Ājūāpāramešvara appears only in long colophons (1-6, 18, 20, 
and 25) with two exceptions (colophons 18 and 25). In one of which (colophon 
18) it is the only name and in colophon 9 it appears at the beginning of the 
colophon replacing the diction 'ādyāvatāre' found in all the others. Colophon 6 
calls the text the Kubjikamata.? But this may be a generic reference to the tradition 
to which it belongs. Thus, colophon 9 unambiguously ascribes the text to the 
Srīkubjikāmnāya. However, equally unambiguously, colophons 20 and 28 call it 
the (Sri)Kubjikamatasamhita, which can only be the name of the text. The latter is 
particularly significant as it the concluding colophon of the entire text in which, 
moreover, it is said to be twenty-four thousand verses long.' The most specific 


' This is said about the MBT in virtually all the long colophons of the MBT, whereas it said only 
in colophon 22 of the AS. 

? YKh (2) 29/40 quoted above, p. 98. 

> [t is possible that this is an adjective, rather than a proper name. In colophon 17 we read: sri - 
avvamatasamhitayam caturvimsatisáhasrikayam. In this case it is clearly an adjective. However, in 
most cases there is lack of direct concord between the two words. For example, in colophon 19 we 
find: avvamatasamhitayam caturvirnšatisāhasrike and in colophon 20: kubjikamatasamhitayam 
caturvirnšatisāhasre. 

^ srīmanthānabhairava avvamatasamhitayan - colophon 22. This may well be an error for 
šrīmanthānabhairavayajīie 

° mahāmanthānabhairavayajūe anvaye or just manthünabhairavayafie. 

? Vimalabhedottarasatkanirnaya - colophons 1-4, 6, 16, 20 and 28; Srivimalamatasatkanirnaya - 
colophon 5 and Vimalabheda - colophon 15. 


pithastavanirnayaguhyapithapaficakanirnayadhikaro nama paficadasa Gnandah || 15 = 6 
10 28) ity ādyāvatāre mahāmanthānabhairavayajīie saptakotipramāņe vimalabhedottarasatka-nirnaye 
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name, in variant forms, we find in the majority of the colophons is 
Avvamatasamhita.' When this name or one of its variants does not appear in a 
colophon, it is replaced by a variant of the name 'Kubjikamata'. Clearly, Amba / 
Avvā replaces 'Kubjika. In short, the colophons present the text as the 
Avvamatasamhita which is a version of the KMT in twenty-four thousand verses 
that has been 'brought down by the first goddess' (ādidevyāvatāra). Thus it is also 
a version of the MBT which is, as the colophons says: 'on the Path of Meru 
consisting of 70 million (saptakoti) (verses) and so is like the other MBT. 
However, although this is said in the colophons of both the AS and the MBT, the 
former invariably omits the statement that it is part of the 'Division beginning with 
KA' (kadibheda) of the scripture, although we find several references to it in the 
body of the text.” But although the colophons imply that the AS is the MBT, 
which is normally identified with the 'Division beginning with KA', we find that 
they are sometimes distinguished in the body of the text. In one place it is 
characterized as the 'Division beginning with KA belonging to the bright lunar 
fortnight’. I have not seen this distinction elsewhere. Does it imply that the AS 
belongs to the other division of the MBT, which is related to the dark lunar 
fortnight? Moreover, the Avvamata, which the AS calls a ‘great Tantra’, appears in 
a list of Tantras that are considered to be inferior to the MBT.^ It seems, therefore, 
that that was not the original name of this text. 


ājiāpāramešvare — khatikarnavadhisthüne — (-dhistáne) pīthamārge — $rikubjikamatasamhitayam 


kramodayo nāmānandah || Subham astu || 

! Śrī Ambāmata - colophons 1-4. $rr Avvāmata - colophon 5. Śrī Avvamatasamhita - colophons 7, 
8, 15, 16, 17, 19, 21, 22, 23, 24, and 26); Avvakramasamhita - colophon 10 and Ambaématasamhita 
- colophons 11 and 12. 

? For example: 

tatrajna moksasaktih (mo * Sakti) paramašivamayī a$ramam kadibhede | AS 25/12d. 

yajīte (rā-) šrīkādibhede (-bhedaih) tritayamadhukramam (-mà) Srikramam kadipitharn | ibid. 25/28c. 
kādibhede paranandam vimalam ca kramodayam |1 

kāmarūpād viniskrantam ravabijatrayam šašī | ibid. 27/9cd-10ab. 


Note, by the way, that this reference supports the hypothesis that 'kadibheda' is short for 
'kamarüpabheda'. See above, p. 72-73. 
? The Kula Path of the mantras has been mentioned (here), not described. It is described with (its) 
three divisions in (MBT which is) the Teaching in Three Parts, that is, in the Kadibheda belonging 
to the 'bright fortnight. He who knows it belongs to the tradition. 


mantranam kulamargam tu sūcitarm na tu varnitam | 
varnitam ca tribhir bhedaih khandatritayasasane || 
sitapakse kadibhede yo vetti sa ca anvayī | AS 22/76-7ab. 
^ See note to KuKh 68/27-32ab. 
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The AS differs from the KuKh, SKh and the YKh in another respect also. 
Like these three, but unlike the KuKauM, it is solely concerned with Kubjikā's 
cult. Like the KuKh, but unlike the YKh, it imports substantial passages from the 
KMT and the MBT. However, the change in the form of the colophons, with 
respect to these sections, and the absence of sūtras clearly indicates that it is not 
homogenous with them. Moreover, the AS clearly displays a marked development 
of the use of the technical terms found in the MBT that relate directly to the 
goddess's cult. These appear in the context of ulterior elaborations of the symbolic 
patterns we find constantly repeated and re-elaborated in MBT. These added 
degrees of complexity are evidence that the AS was written after the MBT. 

The system of lineages and teachers, the Nine Nathas and the Sixteen 
Siddhas is fully elaborated. Another significant indication of the time and place of 
the redaction of the AS are the many references to Candrapura, Šrīdeša, Konkaņa, 
and the Deccan (daksindpatha). Candrapura is in Šrīdeša, which is the central 
region of Konkaņa, which is a part of the Deccan. However, even though there is 
an evident ascending scale of spread, the AS practically treats them as 
interchangeable. The tradition is that of Candrapura' which is its abode (grha).” This 
is where the root of the tradition is located,’ especially that of the division of which 
is related to the MBT. Thus the goddess’s authority holds sway in Konkana.* The 
goddess is the Divine Current of the Siddhas. She is the Current of Konkana that 
flows in Konkana in the Age of Strife.” The goddess is always present in her 
threefold form in Konkana, so one achieves success quickly there.* Beyond Mind, 
it is the Western House of the Kubjikā Tantras in which the goddess resides. As in 
the MBT, this is where three Siddhas of the sacred seats arose and from them the 
Nine Nathas.’ The three of them who exercise their authority in this world reside 
in Konkana.* Srīnātha and Cificini reside in Candrapura which is in Konkana where 


' ādau simhagrhayatam āmnāyam candrapuryakam || AS 22/74. 

? grham candrapuram proktam bhedo manthanabhairavah || AS 22/4cd. 

? tasmin candrapure [-pare] miilarn merudvāre purārjitam | 
sarvasadharanam martye olinam kaulikākrame M AS 13/58. 

^ grham candrapuram proktam bhedo manthünabhairavah |l 

gotram [Srotram] amarikā devi vāmamārge prakalpitā | 

asrame [asrama] * * * * * ? adhikaram [avikaram] tu konkane || AS 22/Acd-5. 
> āyātarh dvipacakre kaliprakatakrtam konkane [-namn] konkanaughà 

vikhyātā rudrašaktih sā [sa] ca bhavati parā ambikā bindumürtih | 
gurvajfiabaddhabhüta pašubhayaharaņe siddhadivyaugharūpā | AS 25/54abc. 
* konkane [nam] siddhyate sighram yatrāham nityašas tridhā [nityasam-] || 5/116cd. 
7 konkane cādhikāriņyām unmanyam [-nyam] mātrbhir vrtàm | 

pašcime ‘smin grhe naumi adhikāratrayātmikām [-kā] | AS 6/94cd-95ab. 

* konkane ca sthitās trini [sthita-] prathamar ca trttyakam || AS 8/50cd. 
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Srinatha’s three forms, that is, the three Siddhas, have emerged in the three sacred 
seats. 

Just as Candrapura and Konkana are co-extensive, in several references 
Konkana and Šrīdeša are identified. The tradition of the Nine Nāthas is said to be 
in Konkaņa or in Šrīdeša where they assumed mortal human bodies.” Authority 
was transmitted by the goddess in Šrīdeša.* The goddess plays with the Lord in 
Candrapura and in Sridega.* Sridega is the region of the clan of initiates and the 
tradition of the Nine Nàthas? Sometimes the text refers to just the Deccan as the 
place where Srinatha of the three lineages is endowed with the Command, without 
specifying that he is particularly in Konkana, or even Candrapura. The teaching that 
comes from the teacher’s mouth can be learnt in the Deccan.’ This is where the oral 
tradition is alive and thriving. The teaching of the tradition has been fully expounded 
(nirnita) in the Deccan. One who knows it, knows the reality (tattva) taught in the 
tradition of the Kubjikāmata.* In the same way, Srīdeša and the Deccan exchange 
place, although the former is considerably smaller than the latter. Thus the AS 
declares that the three lineages of the Command have arisen in the Age of Strife 
in the mortal world in the Deccan and, in the same breath, that the most intense 
form of the Command of the three lineages shines perfectly in Sridesa.? Again, 
just as the sacred seats are in Konkana, the current of the Sixteen Disciples is said to 


! śrīnātham cificinī devi konkane candrapuryake | 

tasya mürtitrayam jatam tripithesu anukramāt | AS 8/63cd-64ab. 

tayā te pürvadehas ca šrīdeše mānavāh [-vā] kalau || AS 8/117cd. 

? ādināthas trayolīnām [-natham-] siddhatrayasamayutah M 

tasya te navaputrāš ca vartamānāh [-nā] kalau yuge | 

samjatah [-tā] konkane [kurnkune] martye [matyam] adhas trini trayordhvatah || 
niravamsas ca te sadbhih savamsas trini [sarddham sastrini] vāsare | 

evam navamukhāmnāye šrīdeše gotramandale || AS 8/43cd-45. 

? avatāritari maya sa [ma] adhikaram [adhekàram] prayacchati | 

šrīdeše [-deša] amgamukhe [-mukhye] ca tenadyam [-adyara] kanyasolikam [kanyasa-] | AS 7/91. 
4 kridam [krida] karomi nāthena sárdham samayamelake [-kam] | 

tena [tana] sardham [sardha] mano gatvā šrīdeše candrapuryake | AS 7/125. 

> evan navamukhāmnāye Sridese gotramandale | AS 8/45cd. 

° šrīnāthar püjayen martye ājūāyuktam kalau yuge | 

yugmatritayam ākhyātari olinam daksinapathe || AS 8/103. 

7 upadesam gurorvaktrād [-vaktrā] jfiatavyam [-vyā] daksiņāpathe || AS 8/114cd. 
* ity āmnāyamidam sūtrari avataran kalau yuge |I 

paramparyavidhanam tu nirnitam [nirniktam] daksinapathe | 

yo jānāti sa tattvajfía āmnāye kubjikamate || AS 8/225cd-226. 

? pašcāt kaliyuge martye samjatam daksiņāpathe | 

ājūā - olitrayam sarvam siddhidam ca kulagame | 

tivrajfià sphurate samyak šrīdeše ca [ca] trayolikam || Ibid. 7/133cd-134. 
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be in the *three places” in the Deccan.' Thus they exert their authority egually in 
Konkaņa and in the Deccan.” 

Clearly, the great number of these references in the AS align it to the 
sources that were redacted in this part of India. These are, essentially, as we have 
seen, those related to the MBT. At the same time, the AS maintains a link with the 
stream of the Kubjikā tradition associated with the KMT. However, the contents 
of the AS are much more closely related to the MBT and its sections (khaņda). 
Thus the AS refers to the KuKh as the epitome of the tradition of the elders.* This 
is where the teachers” transmission (gurukrama) of the goddess's Vidyā and its 
parts was first revealed. The Siddhakhanda is also known to the AS.* Two 
colophons of the AS refer to the Kumarikakhanda implying, at least, that that 
particular chapter or topic belongs to it. However, neither of these chapters are 
found in the KuKh. The few passages in the KuKh in common with the AS are in 
most cases derived from a common earlier source, generally the KMT and, 
probably through that, the TS.° Chapters 40 and 41 of the KuKh correspond to 
chapters 20 and 21 of the AS. Almost all the verses are found in chapter 1 of the 
TS but not in the same order as they appear there. Despite the severe corruption of 
the sole MS of the AS, it is clear that it follows the TS more closely than the 
KuKh. Thus, for example, there are several lines found in the AS and the TS that 
are missing in the KuKh. Conversely, there are several lines in the KuKh not 
found in either the AS or the TS. Chapter 40 of the KuKh and the equivalent part 


' idam sodasasisyaughara vartamānar kalau yuge | 

trisu sthanesu cakhyatam akhyatam daksinapathe || 

atah parāšca ye tatra tesāri sarhkhyā na vidyate | Ibid. 8/178-179ab. 

> sodasaite mahāsiddhāh Srikonkane cādhikāriņah [-rini] | 

khecarās te samantāšca sarve [sarvvam] cificiniputrakāh [-karn] M 

tesv adhikarasakalam [testadhikara-] adhikārarh ca konkaņe | 

sodasanvayasamjatam [-tā] kaulikarh daksināpathe || Ibid. 8/56-57. 

> AS 10/146-148, quoted above on p. 105. 

* (The god is speaking): in the beginning the Vidya, (its parts) and the transmission of the teachers 
was expounded in the Kumarikakhanda by the First Lord and I reflected on it. (Moreover), I heard 
the Siddhakhanda by the goddess's grace. 


ādau kumarikakhande padavidyagurukramam [padā- -me] | 
kathitam adinathena vicaram tasya me iti (?) |l 
Srutam maya siddhakhandam [-khamde] bhagavatyāh prasadatah | AS 23/1-2ab. 
? One of them is the colophon to chapter 18 which says: (This, the eighteenth chapter concerning) 
the venerable feast days (parva(n)) (for the acquisition of) accomplishments (siddhi) is complete. 
(It is part of) the venerable Kumārikākhanda of the Ajfíaparamesvara that has come forth from the 
Srimatsiddhiparvam samaptam || 18 ll 

The other is the colophon to chapter 25 which is quoted above in note 3, p. 105. 
5 See the concordance in vol. 14. 
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of chapter 20 of the AS correspond very closely to the first half of the first chapter 
of the TS. The verses in KuKh 41and AS 21 are almost all drawn from the second 
half of TS 1. However, the order of some verses has been rearranged in the KuKh. 
In this respect KuKh 41 and AS 21 are close to one another and distinct from the 
TS. However, as the AS follows the TS more closely in general, it possible that 
the KuKh borrowed from the AS rather than from the TS directly. This is 
unlikely. The AS is generally a more ‘advanced’ text. By this I mean that the 
symbols commonly manipulated in the MBT and the Kubjikā Tantras, such as, the 
nature and function of the sacred seats, are here even more laden with meanings 
and connections. One would expect, therefore, the KuKh to be an earlier work. 
The AS shares only four verses exclusively in common with the KuKh.' There is 
no evidence that the KuKh knows the AS, whereas the latter does appear to know 
about the KuKh for which it shows special respect. 

The format of the text of the AS does not suffer from the many 
inconsistencies to which the MBT is subject. Indeed, the relatively systematic 
ordering of its contents is a feature that sets it apart from the MBT. There is, 
however, one discrepancy in the manner the text is divided up. Out of twenty- 
eight chapters, according to the colophons only twenty-four are 'anandas'. The 
other four are 'parvans'.* These colophons end with the diction ‘(this chapter) has 
ended (samaptam) , a form that is absent in the other colophons. We notice that 
one of these four colophons is coupled with another. The first is a typical long 
colophon which refers to this chapter as an ānanda. The second is short and the 
chapter is called a parvan.* This oversight is evidence that the colophons of the 
AS were subject to re-working. Perhaps parvan was the name given to all the 
chapters at an earlier stage of the redaction of the text. Subsequently, in order to 
align the presentation of the text with that of the MBT, the simpler colophons 
were substituted with the more elaborate ones and the name for a chapter was 


' These are AS 10/149-153ab which correspond to KuKh 3/20-24. 

? The AS knows, for example, that the KuKh contains the Mālinīstava. See AS 10/147-148 quoted 
above, p. 105. We have noted already that the AS also seems to know of the existence of the YKh. 
> Chapters 9, 18, 20, and 25 are called parvans. Chapter 20 is both an ānanda and a parvan. 

^ This is the colophon at the end of the twentieth chapter of the extant text, which the colophon 
refers to as the nineteenth. The first version of the colophon there reads: 


ity ādyāvatāre $rimahabhairavayajfía anvaye saptakotipramāņe vimalabhedottarasatkanirnaye 


caturvirnšatisāhasre kulayoginyadhikaravarnane (kulayoginī-) ājiākramodayo nama ekonavirnšama 
anandah |I 


Directly after this colophon comes this other one: 


ity ādyāvatāre sampradayamukhagame kulayoginisambandhaparvam samāptar || 
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changed from parvan to ānanda. Another discrepancy is the use in some of the 
colophons of the AS of the word ‘sambandha-’, meaning ‘in relation to’, in the 
place of the word *varnana-', meaning ‘description (of)', found in the colophons 
of the MBT and in some of the AS. This usage is unique to the AS, just as the 
word ‘kathana-’ operating in the same way in some colophons of the KuKauM is 
found only there. 

In short, there is good reason to believe that the AS was not conceived in 
its early stages of redaction to be a part of the MBT. Nor did it develop, as did the 
MBT, from sūtras. Indeed, their minor presence in the AS compared to the 
fundamental role they play in the layout of the MBT, is striking. However, 
although there are very few sūtras in the AS and none is accorded a separate 
colophon, the AS is quite familiar with the didactic function of a sūtra and it 
continues to be respected as an earlier, important vehicle of the teachings. Thus, 
for example, at the end of a chapter dedicated to a description of the lineage of 
teachers, the speaker extols the excellence of the teaching it expounds by 
declaring it to be a veritable sūtra: 


This is the tradition, this the sūtra, the descent (into the world 
of the teachings) in the Age of Strife. It is the practice enjoined by the 
tradition that has been expounded in the Deccan. He who knows it, 
knows the reality (taught) in the tradition (āmnāya) of the 
Kubjikāmata.' 


In the AS we find fresh layers of representation of the basic symbolic 
paradigms operating in the MBT as well as ulterior symbolic associations and 
practices. The AS at times betrays a consciousness of this. We notice an example 
in the first part of chapter ten. There we find a series of 27 depositions listed by 
name, all of which are well known to the MBT and the major Kubjikā Tantras. 
Here, however, they are presented in a different seguence. This, the AS says, is a 
subseguent method (uttaravidhi) with respect to the one of the Sūtra of 
Deposition (nyāsasūtra).” We have seen that this sūtra is an important one in the 
SKh. Although just a list of names of a series of depositions (nyāsa), it is the base 
upon which the SKh presents each one of them in full. This statement is therefore 
very meaningful and is evidence that the AS is later than the SKh. 


' ity āmnāyam idam stram avataram kalau yuge || 
paramparyavidhanam tu nirnitam (nirniktam) daksiņāpathe | 
yo Jānāti sa tattvajfia āmnāye kubjikāmate || AS 8/225cd-226. 
One should deposit (this) the teaching of the subseguent method of the sūtra of the 
depositions (nyāsasūtra). nyāsasūtrottaravidher upadesam hi (ni) vinyaset | AS 10/27cd. 
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A Kramasūtra' begins about the middle of chapter ten and extends up to the 
end of it. This chapter as a whole deals with the Transmission of the Eldest 
(jyesthauli). The first part explains the preliminary, purifying depositions, the 
preparation of the mandala, the ritual vessels and so on. The sūtra teaches the 
sequence (krama) in which the main mantras are projected into the mandala and 
uttered in the course of the rite (i.e. the kramapūjā) of the Transmission of the 
Eldest. A more complete name for it would therefore be Jyesthakramasūtra. 
However, the context warrants the possibility that this is not a specific sūtra but an 
earlier modality in which the teachings were transmitted. Thus, after outlining the 
contents of the Krama, the AS admonishes that: ‘One should keep the teaching of 
the sūtras of the elders strenuously secret.” We can understand this to mean that 
these sutras belonged to an earlier transmission. They are 'the sūtras of the elders of 
the transmission of the lineage'.” The existence of an earlier transmission is also 
implied in the statement that: ‘in the beginning the Root Sūtra of the transmission of 
the Elders was located here'.* We have seen that there are three forms of the Root 
Sūtra, in the KuKh There is another one in chapter twenty-five of the AS which, 
inspired by the hermeneutics of the MBT, proceeds in the following chapter with its 
own esoteric and mystical explanation (bhūmikā) of it. 

Finally, the AS naturally agrees with the view of all the Kubjika Tantras 
that they are more elevated than those of the other Saiva traditions, including the 
Kaula ones.’ But it goes a step further by placing itself at a higher more esoteric 


! kramasūtrarh pravaksyāmi tridhā - oliparigraham || AS 10/133cd. 
? gopaniyam prayatnena vrddhasūtropadešakam | AS 11/87ab. 
> The god asks the goddess at the beginning of chapter 12: 

How does one know the plane of the activity of the observance of the sacred seats which is 
Bhairava's (plane) here in the body according to the sūtras of the elders of the transmission of the 
lineage. 


evam olikramasyātra (evamāli-) vrddhasūtrasya bhairavam | 

katham vijūāyate dehe pithacaryakriyapadam || AS 12/1. 

* adau vrddhakramasyātra mūlasūtrari samāšritam | AS 25/lab. 

? See chapters 26, 38 and 42 of the KuKh. 

° ity ādyāvatāre mahabhairavayajiie saptakotipramāņe Sri - avvamatasamhitayam 
šrīcaturvirhšatisāhasrikāyāri mūlasūtrabhūmikādhivarnane kramodayo namdanandah || 26 || 

7 All those who have been consecrated and have special knowledge, even those who are devoted to 
the Kula path or are initiated in the Saiva (Tantras), possessing lineages and born of the five faces 
(of Sadasiva), namely, those of the left, right, Siddhanta, Bhūtatantras and Garuda are said to be 
fettered souls. 


abhisiktà (-kta) visesajfiah (-jfia) kaulamārgaratā api | 
vamadaksinasiddhante bhütatantre (-tamtra) ca gārude || 
paficavaktrodbhave Saive (saiva) paramparasamanvite (parapara-) | 
dīksitā ye 'bhisiktā và te sarve (sarva) pašavah smrtāh || AS 6/236-237. 
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level within the secret Kubjikā tradition of the scriptures that preceded it. These 
include the scripture of a 100 billion (kofi) verses, which is the Siddha, otherwise 
known as the Anāma or Paramata - names that are familiar in the Trika tradition 
as those of two of its three root Tantras.' Along with them are the ones we have 
noted above as the previous stages in the descent of the scripture, including the 
Srimata of twenty-four thousand verses itself, that is, the MBT. Clearly, by 
claiming its superiority to the MBT, the AS is telling us that it is both different 
from it and subsequent to it. 

We may get an idea of the contents of the AS from the names of its 
chapters. These are as follows. 
Chapter One? The Descent of the First Goddess (ādidevyāvatāra). Discusses the 
descent of the goddesses into their sacred seats. 


! These are the Siddhayogesvarimata, a part of which exists that has been partly edited by Tórzsók 
(see bibliography). The second is the Anāmakatantra which, if it ever existed, has been lost. The 
third is the Mālinīvijayatantra of which the published Mālinīvijayottara presents itself as a 
condensed version. 

? O god, (even) if they are well initiated in the Srimata, the king of Matas, that is, the 
Caturvirnšatisāhasrika, (the scriptures consisting of) 125,000 and 70 million (verses), the Siddha 
(Tantra) consisting of 100 billion (verses) and the supreme Mata called Anāma, they are fit only 
for that. O god, (this scripture) should therefore be kept hidden from them also. 


šrīmate matarājendre caturvimsasahasrike || 

laksapādādhike deva saptakotisuvistrte (vismrte) | 

Satakotimaye siddhe anāmākhye (-khyā) pare mate || 

yadi sudiksita (sphutdīksitād) deva etāvanmātrayogyatah (evāvan- yogatah) | 

etasmāt kāraņān nityam tesam api ca gopayet || AS 6/238cd-240. 

> The numbers in figures at the end of each colophon are in the correct numerical order, although 
some are missing. However, they do not always agree with the number of that chapter stated in 
Sanskrit in the colphon. Probably a scribe made the adjustments, perhaps the very scribe of the 
sole manucript we possess. Unfortunately, the text of this manuscript is both corrupt and 
incomplete. However, although it begins abruptly from the middle of what the colophon calls the 
tenth ānanda, the chapters are numbered in figures serially with this as the first. The number of the 
chapter reported in Sanskrit in the colophons from chapter eight onwards largely coincides with 
the actual serial order. Thus it is not entirely clear how much of the text has been lost. In the 
following list, the first figure is the serial order of the chapters of the AS. The second one is the 
number written in Sanskrit in the colophon of each chapter. The third is the number in figures 
found at the end of each colophon. 

1 10/missing; 2 11/missing; 3 12/3; 4 13/4; 5 missing/5; 6 15/15; 7 missing/7; 8 8/8; 9 
missing/9; 10 missing/10; 11 11/11; 12 35/12; 13 12/13; 14 14/14; 15 15/15; 16 16/16; 17 
missing/17; 18 missing/18; 19 18/missing; 20 19/missing; 21 missing/21; 22 21/22; 23 missing/23; 
24 missing/24; 25 missing/25; 26 missing/26; 27 missing/27; 28 missing/missing. 
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Chapter Two: Initiation (dīksāvidhih). Talks about the Kaula initiation by piercing 
through the Wheels in the subtle body (vedhadīksā). 

Chapter Three: Worship (pūjanavidhih). Talks about the way Mantra should be 
repeated and the attendant rite. 

Chapter Four: The Descent of the Sacred Seats in relation to the Teaching 
concerning the Six Wheels in the Procedure for the Worship of the Body (šārīra- 
püjavidhanasatcakranirnaye pīthāvatārah). 

Chapter Five: The Oneness of Šiva and Sakti with the respect to the teaching 
concerning the Combination of the Venerable Malini and Sabdarasi ($rimālinī- 
šabdarāšisamudāyanirnaye šivašaktisāmarasyam). 

Chapter Six: Concerning the Teaching of the Five Secret Seats which is the 
Teaching of the Hymn to the Sacred Seats (pithastavanirnayaguhyapitha- 
pancakanirnayadhikarah). 

Chapter Seven: A Description of the Three Lineages (olitrayadhikaravarnanam). 
Chapter Eight: The Teaching concerning the Tradition (pāramparyādhikāra- 
nirnayah). 

Chapter Nine: The Chapter concerning Compassion (karunyaparvan). 

Chapter Ten: A Description of the Descent of the Lineage of the Elders (jyestho- 
lyavataravarnanam). 

Chapter Eleven: A Description of the Collection (of the Teachings of) the Elders 
(jyesthasamgrahadhikaravarnanam). 

Chapter Twelve: A Description of the Eight (groups of) Eight (astastakadhikara- 
varnanam). 

Chapter Thirteen: Concerning the Transmission (kramadhikaravarnanam). 

Chapter Fourteen: Concerning the Vidyā of (the Sacred Seat of) Oda (odavidyādhi- 
kāravarņanam). 

Chapter Fifteen: Concerning the Vidyā of (the Sacred Seat of) Jālandhara 
(jālandharavidyādhikāravarņanam). 

Chapter Sixteen: Concerning the Vidya of (the Sacred Seat of) Pūrņagiri (pürna- 
pithavidyadhikaravarnanam). 

Chapter Seventeen: A Description of the Arising of the Transmission (kramo- 
dayadhikaravarnanam). 

Chapter Eighteen: The Chapter concerning the Venerable Siddha (Srimat- 
siddhiparvan) 

Chapter Nineteen: Concerning the Hymn to Mahamaya (mahamayastavadhi- 
kāravarņanam). 

Chapter Twenty: Concerning the Relationship with the Kula Yoginī (kulayoginī- 
sambandhaparvan). 

Chapter Twenty-one: A Description of the Transmission of the Ocean of the Yoni 
in relation to the Transmission of the Youth (kaumdrakramasambandhe 
yonyarnavakramadhikaravarnanam). 
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Chapter Twenty-two: A Description of the Transmission of the Child (bāla- 
kramādhikāravarņanam). 

Chapter Twenty-three: The Samayā Vidyā related to the Transmission of the Youth 
(kaumarakramasambandhe samayavidyadhikaravarnanam). 

Chapter Twenty-four: The Sixty-four Letters (catuhsastivarnadhikaravarnanam). 
Chapter Twenty-five: Concerning the Main Descent into the World (of the 
Goddess, the God and the Teaching ) (mūlāvatāraparvasambandhah). 

Chapter Twenty-six: An Explanation of the Root Sūtra (mülasütrabhümika).' 
Chapter Twenty-seven: A Description of the Descent of Kali into the World (kāly- 
avataravarnanam). 

Chapter Twenty-eight: A Description of the Teachings concerning the Planets 
(grahamnayadhikaravarnanam). 


Independent Kubjika Tantras 
The Kularatnoddyota 


Up to now we have dealt with what may be called the primary corpus. 
This consists of the sacred texts that consider themselves to be contracted forms 
of the original extensive scripture revealed by the goddess and their direct 
expansions. Next we shall consider the secondary scriptures. These affiliate 
themselves closely to the main scripture, represented by the KMT or the Srimata. 
However, the versions to which they refer are usually not those mentioned in the 
direct, primary transmission. Thus, for example, according to the concluding 
colophon of the Kularatnapaficakavatara, it is said to be the essence of Kubjika's 
scripture (the Srimatasamhita) that consists of 12,000 verses.” Similarly, the 
colophons of the Kularatnoddyota claim that it is the essence of the Kubjikamata, 
which is also called Vakrikamata in some of the manuscripts or, according to the 
last colophon, Kubjimahamatottama, which is said to be a fantastic 5 billion (koti) 
verses long.? 


! This is also the name and subject of chapter 58 of the KuKh which is chapter 28 of YKh (1). 
Although the subject in the AS is also the Yoni and the sacred seats in it, the text is quite different. 
? The last colophon of the KRP reads: iti dvādašasāhasre srimatasamhitayam sārāt sāratarar 
ratnapaficakavataram samaptam || 
? The colophon of the first chapter is typical of the others. It reads: ity ādināthavinirgate [k kh: - 
nirggata] paficasatkotivistirne [kh: -vistirnna] $rimatkubjikamate [k, g: -vakrikamate] 
šrīkularatnoddyote [k kh g: -ratnodyote] prathamavatarapatalah [g: -tarapahtalah] || 

The first of the fourteen colophons says that the KRU has come forth from Ādinātha. The 
rest refer to him as Adideva. They all state that the KRU is a part of the Kubjikamata, which is 
called Kubjimahāmatottama once and four times Vakrikāmata, a name which, as we have seen is 
also given to the MBT. The word for chapter is patala. Three chapter names have no additions. In 
four cases they end with the diction -adhikāro nama in one with adhikaravarnano nama, two with 
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However, the KRU claims to be more than just a condensed version of an 
original scripture. We may glean another dimension of this Tantra from it name. 
Although I invariably refer to this text as the Kularatnoddyota, as scholars have 
done before me, it would be better to call it the Srīkularatnoddyota - the Radiance 
of the Jewel of the Srikula. Srikula is, as we have seen, one of the many names for 
Kubjikā's tradition. The Jewel of the Srikula is the Kubjikāmata of which the 
KRU is the ‘radiance’ or, as the scribe of the earliest known manuscript put it, it is 
‘the lamp of the Jewel of the Srikula’.' In other words, this Tantra, which about 
2,500 verses long, was conceived to be a kind of commentary on the KMT. 
Indeed, although we do find a great deal of very interesting, new material, not 
found in the KMT, more than half deals with matters found in the KMT. 
However, it is does not generally, like the SM or the SSS, draw directly from it 
but orders the material in its own way. An example of this are Five Wheels 
discussed in chapters 14 to16 of the KMT. In the KRU we find the Yoginis and 
other beings in these Wheels simply listed in groups without directly expounding 
the configurations ('wheels') they constitute. Elsewhere, it supplements the KMT. 
For example, in chapter 20 of the KMT, we find a series of thirty-four Islands, 
representing the consonants. The KRU adds sixteen more ‘Islands’ that represent 
the vowel series.” 

We find several clues in the KRU that indicate that it is one of the first 
texts of the Kubjika corpus redacted after the KMT, a place of honour for which it 
vies with the SM. The main part of both of these texts appear to have been 
redacted prior to the shift of the main centre of the Kubjika cult to Konkana. All 
the references to it in the KRU we find are, as we have seen, in chapter thirteen 
which is called the Ādisūtra - the First Sūtra - a name which serves, no doubt, to 
disguise its insertion into the text when Konkana had been fully established as a 
home of the tradition. That the KRU precedes the MBT, which was closely 
associated with Konkana, is supported by other internal evidence. There are no 
signs that it knows anything of the directional divisions of Kaula traditions 
(āmnāya) that developed in the MBT. It knows only the rudimentary distinction 
(also found in the KMT) between pūrva- and pašcimāmnāya in the sense of 
‘earlier’ and ‘subsequent’ Kaula traditions, rather than ‘eastern’ and ‘western’. 


-vidhāna, one each with -vidhi, -sūcana and -nirnaya. 

' See the colophon recorded and translated in the following note. 

* Chapter four of the KRU is dedicated to the Teaching concerning the Islands (dvīpāmnāya). Each 
of the Islands is associated with a letter and is inhabited by a Bhairava and a goddess along with 
her retinue of twelve Yoginis. The KMT (21/21-114ab; see also chapter 31 of the SSS) lists thirty- 
four of them associated with the consonants from Ka to KSa. The KRU copies these verses 
verbatim prefacing them with a passage in which the remaining sixteen Islands corresponding to 
the vowels are described. According to the KRU the fifty Islands should be worshipped on the 
fifty petals of the lotus in the Wheel of Manipura in the navel. 
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Just as the association with the western direction is unknown to the KRU, the 
same is the case with the SM, although in one place it prescribes that the Linga 
the initiate worships as the abode of the goddess should face west,' which may 
well be one of the first hints of the link with this direction. Doctrinally also, the 
KRU appears to be less developed than the MBT. There is, for example, as in the 
KMT very little yogic practice related to lunar symbolism. The KRU makes 
additional references to the goddess's Linga, but they are set in the context of an 
extension to the mythological narrative we find in the KMT. They serve to 
explain the origin of the first Siddha who propagated the doctrines of the Kubjika 
Tantras. The Linga has no added symbolic function as it does in the later texts, 
especially the MBT. 

At the beginning of the first chapter of the KRU we find a long list of 
Tantras, many of which can be traced. It is surprising that even though the list 
contains Saiva Tantras of all schools and even a number of Buddhists Tantras, no 
mention is made of other Kubjika Tantras. Is the absence of references to other 
Kubjikā Tantras because they did not, as yet, exist? This is not likely. We have no 
reason to doubt that the KMT, from which the KRU draws a good deal of 
material, was not the first Kubjika Tantra. We may understand the absence of 
references to other Kubjika Tantras as simply a sign that the KRU was one of the 
first after the KMT. 

A relatively early dating of the KRU is supported by some external 
evidence. The colophon of a manuscript informs us that the original manuscript 
from which it was copied was transcribed by a certain Vivekaratna who came to 
the Valley (nepāladeša) and lived in Kathmandu during the reign of Harsadeva 
who reigned between 1085 and 1099 CE Thus we have an upper limit for the 


! pašcimābhimukhe [k: -mukharn] linge [k: lingam; g: lige] tato japam [g: japa] samārabhet [kh: 
samācaret] | SM 21/27 1ab. 

* Slusser: I, 398. The manuscript is NAK no. 1/16 = NGMPP reel no. A206/10. It is a copy of a 
much older manuscript. The scribe copied it completely, including the colophon. The reference is 
on folio 96b and is as follows (the text has been emended): 


pakse Sive casvinanamadheye tithau trttyam dharanisute ‘hni | 

šrīharsadevasya ca vardhamāne rajye mahānandakare [-mamdakare] prajānām | 

nepaladesam samupāgatena kāsthābhidhe * * * samsthitena | 

svašisyavargasya nibodhanāya paropakārāya krtaprayatnah | 

bhaktyā svayam šrīkularatnapūrvam uddyotayantam [-udyotasantam] brhadagamedam | 

šrīmatkulācāryavivekaratnakenāpi [šrīmatkalācārya-] samlekhitam [-ta] panditena | 
samāptam idam šrīkularatnoddyotam [kh: -ratnodyotam] iti || samkhya sahasradvitayam ca 
sardham siddhikaram [kh: siddhyamkaram] srikularatnadipam | šrīmatparākhyena vibodhandya 
devyah (kh: devyā) parāyāh kathitam samastam || iti || 


(The teacher) himself has come to the land of Nepal and resides in Kathmandu 
(kasthabhidha) and made an effort to instruct his disciples and help others. (He came) when 
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date of the KRU. Amongst the Tantras listed in the first chapter of the KRU there 
is one called ^ Kalacakra'. Scholars generally agree that the well known Buddhist 
Tantra with this name belongs to the 11th century.' Thus this must have been 
about the time the KRU was redacted. We have already noted in the course of our 
discussion of the spread of the Kubjika cult to Konkana that one chapter, at least, 
of the KRU which refers to Konkana was probably added to the text there. The 
lack of references to the Deccan leads one to suppose that it belongs to the period 
when it had not yet spread there. Thus, it is probable that the main part of the 
KRU belonged to the Kubjikā tradition that spread in the north of India. 

The legends associated with the travels of Vrksanatha, the first Siddha, to 
various places prior to his arrival in Candrapura may reflect some historical truth 
concerning the spread of the Kubjika Tantras. This matter has been discussed in 
the previous chapter. We recall that Vrksanatha is said to be a Kaula Vedic 
Brahmin. This is in keeping with the general ethos of the KRU. Indeed, it is likely 
that it was written by a Brahmin who either was a royal chaplin or aspired to be 
one. The indications that this is the case are found in the last chapter of the KRU. 
This is dedicated to a series of rituals performed for the benefit of kings to protect 
them from aggression by other kings or for those kings who have lost their status 
and seek to re-establish themselves. In this context the Tantra warns the king that 
if he wants to be successful he should not harbour ill feelings for his priest. It is 


Sriharsadeva's kingdom was prospering and gave great joy to the subjects (who resided there). 
(This effort was made and bore fruit in the form of this manuscript completed on) on Tuesday 
(dharanisute 'hni), in the bright half (sivapaksa) (of the lunar month of) Ašvin on the third lunar 
day. This great Agama which illumines the jewel of the Srikula was copied (sarilikhitam) (lit. 
‘written') with devotion by the venerable Kulacarya and scholar Vivekaratna. 

This, the Srikularatnoddyota, is ended. The lamp of the jewel of the Srikula, which gives 
success, it consists of two thousand five hundred (verses). It was all spoken by the venerable one 
called Supreme in order to instruct the goddess Supreme. 


This reference informs us that Vivekaratna resided in Kāsthābhidha, that is, a '(place) 
called Kāstha'. There seems little reason to doubt that he is abbreviating the Sanskrit name 
'Kasthamandapa' which I have translated as Kathmandu. If the dating of the original of this 
manuscript is correct, then this is the earliest reference so far recovered to the place which was to 
fuse with its neighbouring settlements and ultimately give its name, after several centuries, to the 
city formed thereby. Prior to my discovery of this colophon Slusser (1982: 89) informs us that 
when she was writing: ‘the first record of Kasthamandapa as a place name is encountered in a 
colophon dated NS 263 (= CE 1143). 

! See introduction to the works on the Kālacakratantra. 

> Then the king who has (thus) achieved victory has accomplished his aim if he is a devotee of the 
Kula and the priest (pūjaka) is not disliked (by him). Or else if he is one who has a dislike (for his 
priest) in his heart, he (will) always be dependent on another (more powerful king) and he does not 
accomplish (his) task then. O mother of Kula, this is the truth! 


labdhvā [k kh: labdvā; g: ladva] jayam tadā raja krtakrtyah prajayate | 
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difficult to resist the feeling that this admonition was written by just such a priest 
who may well have written the rest of the Tantra as well. 


Summary of the Contents of the Kularatnoddyota 
Chapter One: The Descent of the Deity (Avatārapatala). 


The KRU begins grandly with its cosmology. This takes place by the 
initial emanation of the goddess, here called Mahāmāyā, from Bhairava. He 
worships her and they unite generating the cosmic seed (mahābindu). This splits 
apart thus generating Sound and then progressively the principles through 
successive stages of emanation to form the cosmic order. 


Chapter Two: The Transmission of the Child (Kaumārakrama) 


The previous chapter dealt with the creation of the world, this one begins 
with the creation of the tradition. The scene opens with the god intent on 
worshipping the lineage of the Pašcimakrama that he has produced with 
substances generated from his own body. Then, in the same way, 'established in 
supreme non-duality, he worships in his body the Mahakrama in the 
Kramamandala in which he had united with the goddess. Seeing this the goddess 
asks: "what is worshipped in the great union (mahamelapaka) that arouses great 
wonder?’ He responds by telling her about the origin of Mahāpītha. There the 
goddess and the god unite to generate the 'Flower' from which comes the 
Kulakrama. (1-52ab) 

The god goes on to outline the worship of the Srikumàrakrama. This 
consists of the projection of fifty mountains with their attendant goddess (called 
Kumaris) onto the body. This is followed by their worship on the fifty petals of a 
lotus drawn in the sacrificial area with the god and the goddess in the middle. 


Chapter Three: Concerning the Kramas (Kramddhikaravarnana) 


This chapter deals with the Transmission of the Youth (Yuvanakrama) and 
that of the Elders. The Transmission of the Youth is the most extensive of the three 
Kramas emanated from the deity and contains most of the Krama. The most 
important of the three, it is 'worshipped by Yoginis and Siddhas and is the life 
(jivita) of both the god and the goddess. It is the support (asraya) of the plane 


yady asau [k kh: aso] kulabhaktas tu [kh: -bhaktasya] na vidvistas [kh: vidistas] tu pūjakah |1 
athavā hrdaye dvestah [k, kh, g: dvesta] paratantraratah [kh: -tatraratah] sada | 
tadā siddhyati no karyam [kh: kārya] satyam etat kulambike || KRU 14/106-107. 
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beyond thought constructs (niracara). All the Yoginīs, Siddhas and Bhairavas 
reside there. They 'impel emanation' and generate all the scriptures including the 
Vedas. 

As usual this Krama is divided into groups of mantras, presiding deities or 
Siddhas that are related to parts of the body, yogic states or metaphysical principles. 
First comes a version of the 'sequence of twenty-eight’ then a series of other groups 
including the Eight Mothers, 28 maņdalas related to the Wheel of Purity 
(visuddhicakra), 12 goddesses of the sacred seats, 32 goddesses, probably related to 
the syllables of the goddess's Vidya, then come the Eight Gestures. It concludes with 
the Sequence of Sixty-four which consists of as many Yoginis worshipped in groups 
of eight.' Each of the groups has a Bhairava and is worshipped in one of the sacred 
sites of the Eight Mothers. 

This chapter ends with an exposition of the Transmission of the Aged. 
This is in three parts. The first consists of eight-one parts (pada) made up of nine 
groups of nine components. It originate in an ordered sequence from the body: 
nine cavities of the god's. It is essentially the same as the Düticakra described in 
the KMT” and the extended form of the Gurumandala, although the KRU makes 
no reference to either of these two. Next comes the sequence of fifty goddesses 
governing the phonemic energies of Mālinī. It concludes with the sequence of 
twenty-four sacred sites and the beings in them described in chapter 22 of the 
KMT.’ 


Chapter Four: The Teaching concerning the Islands (Dvīpāmnāya) 


Each of the Islands is associated with a letter and is inhabited by a 
Bhairava and a goddess along with her retinue of twelve Yoginīs. The KMT" lists 
thirty-four of them associated with the consonants from Ka to KSa. The KRU 
copies these verses verbatim prefacing them with a passage in which the 
remaining sixteen Islands corresponding to the vowels are described. According 
to the KRU the fifty Islands should be worshipped on the fifty petals of the lotus 
in Maņipura. 


' This group of sixty-four begins with the eight Gestures. The rest of the Yoginīs are quite different 
from the ones in chapter 15 of the SSS and chapter 20 and 25 of the SM. 

? KMT 14/62-94. The corresponding passages in parallel versions are found in chapters 22 of the 
SSS and 16 of the SM. See Heilijgers-Seelen 1994: 69 ff. for a detailed exposition. 

* The contents of the 'sthitabhūcakra' are listed in KMT 22/23-46. The entire section dealing with 
this extends from KMT 22/18 to the end of the chapter. 

^ KMT 21/21-114ab. 
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Chapters Five and Six 


These two chapters deal with the emanation and 'extractions' in code of the 
main mantras and Vidyas. 


Chapter Seven: The Rite of Adoration (Pūjādhikāra) 


After all the mantras relating to the Kramamandala have been taught, this 
chapter begins by explaining how it should be drawn, the mantras deposited in it 
and on other ritual objects, as well as on the worshipper (1-39ab). Then comes the 
to rite of adoration of the Sequence of the Youth. Another Kramamandala is 
drawn to accommodate all the groups of deities and their mantras belonging to 
this Krama outlined in chapter three. 


Chapter Eight 


This chapter begins with a brief description of the Six Wheels in the body 
each of which is related to one of the six lineages founded by the six disciples of 
Matsyendranatha (1-23ab). This is followed by the three forms of the goddess - 
supreme, subtle and gross in the Transmission of the Youth (23cd-44ab) and the 
one in the Transmission of the Aged (44cd-60ab). Then come the visualized 
iconic forms of Sabdarasi (60cd-69ab), Navātman (69cd-81) and Malini (82- 
90ab). The three forms of initiation into the $rikrama - Sambhavi, Saktà and 
Anavi (97cd-108). Rules to observe (109-119). The chapter concludes with the 
Festival of Garlands (Damanotsava). It is celebrated in the end of the rainy season 
between the months of Asadha and Karttika. The deity is offered a sacred thread 
(pavitraka). Celebrated on the 'supreme non-dual Kula path', as usual the Tantra 
also teaches it inner equivalent (120-155). 


Chapter Nine: A Description of the Supreme and Inferior lineages 
(Paraparasantananirnaya) 


This chapter begins with a description of the incarnations of the goddess 
and god who bring down the Kulakrama, that is, the teachings of the Srikula, into 
the world in each cosmic age (kalpa). In the nineteenth Age the goddess 
incarnates as the daughter of Daksa and is then reborn as daughter of Himavat. 
Then assuming the form of the goddesses Durga and Katyayani she fights the 
demons Canda and Munda and Mahisa (1-34). The rest of the chapter is dedicated 
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to the Siddhas who propagate the teachings. This account, probably the first in the 
Kubjikā sources, has been analysed in the chapter concerning the teachers.' 


Chapter Ten: The Way to Worship the venerable Great Root Mandala of the 
Descent of the Four Kinds of Creatures (Caturvidhasrstyavatarasrimahamila- 
maņdalapūjāvidhi) 


This chapter opens with the teaching concerning the goddess's thirty-two 
syllable Vidyā the god transmits to the goddess when they make love. The Tantras 
generated from its six limbs are listed. Mitreša will make the main mantras of the 
Trika and the Tantras of the five currents (1-18). The rest of the chapter is 
dedicated to a form of the Kramamandala called the Mahamülamandala. The 
Five Couples are the teachers of this age (kalpa) worshipped in the Circle of the 
Void (sūnyamaņdala), that is, in the Point in the centre. Then come a set of three 
pentads, the Six Wheels, the Seven Yoginis who govern the vital constituents 
(dhātu) of the body, the Five Jewels, the Five Sacred seats and the Siddhas of the 
four lineages related to the four kinds of creatures. This mandala was brought into 
the world by the goddess when she was reborn as the daughter of the Himalaya in 
order to worship the four kinds of emanation. Then come the Eight Mothers and 
Bhairavas worshipped on an eight petal lotus. Then pairs of syllables of the 
goddess's Vidyā are worshipped on the sixteen petals of a lotus around it. This is 
followed by lotuses of 32 and 64 petals (19-124ab). The chapter concludes with a 
description of how the mandala should be drawn and its features. (124cd-154) 


Chapter Eleven: The Descent of the Future Pūrvāmnāya (Bhavisya- 
pūrvāmnāyāvatārasūcana) 


Written in the future tense, as are most of the narrative passages in the KRU, 
this chapter talks about the origin of the Previous Tradition in relation to the 
Subsequent Tradition of the goddess Kubjikā. Here we read about the Kaula teachers 
of the four aeons and especially about Matsyendranatha the founder of the previous 
Tradition in this Age.” 


! See intro. vol. 2, p. 473 ff.. 
? This is discussed and much of this chapter in intro. vol. 2, p. 355 ff.. 
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Chapter Twelve: The Movement of (the Energies of) the Gestures, 
Meditation and Worship (Mudrācāradhyānārādhanā) 


This interesting chapter teaches four Gestures (mudrd) in relation to 
meditation. These are the One Without Support (Niralamba) (8-13ab), the Skyfaring 
Goddess (Khecarī) (13cd-18ab), The Gesture of the Yoni (Yonimudra) (18cd- 
27ab) and The Gesture of the Goddess who is Beautiful in Every Limb 
(Sarvamgasundarimudra) (27cd-5lab). The first two are the experience of the 
Void beyond the body. The following two are the meditative experiences of the 
movement of vitality of Kundalini in the body. As Kundalini moves so does the 
god who is the Self. As he says: "The Self is wherever the mind (manas) is and 
you (O goddess) are wherever the Self is. O mistress of Kula, we (two are both) 
wherever you are."' 


Chapter Thirteen: The Teaching of the First Sūtra (Adisütranirnaya) 


This is the only sūtra in the KRU. It already mentioned in chapter two 
amongst several other matters the goddess asks the god to explain^ and it is 
announced at the end of the previous chapter where it is attributed to Mitranatha, the 
first Siddha to bring the teachings into the world.” It is said to be based (parva) on 
the convention (sariketa) concerning the Siddhas* and does indeed teach the 
origin of the first Siddhas and their lineages. These are said to have developed 
primarily in Konkana which not mentioned elsewhere. So although the Ādisūtra 
has been well integrated into the text, it may not be an original part of it. 


! KRU 12/29cd-30ab. 

? ādisūtrādisūtrāņām [kh: -sūtādi] nirnayarn pāramešvaram | KRU 2/38cd. 

> All this profound secret has been explained to you along with the dynamism of the gestures 
(mudrācāra), the meditation, and the first (adi) sūtra as it is. Its primary and secondary divisions 
possess the meaning of many books. Mitranatha will do (this) with a spirit of reflection 
(saprapaficena bhāvena). 


etat sarvam tavakhyatam rahasyam gūdhagocaram || 

mudracaram tathā dhyānamādisūtram [g: dhyanamma-] yathāsthitam | 

asya bhedopabhedasca [k, kh: -damsca] nānāgranthārthavistarāh [g: nadagramtharthavistarah] || 
saprapaficena [g: -ficana] bhavena mitranāthah karisyati | KRU 12/52cd-54ab. 

^ $riparüdevyuváca 

ādinātha kulāmnāyam yathā samketasutragam [k kh: samkata-; g: -trakam] | 

kulajairjfíayate [kh: -rksayate] samyak tathā sutram vada prabho || 

šrī ādinātha uvāca 

šrnu tvamadrisambhiite [g: tvamadisam-] ādisūtram yathā sthitam | 

tathà tam kathayisyāmi siddhasarnketapūrvakam [kh: -sarnketa-] || KRU 13/1-2 ll 
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The Ādisūtra begins with a beautiful description of how the goddess 
descends from the Void of transcendental Oneness with the god down through the 
Cavity of Brahmā and the Wheels of the body. First she vitalizes the fifty 
phonemic energies of her basic bodily matrix and then courses through the Krama 
and all the other mantras and Vidyās to generate its complete form. Then she rests 
in the Wheel of Bliss within the god, her nature his divine will and body that of a 
beautiful young woman. (1-11) 

Then the primordial union of the god and the goddess with which the 
Tantra began is re-enacted but with a different purpose. The god worships the 
Virgin Goddess, his own pure will, in the Wheel of Bliss until, as the god 
proclaims: the fire offering of divine energy (divyatejas) which is Akula has gone 
forth from Bliss along the Path of the Void (vyomamārga).' In this way 
Mitranātha, the First Siddha, came into the world . After describing his solitary 
exploits as a yogi and ascetic, the Tantra goes on to describe the birth of 
Vrksanatha from the goddess alone (14-22ab). This is followed by his pilgrimage 
to the main sacred sites and his journey from the north of India down to 
Candrapura and Konkana (22cd-29). Then the Tantra lists Vrksanatha's disciples 
and their spiritual off-spring (30-49).” 


Chapter Fourteen: The Prescribed Method (vidhāna) of Worshiping the 
Wheel of Prayāga and the rest, the Installation (of the Deity), the Application 
of the Many Rites and their Instruments, the Consecration of the Teacher 
and the Performance of Yogis' Last Rites. (prayagadicakrapüjapratisthanana- 
karmakaranarambhacaryabhisekayoginam antyestividhanam) 


This chapter mirrors chapter three which describes the worship of the 
Transmissions of the Youth and the Elders. Here, to conclude the KRU, they are 
presented again as part of a series of powerful magical rites. By way of 
introduction to this topic, the chapter opens with a list of the applications and use 
of the power of mantras (mantrasiddhi) and their benefits (1-11). Many of these 
are magical powers, the acquisition of which, through the performance of the 
Krama rites, are especially beneficial to kings. They remedy the misfortune 
(alaksmī) of those who have fallen from the rule of their kingdom.’ The 
dispossessed king who worships the Kramamandala of the Transmission of the 


! KRU 13/14ab. 

? Most of this chapter is translated in intro. vol. 2, p. 468 ff... 

> rájyabhramse | [kh: | raksatramse] narendrānām [g:-drāņāma] alaksmīharaņāya — [g: 
laksmīhareņāya] ca | KRU 14/9ab. 
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Youth (Yuvanakrama) regains it.' Similarly, by worshipping the mandala of 
eight-one parts” of the Transmission of the Aged, the Tantra promises the king 
freedom from the aggression of other kings and a prosperous kingdom.’ In 
keeping with the magical concerns of this modality of worship of the Krama, the 
second mandala of this Krama, that of the twenty-four sacred sites,* is also 
variously visualized according to the magical benefits one desires (42-70). The 
Tantra now lists various offerings to the fire from the same point of view (70- 
81ab). The rite ends, as usual, with the repetition of the Vidya (81cd-86). 

The Tantra goes on to describe a powerful mandala of the Mothers (87- 
112ab). They are worshipped along with the Yoginis of the Krama and those of 
the thirty-two syllables of the goddess's Vidya. The goddess of the Transmission 
of the Aged is in the centre. All very ferocious, offerings. including large 
quantities of liquor, are made to them. Enemy soldiers see the goddesses in this 
way and overcome by the vision (drstādīna), flee in distress dropping their 
weapons. Thus the victorious king accomplishes his aim.” The range of visualized 
and theriomorphic forms of the Mothers are described (112cd-134). Then comes a 
long and interesting section on the installation ceremony (pratisthā) and worship 
of the Great Wheel of the Mothers (135-207ab). This is followed by a passage 
describing the consecration of a teacher (207cd-229ab) and his last funerary rites 
(229cd-256). The last teachings concern the twenty-five Kaula substances offered 
to the main deities and their attendents (257-271). 

The KRU began with the emergence of the goddess from the Void of the 
transcendental god, who worshipped and united with her. Now that the god has 
imparted the teachings to the goddess and received them from her, he merges 
back into the Void. From there he calls the goddess to join him so that he may 
worship and unite with her again (272-292ab). 


' KRU 14/12-41. A king who has fallen from (the rule of his) kingdom is (again) supported (by his 
subjects) by seeing (this). (If) he worships that Wheel in this way, he again comes to possess a 
kingdom. KRU 14/41. 

? This is described in chapter three of the KRU. 

> The king is not troubled by others there and there is no epidemic (māri). The crops are not 
destroyed and the people (praja) are not troubled by disease. O beloved, there is no fear of others' 
Wheels (used for magical purposes) where this one is worshipped. 


na tatra pidyate raja na ca marih pravartate || 

na vinašyanti šasyāni [kh: Sasyani; g: pašyāni] na rogairbadhyate prajah [k kh g: praja] | 
param [g: para] cakrabhayam naiva yatredam pūjyate priye || KRU 14/51cd-52. 

^ See KuKh vol. 4, appendix 8. 

> KRU 14/105. 
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Pāramešvarīmatatantra 


More than a dozen manuscripts of the Pāramešvarīmatatantra have been 
recovered in Nepal. The oldest of these is palmleaf written in an early Nevāri 
script. Unfortunately, it is not dated but may well belong to the 13" century if not 
earlier. The colophons claim that it is the scripture set in 84,000 verses that is part 
of a compilation consisting of 90 million (koti).' The most complete manuscripts 
begin at chapter (patala) twenty-four and end with chapter fifty-six. Thus, 
approximately half the text has been lost. Although what has survived of the text 
is quite long, the complete PMT was probably not as long as the colophons claim 
it to be. 

Many of the colophons identify the PMT with the ‘Srtkubjikamata’.’ It is 
also linked with the MBT. The name Pāramešvarīmata, which appears in the long 
colophons of the MBT, may have been chosen for this text as it is a homonym of 
the MBT. The MBT figures as a universal authority that allows inclusion of other 
Kubjikā Tantras and reproduction. It is a door by means of which the corpus of 
authoritative scriptures can expand and new Tantras can find a place in it without 
disruptions. 

Most of what remains of the PMT is taken up with the presentation of the 
main mantras and Krama in code. They are named after the mantras presented in 
them.’ The mantras extracted are as follows. The first figure denotes the serial order 
of the chapters. The second one in brackets is the number of the chapter noted in the 
colophons. All the mantras are common and found in several places in the Kubjikā 
Tantras. 1 (24) the extraction of Meru. 2 (25) Sabdarasi. 3 (26) the root Vidya 
along with the Five Pranavas, limbs and faces. 4 (27) Malini. 5 (28) the Triple 
Vidya and the Aghoryastaka. 6 (29) the Twelve and Six Limbs (Dvadasanga, 
Sadanga) and the deposition of Ambika Vidya. 7 (30) Tadgraha. 8 (31) The 
Twelve Verses (Dvada$a$loka) and the Five Jewels. 9 (32) the Six Yoginis 
concerned with restraint (nigraha). The text is long and cumbersome and for the 
most part not immediately intelligible. This is certainly not a text one could 
simply sit down and read. Thus, it is surprising, at first, that other Kubjika 
sources, like the Siddhakhanda and the Tīkā, in which the mantras are easily 
accessible, are preserved in very few manuscripts. The substantial number of 
surviving manuscripts of the PMT indicates that it was a well respected scripture. 
Probably not read much, its name inspired reverence. Replete with the Krama 
mantras and full of their energy, the PMT was probably venerated as a 
particularly powerful scripture — a veritable written epitome of the Krama. 


' The longer colophons begin: iti pāramešvarīmate navakotisamhitayam caturāšītisahasre. 
? The colophons from 18 (41) to 33 (56) all state that the Tantra is called Srikubjikamata. 
* The colophons of MS NA no. 1/256 of the PMT are listed in BSP I p. 240-1. 
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Moreover, recorded in code, the mantras are preserved from the corruptions that 
would occur if they were simply written down directly. The tradition was 
certainly conscious of this danger. Thus, according to the Srīmatasāra, the 
goddess herself feels unsure of the form of her own thirty-two syllable Vidya 
because of such mistakes. Thus she introduces her question about this to the god 
as follows. He will reply by presenting the Vidya in a code in which no such 
errors are possible: 


In some cases an anusvara is lost. Elsewhere a measure is 
corrupted. In some places a letter is disturbed or the (syllables) are 
reversed. In some cases foolish teachers have corrupted the liturgy of 
the scripture (āgamapaddhati). They say that this (Vidya) has been 
received by the tradition in some other way (which is incorrect). In 
some cases the teacher is a fool (or else) the meaning has been 
destroyed by scholars. O god, even today a doubt has arisen in my 
heart (about the true form of the Vidyā).' 


Along with the mantras of the Krama, the PMT also presents those of the 
goddesses identified and associated with Kubjika. These are, essentially, her six 
modalities (prakara) mentioned in the following verse: 


How and in what way is (Kubjika) present in the centre of Meru? 
(She is) Vāgīšī who is Mahāmāyā, that is, Camunda the mistress of the 
Kula. (She is also) Mahākālī who conquers death, Trotalā (i.e. Tvaritā) 
and Tripurabhairavi. The Samaya Vidya, called Kubjika (kukārā) is 
Siddhamartanda Bhairavi and in the Mahāsarimohana (Tantra) she is 
Nityā who severs (the bonds) and bestows liberation. O Mahādeva, this 
is the way Para, the mother of the Kula, who possesses six modalities, 
abides.? 


! kvacid bindus [k, kh: ] trutir yāti [kh: kratir yati] kvacin matratrutir [kh: kratir] bhavet | 
kvacid varnatrutis [kh: kratis] caiva vilomaū ca kvacid bhavet || 

kvacinmürkhas ca ācāryā hatvā cagamapaddhatim | 

vadanty astyābhilabdhaisā [k, kh: asyā-; k: -labdhesa] paramparyena cānyathā [kh: nanyatha] || 
mūrkho guruh kvacic cārtho [k, kh: -rtham] dhvamsito [k, kh: -ta] šāstracintakaih | 
adyāpi samSayo deva samjato hrdimadhyatah | SMS (2) 9/55-57 (fl. 68b). 

? katham kena prakāreņa merumadhye vyavasthità [-tari] | 

vāgīšī [vagisvi] * mahāmāyā cāmuņdā kulanāyikā | 

mrtyufijayā [-yam] mahākālī trotalā tripurabhairavī | 

samayavidyā kukārakhyā siddhamārtaņdabhairavī [-vi] | 

mahāsammohane 6) nityā krntāntī [krtānti] muktidā | 

parā kulamātā mahādeva satprakārā yathā sthitā | PMT 24/45-48. 
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The PMT dedicates the following chapters to the presentation of the 
Vidyās of goddesses and mantras of gods in code. These are: 10 (33)! 
Kalajfianasarhkarsani, 11 (34) Guhyakalī,” 12 (35) Tripurabhairavi, 13 (36) 
Samjivani Vidya, 14 (37) Vajranityā Kāmadevī and 16 (39) Tvaritā. Two chapter 
are devoted to Bhairavī. These are 20 (43) and 22 (45). The mantras of Aghora 
and Tatpurusa are presented in chapters 17 (40) and 18 (41), respectively.” 


Minor Texts 
Canonical Works 
The Nigūdhajūānasadbhāvatantra 


The texts outlined in the following section are called ‘minor’, because they 
have not been as influential in the tradition as the other major texts. Even so, 
some of them are quite substantial both in size and depth of content. The 
Nigūdhajūānasadbhāvatantra is such.* The NJ affiliates itself to the KMT’ and 
much of its contents are indeed inspired by the KMT. Thus, for example, it begins 
by presenting the same basic sacred geography outlined in the goddess’s myth of 
the KMT. However, the NJ develops it by placing it in a larger cosmological 
framework. Primordial darkness precedes creation. The universe is within it at 
one with the Lord Tisninatha who is in an unmanifest, transcendental state. From 
him proceed in serial order, the yogic states and the sacred seats to which they 
correspond and all the other sacred places. The text thus follows the KMT in its 
own way. Another example are the teachings concerning the ‘Six Realities’. As in 
the KMT, these are on two paths, right and left. They are the Six Wheels on the 
right path and a series of metaphysical entities and their correspondences on the 
other. The two run in parallel like an image and its reflection. A corollary of its 
close affiliation to the KMT is the absence of any reference to Candrapura and 
Konkana. Instead, the ‘sacred seat of the Moon’ (candrapitha), to which it refers a 
few times, is the Island of the Moon from which the teachings spread according to 
the NJ as they are said to do in the KMT. 


' The first number is that of the chapter of the extant text text. The number in brackets is that of the 
chapter according to the colophons. 

? This chapter is called in the colophon: guhye Gtmasamvittibhedah 

3 Chapters 15 (38) and 19 (42) are called Garbhayāga and Salanirnaya, respectively. 

* See bibliography for details of the sole MS of this Tantra recovered so far. 

? nirgūdhajūānasādbhāve divyaughe kubjikamate | NJ fl. 15a. 
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The Kulamilaratnapancakavatara 


The Kulamūlaratnapaūicakāvatāra is a short tract divided into eleven 
chapters (patala). The final colophon of the KRP declares that it is the essence of 
the Srimatasamhità consisting of twelve thousand verses.' The first chapter deals 
with the basic theological and metaphysical nature of deity and the representation 
of fundamental reality as Kula, Akula and Kaula.” The first part of chapter two (1- 
24ab) deals with the progressive emergence from Kundalini, the energy of the 
divine will and its successive phases, of hosts of millions of Yoginis. These are of 
various types belonging to the eight Kulas governed by the Mothers. The second 
half of this chapter (24cd-36ab) enumerates the eight groups of eight Rules 
(astastasamaya) initiates must observe. Chapter three deals with the groups of six 
(kulasatka). These include the six groups of the Krama (4-5-6-4-5-4), Wheels, 
Elements, Princes, States, Penetrations, types of Self, Lords, Saktis, Yoginis, 
signs of attainment, six types of manipulations of mantra, Paths, constituents of 
the body, and types of the Krama (1-20). The six parts (satprakāra) of the Krama 
of Twenty-eight are explained in their essential form as states and energies (21- 
3lab). The ‘Six Parts’ (satprakāra) are then explained in three other ways (31cd- 
34ab, 34cd-39, 40-55ab). The chapter ends with a brief description of the Six 
Wheels, which completes the two sets of groups of six, that is, the northern and 
the southern that correspond to emanation and withdrawal, respectively (55cd- 
63). Chapter four presents a series of triads that are related to the three Olis of the 
threefold Krama. 

Chapter five begins with a brief description of Kaula initiation by piercing 
(vedha) (1-13). This is followed by worship of the mandala that begins with the 
inner projection of the vowels into the body and the six limbs of the goddess (14- 
27ab). In this way the foundation of the mandala is formed that serves as the seat 
of Svacchandabhairava, alias Aghora, who is visualized next as eating disease. 
(27cd-29ab). A vessel of water is offered and a jar full of wine is installed in the 
north-east with offerings of meat and the Kula substances. Then one should 
worship the Agamas and the rest (29cd-39ab). After preparing the seat (āsana / 
pitha), the limbs and faces of Aghora are worshipped in the mandala (39cd ff.) 
The Mothers are worshipped with their Bhairavas around the seat on the eight 
petals of a lotus. Then Aghora is worshipped in the sacrificial area (sthandila). 
After worship comes the repetition of the mantra. Then one should perform 
penance (prāyašcitta). The number of repetitions of mantra required are listed 
according to the sin or inauspicious dream, along with one tenth the number of 


! iti dvādašasāhasre $rimatasarnhitayam sārāt sarataram ratnapaficakavataram samāptam || 
? See intro. vol. 2, p. 288-290 where a passage from this chapter concerning these principles has 
been translated. 
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fire offerings and gift to the teacher. Concerning the rosary, types and way of 
using it. The offering of lamps comes next followed by the formation of 
Kujamudra and the singing of hymns to the teacher, Mothers, and Bhairava etc. 
The preliminary rite concludes with an offering of a lamp to Bhairava and 
drinking from the wine vessel (patra). 

A series of the basic Krama mantras are presented in chapter six. Some are 
extracted in code from a grid drawn at the beginning (1-4), others are written out 
in full directly. These are the Five Pranavas (5-13) and Vidyārajūī, that is, the 
Samaya Vidya of 32 syllables (14-27ab), the mantras of the faces and limbs of the 
Vidya in association with those of the Eight Mothers (27cd-32ab), and the 
goddesses of the Limbs (32cd-44ab). After the extraction of the group of six limbs 
come the mantras of the Pithas and the Siddhas and Yoginīs in them (44cd-59ab), 
the Five Vimalās (= Mahantaripaficaka) (59cd-62ab), the group of five seats 
(Pithapaficaka) (62cd-67), the Eight Mothers (68-79ab), the Dūtīs of the goddess’s 
six limbs in relation to the six Wheels in the body (79cd-108), the mantras of the 
Dadiyoginis and the Five Jewels (109-114), the Five Voids (Vyomapaficaka) and 
the Three Caves (Guhatraya). The series concludes with the three Gayatris for 
three times of day. 

Chapter seven deals with the projection of various realities into the body. 
These include the Six Wheels (1-3), sacred mountains and rivers (4-7), the Six 
Paths (8-9ab), the Five Gestures (mudrapaficaka) (9cd-11) and a series of Yoginīs 
along with the sacred fields, primary and secondary (ksetra, upaksetra) and 
meeting grounds (samdoha) (12-24). These are the ‘signs of places’ (sthānacihna) 
within the body. It ends with a short passage concerning the arousal of Kundalini 
and consciousness in association with the utterance of mantras (25-49ab). 

The first part of chapter eight is concerned with the ‘inner procedure’ 
(adhyātmikavidhāna). This begins with the projection of the eight goddesses into 
the body (1-6). This is followed by the deposition of the limbs and faces of the 
goddess onto the body. Sodhasakti then moves back and forth through them and 
they are worshipped by means of Visuva Yoga! (7-11ab). Once the body has been 
prepared in this way the Agama and the Srikrama is worshipped in the mandala of 
24 sacred sites.” Kubjika is visualized in the centre within one’s own body. She 
has a pleasing face and two arms. She holds a rosary and makes a fear dispelling 
gesture. She is uttering the scriptures and is in the ‘state of an androgen’ 
(ardhanarīšvara) (11cd-22). After this the mantras of the Krama extracted in the 
previous chapter are projected into the body (23-40). Then the three standard 
Gestures are described, that is, Padma, Trisikha and Yoni, first externally and then 
internally (41-51ab). The chapter ends with a long passage in which the drawing 


! Concerning Visuva Yoga, see KuKh 2/15-16 and notes. 
? See KuKh vol. 2, appendix 8. 


374 INTRODUCTION 


of the Kramamandala and worship of the deities of the Krama within it are 
described along with the attendent rites (51cd-8 lab). 

Chapter nine begins with an exposition of the development of the four 
Yogic states (Pinda, Pada, Ripa and Rūpātīta) in relation to the centres (cakra, 
padma) within the body (1-29). This is followed by a short presentation of the 
types of Self (30-34) and admonition to seek liberation (35-38). After this comes a 
long passage on the states of those dedicated to the practice of Yoga. These are 
the Sixteen Great States (avasthā) listed in the KMT.' The KRP suppliments the 
account in the KMT by relating auspicious states and Yoginis to them in centres 
in the body (39-51ab). These are followed by the inauspicious ones (51cd-56), 
how they both arise and their effects good and bad (57-66ab). A long passage 
follows dedicated to an interesting, rich exposition of yogic states, types and 
forms of consciousness, aids and impediments to its development (66cd-96). As 
the Path of Yoga leads to the destruction of death, this is discussed next. This is 
achieved by performing ritual yogic suicide (utkranti). Auspicious times to do this 
are listed and where the syllables of the Yoginis should be deposited on the body 
(97-124). 

Chapter ten opens with the worship of the elders (1-13ab). This is followed 
by the rite of offering of the sacred thread (pavitraka). This is performed during 
the rainy season to atone for transgressions of the Rule that may have occurred 
during the year (13ab-42). 

Chapter eleven begins with a description of a talisman made from the core 
triangle, hexagram and eight petal lotus of the Kramamandala (1-10) and its 
benefits (11-18ab). This is followed by the worship of Kumari in the middle of the 
Krama, early morning. Ritual union (cakrakrīdā) follows. The text enjoins that the 
Kaula consort should be offered to a disciple who belongs to the tradition? and 
that all should be done in the utmost secrecy. Thus the KRP ends (18cd-24). 


The Kubikopanisad 


An edition and translation of the Kubjikopanisad has been published by 
Goudriaan and Schoterman.? Although technically not a Tantra, it is virtually so 
in much of its content. The Brahminical Vedic character of the text is based on 
extensive quotations from the Atharvaveda. This Upanisad is meant for Atharvan 
Brahmins, who are Kubjika initiates for it prescribes that: ‘a worshipper of 
Kubjika . . . should be a brahman from Parāšara's clan and a teacher in the school 


! KMT 11/95-98ab = KRP 9/39cd-42ab. 
? dātavyā niscitar devi Sisyaya [kh: Sisyaca] kramikāya ca ll KRP 11/23cd. 
? See bibliography. 
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of Pippalāda-šaunaka as taught in the Atharvaveda’.' The relatively late date of 
the text is indicated by the central place it gives to the Ten Mahavidyas whose 
worship as a group is probably not prior to the 15" century. It is highly probable 
that this text was written by a Newar Brahmin who worshipped Kubjika and 
Siddhalaksmī. Siddhalaksmī is identified with Kubjikā in her form as Siddhikubjī, 
who is also called Vajrakubjī. If he was a Rājapodhyāya Brahmin, his tutelary 
deity (kuladevatā) would have been Kubjikā. Moreover, if he belonged to a line 
of Rājopādhyāyas who served as the Malla kings” priests, he would have been 
well versed in the cult of the goddess Taleju, that is, Siddhalaksmī, the tutelary of 
the Malla kings. According to the Kubjikopanisad, Siddhalaksmi is the tenth and 
most important of the Mahavidyas. All ten Mahāvidyās are placed on Kubjika’s 
Yantra with Siddhalaksmī occupying the centre as Kubjikā's main manifestation.” 
Thus her place of honour as the greatest, most regal of these ten royal goddesses, 
as they are described in this text, maintains her overt supremacy as the goddess of 
the king even as she is worshipped covertly by his priest as the manifestation of 
his own tutelary goddess. 

By the time the Ten Mahavidyas became popular in India, the worship of 
Siddhalaksmi and other related goddesses outside the Kathmandu Valley had 
probably ceased. Moreover, the worship of Siddhalaksmi as one of the Ten 
Mahavidyas in the primary textual sources is very rare, if not unique to this text. 


The Kubjikātantra 


This is a relatively late medieval text that has no connection with the 
Kubjikā corpus. Indeed, Kubjikā barely appears in the title of the work and as a 
form (kujāvārā) in which the goddess is addressed. It is couched, as are most of 
the Sakta Tantras of this period, in the worship of the Ten Mahāvidyās, who are 
totally unknown to the Kubjika Tantras. The one supreme goddess manifests as 
all the others and is the source of deities who govern the three qualities and the 
five elements. The seed syllables and mantras of the Ten Mahavidyas and related 
gods and goddesses are presented in a simple code in the first four chapters. These 
are followed by two chapters that describe inner projections into the subtle body 
of the goddess as consciousness (caitanya) whose ‘form is a snake’. They include 
her visualized forms in each of the Wheels (cakra) of the body along with the 
contemplation of her supreme essential nature. Chapters seven and eight describe 
worship in vīrabhāva. As part of that type of discipline (sādhanā) some of chapter 
eight is dedicated to a description magical rites to overcome one's enemies. The 


' Kubjikopanisad 10/2. 
? Goudriaan and Schoterman 1994: 12. 
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concluding portion of this chapter concerns worship with a consort seated on a 
corpse in a cremation ground. 

Chapter nine prescribes contemplation of the deity with form (sākāra) 
leading to that without form (nirākāra). It continues with seed-syllables required 
to make mantras successful along with Yantras dedicated to various Kaula 
goddesses and the projection of mantras into them and how they should be 
repeated (japa). Chapter ten is concerned with various afflictions (bādha) by 
female demons to which women who desire off-spring are subject and their 
remedy with mantras, herbs and Tantric practice. Chapter eleven is in prose and 
outlines various rites that form part of daily and occasional worship (pūjā). The 
remaining chapters are dedicated to the description of rites, mantras and 
visualizations of the Wheels in the body related to various goddesses for fertility 
and protection of new born babies, young children and rites for the still-born and 
aborted. 

Perhaps this Tantra was redacted in Kāmarūpa. Evidence for this is the 
special power attributed to this sacred seat (siddhapitha) amongst a series of 
others listed in chapter seven (7/48-55)' 


Short Tracts 
The Siddhapaūcāšikā 


Only two manuscripts of this short tract have been recovered.” According 
to the colophons, it was revealed (avatarita) or came forth (nirgata) from 
Candrapitha. This is associated with Matysendranatha and so is the Island of the 
Moon, Candradvipa, rather than the City of the Moon, Candrapura. The latter is 
never mentioned, nor is Konkana. Thus it belongs to a number of tracts, including 
the two Šrimatasāras, and, indeed, most of the other Tantras we will examine 
here that claim their teachings come from there, as does the KMT.’ The SP 
represents Kubjika her there in her differentiated, iconic form (sakalarūpa) as 


' kamariipam mahapithan sarvakamaphalapradam | 

kalau sighraphalam devi kāmarūpam idam smrtam | KT 7/54cd-55ab. 

? See bibliography. Although the text is called the Fifty (verses concerning) the Siddhas it 120 
verses long. The following colophon refers to it as ‘the hundred (verses) whose root is the 
Kulālītantra” which is closer to the actual figure 

iti $rtsiddhapaficasikayam [k, kh: -sikayam] candrapīthavinirgatāyām 

Srimülanathavataritayam divyajndgunaprakasikayam [k: - sikayam] kulalitantramülasatayam 
caturthah patalah || 

? Accordingly, the first chapter of the KMT where the first part of the goddess’s myth is narrated is 
called the Descent onto the Island of the Moon. iti kulālikāmnāye šrīkubjikāmate 
candradvīpāvatāro nama prathamah patalah 
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Raudrī Ambikā. She is in the middle of the World of the Triple Peak Mountain 
(trikūtabhuvana), which is her triangular Yoni, surrounded by the energies and 
beings of the Krama of Twenty-eight realities (padārtha) that occupy the maņdala 
around her. Adorned with the Krama mantras, limbs and the rest, she is the 
mother who awakens the universe.' 

The link with the Island of the Moon, where the original Kaula teachings 
were recovered by Matsyendranātha, is stressed in the opening passage. The 
descent of the Kula teachings (kulāvatāra) to earth as the Siddhakaula takes place 
there. Srīnātha, as Navātman ‘with nine names" is called Mina, that is, 
Matsyendra, the Fisherman.’ He is the ‘one who brought down to earth the first 
division of the teaching’ (ādibhedāvatāra), which is called the ‘preceding 
tradition’ (pūrvāmnāya).* Thus, according to the colphons, the SP is "brought 
down to earth by the venerable Root Natha and reveals the qualities of the Divine 
Command'? 

The goddess is the speaker in the SP. This is a sign that it is not amongst 
the earliest Kubjika texts where the god is the speaker. Nonetheless, she says that 
she is presenting the teachings of the Siddha Path, which has come forth from the 
'root path” (mülamarga). This, we are led to understand, is the one propagated by 
Matsyendra as the ‘extensive teaching of the book (in the belly of) the fish’ 
(matsyagranthārthavistara)* that he recovered.’ Apart from this mythical book, 
the SP refers clearly to one text that has been recovered and is attributed to 
Matsyendra. This is the Kulapaūcāšikā, which is called the ‘root of Kula, 
implying that the Siddhapaūcāšikā is like it. 

The next chapter opens with the Sūtra of Twelve Verses (sūtradvādaša).* 
This was probably drawn from YKh (1) where the last two verses are missing in 


! SP 1/19-28. 

sarvalankarasampannam [k, kh: -sampanna] sarvascaryamayim [k, kh: -mayt] tathā | 

sakalena tu rüpena candrapithe vyavasthitam || SP 1/27. 

? Navatman's consort, the goddess, also has nine names. These include Mangala, Harasiddhi and 
Kālarātrī, which relate the goddess to the Kalikrama, and Yogešī to the Trika. As Carcika she is 
Kubjikā. The other names are Matsyodarī and the obscure Navālī, Bhattā and Kilikila (SP 1/14cd- 
15). 

? navābhidhānam ādau ca navātmā minasamjnakah II 

matsyendro dhivaras cāham kaivartako [k, kh: -ka] vatas tatha | SP 1/12cd-13ab. 

^ iti Srimahendravatare pūrvāmnāyasūcitari nama ādibhedāvatārah | 1/19ab. 

? $rīmūlanāthāvatāritā divyajnagunaprakasika 

° SP 1/30. 

7 See intro. vol. 2, above, p. 320 ff.. 

* amūlarh kulamūlam [kh: -la] tu kulapaficasikocyate [k, kh: -sikocyate]  1/7cd. See bibliography 
for MSs of this text. 

? iti siddhapaficasikayam [k, kh: -sikayam] candrapithavataritayam 

dvādašasūtranirņayo nàma dvittyah patalah || See note to KuKh 2/7cd-7ef where the first few 
verses have been translated. 
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the sole manuscript that contains the last part of YKh (1). It is a compact hymn in 
twelve verses set in sragdharā describing the essentials of the maņdala and the 
deity in the centre. It opens with a reference to Rudra who is Bhargojāta, the Sun. 
After describing the parts of the mandala, the triangular Yoni and the hexagram 
with its energies it concludes with a eulogy of the goddess who is Kundalini and 
Trikona. She is Bhairavi, who emerges from the god who is perpetually at rest, as 
his divine Will that courses through the ‘supreme and beautiful hexagram’. In this 
way, he enjoys the experiences of the world (bhoga) as he desires.' A succinct, 
and yet complete, exposition of the main features of the mandala, the god and the 
goddess who is the energies that flow within it, it must have been popular 
amongst initiates. Thus we find it again in the first chapter of the Srīmatasāra- 
samgraha where the verses are embedded in an explanation couched in the same 
symbolic language. 

Chapter three is a list of the twenty-eight Siddhas and their Saktis who 
constitute the ‘aggregate of the six entities’, that is, the parts of the Krama.” The 
next chapter lists the Siddhas and Saktis in the End of the Twelve and distributed 
through the body. Similarly, the final one lists a series of groups of mantras that 
are related to the Krama and its limbs that are the object of worship. The whole 
reads like a summary of a series of groups of mantras taught orally by a teacher 
who explained this concise and obscure text. 


The Kramasūtrādhikāra 


Only two manuscripts of the Kramasūtrādhikāra have been recovered. It 
consists of just four chapters (patala). The colophons ascribe it to the ‘first descent of 
scripture’ which, like the SP, has come from the Island of the Moon.? It opens with 
verses drawn from one of the versions of the Root Sūtra found in the KuKh.* Three 
other verses are also found in the KuKh from which they were probably drawn.° 
Some verses are also common with the KRP.* 

More concerned with theoretical matters and inner practice, rather than 
ritual, this short tract, consisting of just four chapters, is very dense and rich in 


: tasyecchā nirgatā [k, kh: nirgato] sūksmā bhairavī [k: bhe-] šaktir uttamā |l 

carate sā pare ramye satkone tattvabhüsite | [. . .] 

bhunkte [k, kh: bhukte] ca svecchayā bhogān [k, kh: bhogad] icchayā vratamācaret [k: vatama-] 
II SP 1/17cd-18ab, 19cd. 

> satpadārthagatāh [k, kh: -ta] siddhāh amoghāh [k, kh: amoghā] saktibhiryutüh [k, kh: -ta] || 
astavims$anmahaviryah sugopyah [k, kh: sugopyā] phaladayakah [k, kh: -ka] | SP 3/20cd-21ab. 

? ity ādyāvatāre Sricandradvipavinirgate kramasūtrādhikāre 

* See note to KuKh 26/2. 

> KuKh 2/8-10 = KrSuA 1/54-56. 

5 KRP 7/1cd ff. = KrSūA 1/67 ff.. 
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content. The first chapter is called ‘concerning Mudra’ (;mudrādhikāra). Mudra is 
the goddess Kubjikā “whose nature is consciousness’ (cidrūpā) and Kundalini ‘who 
rises and falls.’’ She is described as the energy that unfolds into the Triangle of the 
Yoni and moves through the Wheels in the body. 

The second chapter is ‘the teaching concerning the inner body’ 
(adhyatmasartranirnaya). As before, in consonance with the Six Kulas, the six parts 
of the Krama are projected into the Six Wheels. In this case the Krama consists of 
twenty-seven parts (4-5-6-4-5-3).^ The third chapter is dedicated to the extraction of 
Kubjika’s Vidya (vidyoddhāra). The fourth? consists of a short lexicon of code 
names for the letters of the alphabet (varnasamjnia). 


The Two Srimatasaras 
The Srimatasdrasamgraha 


Three Kubjikā Tantras have been recovered that present themselves as the 
‘essence of the Srimata'. They are the Srimatasarasamgraha, the Srimatasara and 
the Cificinimatasárasamuccaya. As Šrī is Kubjikà, who is otherwise called 
Ciūcinī, it's title virtually means the same. It was common practice, it seems, for 
major traditions to produce short tracts that presented themselves as the essence 
(sara) of their teachings. The Tripurasarasamuccaya, for example, is a well 
known text of this sort belonging to the Srividya tradition. A certain 
Akulendranatha* wrote the Pīyūsaratnamahodadhi' that is preserved in a 13^ 


' cidrūpā kubjikā nama durvijūeyā surāsuraih | 

evam kuņdalinī Saktir ūrdhvādho 'nekadhā gata || KrSuA 1/89. 

? This is not in accord with the previous exposition of the Krama which is drawn from the second 
chapter of the KuKh and consists of twenty-eight parts. It seems that the KrSüA is aware of this and so 
Says: 


This is the Krama of twenty-seven (parts) and is worshipped by the goddess on another basis. 
O Great Goddess, the names (of the beings within it) differ from the Krama that was revealed 
(initially). 


saptavimsatkamam hy etat devyanyasrena püjitam | 

avatārakramād bhinnam nāmabhih paramešvari || KrSuA 2/16 

> The colphon of the fourth chapter says it is the fifth, although this chapter follows immediately after 
the third. This is the situation in both MSs, so it is not possible if this is a scribal error in the common 
source MS or a chapter is missing. 

* We know nothing about Akulendranātha except what he says about himself in the last colophon 
of the Saárasarmgraha. There he writes that he is the founder of the Akulamahādaršana that belongs 
to the Bauddhāmnāya, which is surprising as the deity he praises at the beginning of his work is 
Akula, that “contains Siva and Sakti’. However, he quotes the Buddhist Siddha Saraha in the 
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century (?) Nepalese manuscript. The work describes itself as ‘a collection of all 
the sdras’.” He also produced a compilation of ‘sara’ texts that is catalogued as 
the Sárasamgraha? in which he draws passages from the Šrīmatasāra and the 
Ciūicinīmatasāra. The second Šrīmatasāra understands the ‘essence’ of the 
tradition to be, above all, its most important mantras and their manipulations to 
which it accordingly dedicates most if its attention. These are presented 
systematically as aspects of parts of the goddess, her Krama and her mandala. As 
such, the text repeatedly stresses, they have a deep metaphysical 'essence' and are 
the 'essence' of the teaching. The other Srīmatasāra also dedicates a lot of space 
to mantras and ritual; however, much of it also concerns stages and states of 
Kundalini and the like. The CMSS concentrates its attention entirely on such 
matters. There the ‘essence’ of the tradition is understood to be the elevated states 
the yogi experiences that lead to liberation and are attained with it. Thus there are 
no mantras at all in the CMSS. Instead, we find cryptic, concise expositions of 
elevated mystical states. 

Only one manuscript has been recovered in Nepal of the first of the three 
Srimatas.* It is also called Srimatasamgraha in the colophon of one of its five 
chapters (patala). Otherwise it called Srīmatasāra (in one instance) or just 
Matasāra (twice). It affiliates itself to the Mudrāpītha which, as we have seen, is 
the group of Bhairava Tantras to which the KMT is ascribed in the JY? The 
colophons refer to it as the ‘ultimate essence drawn from the essence’ and the 
"profound Kubjikamata' and affiliate it to the Kulālikāmnāya.* There are several 
indications in the text that it may have been redacted fairly early on in the 
development of the scriptural tradition. One is that the speaker is Laghvika, a 
form of Kubjika which, we have seen, became redundant. 


vernacular in the Pryüsaratnamahodadhi which may indicate that he was from the north-east of 
India. There is no other reference from a Buddhist text. 

! The Pīyūsaratnamahodadhi is preserved in a single old Nepalese palmleaf manuscript written in 
Newari characters in the Asiatic Society of Bengal in Calcutta. It is ASB MS accession no. 6619, 
MS no. 10724B. 

? The last colophon reads: iti $rī akulendranāthena nirmmitasamastasárasamgrahah 
piyüsaratnamahodadhir nāma. Chakravarti 1940: vol. 2, 736. 

? ASB MS accession no. 6620 MS no. 10724D. 

* The manuscript is called Srimatasara it is NAK no. 5-4956-871; NGMPP reel no. A 177/13. 

? See above, p. 100, 102 and 118. 

6 The colophons four read: 

iti kulālikāmnāye mudrāpīthe matasāre prathamah patalah |1 

iti $rimatasarasamgrahe divyāvatāre pra * nirnayo nama dvitīyapatalah samāptah || 

iti §rimatasare sārāt sārottare trtīyah patalah |l 

iti mudrāpīthe paramarahasye gūdhakubjikāmate matasāre caturthah patalah || 
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It opens with an explanation of a few verses praising Rudra as Bhargojāta, 
the Sun. These are also found in YKh (1) from which they are probably drawn.' 
They are also found, as we have seen, in the SP. Here the verses are interspersed 
with explanations expounding the nature and form of the maņdala in terms of its 
deeper metaphysical energies and processes. This is dovetailed into an exposition 
of the six groups that constitute the Kramas, which is the concern of the rest of the 
chapter. These are both the Krama of Twenty-eight parts (divided 4-5-6-4-5-4) 
and the Krama of Twenty-seven (divided 4-5-6-4-5-3). The groups are presented 
as energies, metaphysical principles, forms of the vital breath, yogic states and the 
like, embodied in goddesses and Siddhas. The exposition is orderly, presenting 
each group of each Krama one after another. The first chapter concludes with a 
short passage concerning the observance of the rules (samayācāra) and penance if 
they are broken. 

The first half of chapter two (up to 99) consists of lists of names of the 
Siddhas and Yoginis in many groups of three, four, five and six that constitute 
these Kramas. The second half of this chapter concerns the liturgy of the rites 
(pujakrama). It begins with a description of the drawing of the Yogapitha. 
Laghvika is worshipped in the middle of the usual triangle in the form of her 
thirty-two syllable Vidya,’ as is the teacher. The form of the mandala is described 
and its contents. This is followed by a series of rites that are described very 
briefly. Groups are again listed that are projected into the mandala and into the 
body. In the Point in the centre is the heart of the subtle body and the mandala. 
About this the Tantra says: 


The Great Sound which, both manifest and unmanifest, is 
located in the Heart resounds perpetually. It makes the sound ‘kuja’ 
constantly and (so) Kubjinī resounds.? 


Now the myth of the goddess is retold in brief and how she transmitted the 
teaching to Bhairava called Mitra and he assumed the form of Oddīša, Sastha and 
Caryā. Thus initiating another long series of triads listed in this part of the chapter 
associated with the three seats (up to verse 178). After this the goddess wants to 
know about the six modalities (satprakāra). These are the six Kaula lineages 


iti mudrāpīthe sārāt sāratare gūdhakubjikāmate ādibhede matapafiícakasamgrahe srīmatasāre 
paficamapatalah samaptah |l 

! These verses are found in YKh (1) 54/1-4. They are translated in a note to KuKh 2/7cd-7ef. 

? madhye tu karnikà caturdalasamanitā || 

karnikapranavakhyaà tu ojāpūkā trikoņagā | 

madhye tu laghvikā devi dvatrimsaksaramuddharet || SMS (1) 2/102cd-103. 

? hrdistharh nadate nityam vyaktavyaktam mahāravam || 

kujasabdam kurute nityarh kubjinī tu vivadyate | SMS (1) 2/147cd-148ab. 
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started by the disciples of Matsyendranatha. This is followed by the three 
sequences of teachers (divya, divyādivya and adivya) of the Siddhakrama. The 
mortal one (adivya) is that of the four human Siddhas, all of whom, the text 
stresses, are Brahmins. These are Mitra (the ‘great Brahmin and Yogi’) who is 
said to have been born in Ahicchatra in MadhyadeSa. Sasthanatha is said to come 
from Karahattaka in Bengal. Carya from Odda, that is, Orissa, and Cificini$a from 
Oddiyāna.' We see, in these ideal ascriptions, the desire to draw prestige from 
these places. The Srimatasamgraha does know about Candrapura, to which it 
refers several times.” Although the First Siddha is said to have gone there, the 
Nine Siddhas mentioned here are the Bhairavas related to Navatman that will 
come into the world,’ not the legendary figures of the later sections of the MBT 
onwards. This is similar to the situation in YKh (1) and the KRU. There too the 
first Siddha is associated with Ahicchatra and the lineages of Siddhas are not yet 
fully developed. However, the picture is evolving towards the one presented in the 
SSS. Thus the Srimatasamgraha narrates how the four Siddhas originated and 
finally received the consecration that gave them authority over the four sacred 
seats in Candrapura." The text goes on to narrate how other Siddhas received the 
Command from the goddess Laghvī in Candrapura and made many disciples in 
various places in India. The text also refers to the ‘great Buddhist’ called Vajra 
who shattered a tree there with the power he received from the goddess.) Thus, 
the legend associated with the first Siddhas is developing towards its most 


! See adivyam tu pravaksyāmi siddhajātā yathākramam | 

mitranāmnā tu yo devo gurunarah puskarah priye |l 

mahādvijo mahāyogī vedasiddhantaparagah [-siddharana-] | 
ādhārākhyah punah so ‘pi vamakarne tu kundalam || 

yo sottīša deveši madhyadesasamudbhavah | 

ahicchatre tu samjate dvijaš caiva mahā * ti || 

cakrācārye tu so devi anusthanaratah sada | 

sasthanatham tu so bhadre karahattekakodbhavah |l 

dvijanmā kamthasakhastu kurangī nama samsthitah | 

caryānāmeti yo devi oddadesasamudbhavah || 

virajākhyastu samjato madecchah [madecah] parikirtitah | 

mahātejo mahādhyāyo viraktātmā bahusrutah | 

omkarakhyah prasiddho ‘sau šaivasiddho ‘tra pāragah |l 

evam te sarva siddhās tu devya dhyānaratah sada | SMS (1) fl. 14b, 2/203-210ab. 
? See SM (1) 2/230, 232. 

> MSā (1)1/208 ff.. 

4 devicandrapure yat [ya] tu abhisiktam [-kta] catustayam | 
catuhpīthādhikāritve * * * tva paramešvari [-rī] M $MS (1) 2/230. 

> tatraiva ca mahābuddho vajrasamjno *mitam [vaktrasamjfia-] mahat \\ 
mantrajfianavalokena vajrasphotam krtań mahat | 

trutitrutitašabdas [trūtitrūtita-] tu ksanād [-nà] vrksas tu bheditah || ibid. 2/236cd-237. 
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coherent and systematic form, which we find in the SSS. The ideal nature of the 
Siddhas is also evident by their parallel location in the body and within the 
metaphysical principles. We may therefore tentatively suggest that the 
Srimatasamgraha was written sometime before the SSS was redacted but after 
YKh (1). 

Chapter three begins with a description of the ‘six modalities’ 
(satprakāra). Here this is understood to be the group of six Wheels into which the 
Six Princes are projected (1-14ab). This is followed by an exposition of the 
syllable Vagbhava, its *pervasion', that is, the presence within the Six Wheels and 
its ‘iconic form’ (mūrti) as the goddess’s Yoni (bhaga). After declaring that 
Vagbhava pervades the body' a few verses follow describing the Wheels. Then 
comes a substantial passage outlining the six kinds of penetration of the 
Command (āveša) drawn from the KMT” which introduces a description of forms 
of initiation by piercing (vedhadīksā) of the inner centres. 

Initiation is followed, as usual, by the rite in which the initiate is given a 
new name. The mandala used for this is a triangle lined with 16 Bhairavas on 
each side and two in the middle, governing the fifty letters. (51-66). Then comes a 
passage describing the Kaula substances and the characteristics of the Kaula 
female partner (dūtī). This is heralded by a description of how the 50 Malini 
Yoginīs are projected into the triangle (69-96ab) with Kubjikā in the centre. * The 
consecration of the disciples mirrors the division of Šiva and Šakti, with the male 
initiate as Šiva and the female as Šakti.* Thus this is the means to find a name for 
the female initiate who is the Kaula consort (dūtī) worshipped in the rite described 
next. This begins with a list of her characteristics followed by the mantras that 
should be projected onto her body and that of her partner. These include the 
extraction of the Duti’s mantra which is the Kālikā / Khafijikā Vidya of 32 
syllables with its faces and limbs that serves to purify the sacrificial substance 
produced by the Dūtī (dūtīdravya) (96cd-120). Then the deposition of the Five 
Jewels completes the purification of the Dūtī's body. This is followed by the 
mantras of the six Dūtīs who are limbs of the goddess (up to 165). ° 

Short passages follow concerning penance to atone for sins (up to 176), 
the rites performed on festival days during the spring month of Caitra 
(caitraparvavidhi) for the teachers and elders (guruparvavidhi) (up to 194) and 
those of the preparation and offering of the sacred thread (pavitrarohana). 


! $MS (1) 3/19cd-20ab approximates to KMT 11/34cd-35ab. 
? $MS (2) 3/26-40 corresponds to KMT 10/83-101. 
3 Me ca di kubjikā devī satpadaughasamanvita | SMS (1) 3/77ab. 
^ Sivasaktiprabhedena abhisekam udāhrtam | ŠMS (1) 3/78cd 
* Concerning these two groups of mantras, see chapters 62 and 63 of the KuKh. 
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The subject of chapter four is the “Teaching concerning the Lamps’ 
(dīpāmnāya). There are five main lamps that represent successive phases of 
emanation related to the five elements and higher metaphysical principles. 
Essentially the Five Lamps are forms or aspects of the Five Causes. These are 
Sadāšiva, I$vara, Rudra, Visnu and Brahma who mark the progressive descent 
into creation. After outlining this cosmology and adding four more secondary 
lamps to make a set of nine principles, the lamps are equated with the parts of the 
Six Paths and distributed through the 24 and 36 Tattvas. 

Chapter five is about spiritual knowledge (jūāna), the causes of bondage 
and the path to liberation. Bondage is the result of ignoring the teacher’s 
instruction (gurupramdda) and ‘going to a woman to whom one should not go’ 
(agamyāgamana), eating what should not be eaten (abhaksyabhaksana) and 
drinking what should not be drunk. All is set right by the power of the teacher’s 
Command (ājūā) by virtue of which one is not stained by sin. The essence of this 
teaching is expressed in the following lines: 


One whose mind is bound in the supreme principle should fix 
it in the Bliss of Stillness. This is said to be the ‘fixed binding’ of one 
who is well disciplined in the Supreme Principle.' 


The Srimatasdrasamgraha ends with a short Devistotra attributed to 
Gagananandanatha who is, presumably, the first of the Nine Nathas. 


The Šrīmatasāra 


Two manuscripts of the Srimatasüra have been recovered in Nepal. 
Another Nepalese palmleaf manuscript is deposited in the Asiatic Society at 
Calcutta. Surprisingly, there as many as five more manuscripts in the library in 
Mehraghar Fort in Jodhpur, all of them copied there in the 19" century.” There are 
very few significant variant readings in these MSs, which thus appear to be all 
derived from a single original which was, no doubt, Nepalese. This Srīmatasāra 
consists of seventeen chapters called patalas. This is another Kubjika Tantra the 
colophons claim was revealed on the Island of the Moon.’ Indeed, although the 
diction ‘avva’ appears a few times, neither Candrapura nor Konkana are 


! paratattve manobaddho [vaddhā] niranande tu bandhayet || 

badhabandham iti khyátara paratattve niyamitah | SMS (1) 5/14cd-15ab. 

? They are serial nos. 1742 to 1746, accession nos. 2104 to 2108. 

> A typical colophon reads: iti šrī [kh: nāsti] Srimatasare šrīcandradvīpavinirgate šrīmahā- 

bhairavāvatārite yugasiddhāvatāro nāmaprathamah [kh: ajfíaprasadah prathamah] patalah |1 
The following two colophons have the same format. All the rest of the colophons simply 

read: iti SrimatasGre 
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mentioned in this SMS. Instead we find the Island of the Moon, that replaces it so 
effectively that instead of the Sarnvartāmaņdala, with Candrapura as its triangular 
core, the basic mandala is the Island of the Moon in which the Yuganathas and 
their consorts are worshipped. In addition chapter five describes how mantras of 
the Dūtīs who are the goddesses of Kubjika’s limbs are projected into it. Thus it 
functions as the main mandala which is the body of the goddess as well as the 
Gurumandala of the tradition. Clearly, this text aligns itself with the stream of 
scripture linked more closely to the KMT. 

This link is evident right from the beginning of the Tantra. The scene 
opens, as does the KMT, with a view of the Santānabhuvana in the midst of the 
Triple Peak mountain. However, Bhairava who resides there in this case is 
Yuganatha. How the Candradvipamandala should be drawn is described and how 
the letters and mantras are projected into it with Siddhanātha in the centre with his 
consort (Sakti). The Tantra goes on to supply the mantra in code of Siddhanatha in 
the four ages followed by his pūjā name in code. This is followed by the secret 
and other names of the four Yuganathas and their consorts (Sakti), who are aspects 
of the Siddhanatha in the four Yugas, worshipped in the Mandala of the Island of 
the Moon. The chapter closes with the statement that they initiated nine disciples 
who were sent with their consorts into the world to spread the grace of the deity’s 
Command. 

The names of these elders (jyestha) and their consorts are given in code in 
chapter two. The Tantra narrates how they received the three kinds of initiation, 
Anava, Šākta and Šāmbhava and then transmitted the teachings. The next chapter 
continues in the same way describing how Brahmā, Visņu and other gods 
received initiation and became Siddhas. Then the names they received are 
presented in code. 

The following chapters up to nine are the ‘treasury of mantras’ 
(mantrakosa, vidyakosa), which covers over half the text. Most of the basic 
mantras and Vidyas of the Kubjika Tantras are presented here although the 
Kramas themselves are dealt with cursorily. The prescriptions (vidhi) often 
include their depositions on the body, and in some cases the mandala of the deity 
or deities of a single mantra or group of them along with a few details of when 
and how it is worshipped. The mantras are mostly presented in code, although 
many are simply written out complete. 

The rest of the Srimatasára is concerned the basic principles of Kaula 
ritual. Chapter ten teaches the ritual use of wine and meat and briefly outlines the 
basic elements of ritual union (maithuna). The chapter begins with the myth of the 
birth of the goddess Sura from the milky ocean and her visualized form. The gods 
present there who drank her became powerful, those who did not suffered many 
troubles. The text continues by explaining the importance of the ritual use of wine 
and drinking it according to the teacher's instruction as part of the Kula path (up 
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to 45). Then it outlines the characteristics of fit and unfit female partners (46-56), 
sacred times for the preparation and consumption of meat and the ecstatic 
gatherings where it is consumed. Chapter eleven describes the projection of the 
Six Wheels into the mandala of the Island of the Moon along with the syllables of 
their mantras and letters (1-17). Next comes a passage concerning sacred sites and 
pilgrimage drawn from the KMT,' followed by the projection of the seats along 
the axis of the body and other sacred sites. Chapter twelve is about the Krama of 
the “descent in the four ages’ (caturyugāvatāra). It begins with the distribution of 
the letters of the Malini alphabet in the Candradvipamandala from which the 
names of the Yuganāthas, their nine disciples and consorts in each Age are 
extracted and then projected into the mandala. Similarly, the subject of chapter 
thirteen are the ‘eight times eight Siddhas’, that is, the Sixteen Siddhas and their 
consorts in each of the four Ages. In this Age they descended into Konkana.” 

Chapter fourteen is concerned with Mudra which is Sakti who is so-called 
because she ‘deludes the mass of obstacles and melts away bondage’.’ This is 
Khecari, the Kula Mudra. Outwardly this consists of the gestures corresponding to 
the six limbs formed by positioning the hands. Inwardly it is the dhyāna of the 
movement of the vital breath that is dragged through the Wheels by the Mudra, 
visualization (dhyana) and the recitation of mantra. This is followed by following 
the movement of the breath through the limbs of the body. By practicing this 
Mudra one enters the gross, subtle and supreme body and acquires magical 
powers. (1-31ab). The Mudrā of the Four Pīthas (31cd-46) is described next. The 
chapter concludes with admonitions to practice in secret, follow the teacher's 
instructions and remain faithful to the practice (ācāra) of the Srimata and make 
every effort to take refuge in the Srikula. 

Chapter fifteen begins with the extraction of the mantra born from 
Svacchandamani called Mahamaya (1-24). A series of mudras are described next. 
These are formed externally by positioning the hands and, in some cases, are 
accompanied by other actions. They are Aghorya Mudra, Trāsanī and Khecarī, 
which is done along with breath control (pranayama) (25-36). This is followed by 
a method of quitting the body (utkrānti) involving breath control (37-43ab). The 
rest of the chapter is dedicated to a description of worship (arcana) by means of 
the Krama mantras within the mandala (yogapitha) of the sacred seats, the 


! $MS (2) 11/18cd-34ab = KMT 25/101cd-112ab, 116cd-117ab, 93-96ab. 
? kalau yuge mahāghore konkane [k, kh: kaunkane] ca avataritah [k, kh: -ta] | 


> mohanād [k: mohavān; kh: mohanān] vighnasamghasya pāšasya caiva [k, kh: pāšašcaiva tu] 
drāvaņam || 2 
mohanam dravanam caiva mudrakhya [k, kh: -ksa] šaktirūpiņī | SMS (2) 14/2cd-3ab. 
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Siddhas and Yoginīs who reside there, the Eight Mothers and the deities of the 
Krama. 

After worshipping the Krama, the main Vidyā is repeated many times 
(japa) and the Kramastotra is recited in praise of the goddess within the maņdala 
of the Krama of twenty-eight parts. She is in the vital breaths, the body, and the 
sacred sites along with the Mothers and the great rivers. She is identified with the 
host of goddesses, Yoginīs and consorts of the Siddhas of the Krama (97ab- 
151ab). The stotra ends with a eulogy of the virtues and benefits acquired by 
reciting it regularly in front of the Krama (151cd- end). 

The next chapter outlines the worship of a series of lamps (dipa), eight or 
sixty-four, placed around the main Kuladipa in a square mandala. This is done on 
sacred days dedicated to the worship of elder initiates and peers. The seventeenth 
chapter begins with the rules the disciple should observe (1-27ab) and ends with 
admonitions to respect, protect and worship the Srimata which is a ‘casket of 
gems’ (ratnakārandaka) and, of course, the Srīmatasāra which is the repository 
(bhaņdāra) of the Srimata of the First Lord (ādyanātha). 


The Cificinimatasarasamuccaya 


The Cificinimatasarasamuccaya — the Collection of the Essence of the 
Mata of the Goddess Cificini — is a short but very dense tract divided into twelve 
chapters (patala) It is about 700 verses long. The form ‘Avva’ does not appear in 
the CMSS, nor is there any reference at all to Candrapura, Konkaņa or the 
lineages of Siddhas. As with the tracts we have examined, this too understands the 
teachings from which it draws to have been brought down onto the Island of the 
Moon by Siddhanatha. Accordingly, its conception of the Divine Current 
(divyaugha) to which it ascribes its teachings, differs substantially from that of the 
MBT. Thus, the developments that took place when the tradition shifted to 
Konkana and the Deccan are poorly represented in the CMSS. On the other hand, 
it is well acquainted with the sophisticated projections into the Triangle of the 
goddess and even begins with a variant form of the Root Sütra that describes 
them. Moreover, it expounds an esoteric conception of the four āmnāyas which 


! The CMSS begins with the following verse: 

The supremely pure Siddhanatha who is all things resides in the womb in the calyx of the 
lotus of the consciousness of the divine Sun. He brought the supreme light of the consciousness of 
(the goddess) Cificint down onto the Island of the Moon in the middle of the great ocean. 


divyarkabodhakamalodaragarbhasamstham visvatmakam [sarve: visvatmakam] 
paramanirmalasiddhanātham | 

yenāvatārita maharnavamadhyacandradvipantare [k: candrahdvipantaram; kh: - 
candrahdvipantaram; g gh: candrehdvipantaram] paramacificinicitprakasam || 
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evidences a later stage of development of the conception of the main Kaula 
schools than the one taught in YKh (1).' The goddess is not called Cificini in the 
KMT. In the MBT this name for the goddess reflects her association with the 
tamarind tree (cifíca) bent by Vrksanatha — the First Siddha in Candrapura. In the 
CMSS it is the Tree of Consciousness of which the Kulas are the branches.? 

Thus, it seems that the CMSS was not redacted in the Deccan, although it 
may well belong to the period when other Kubjika Tantras were. It appears that 
the Kashmiri tradition has had an impact on the CMSS. One verse is quoted from 
the CMSS by Jayaratha in his commentary on the TA’ and so was known in 
Kashmiri in the 13" century. Indeed, the CMSS betrays some knowledge of the 
terminology and doctrines of the learned Trika Šaivism of Kashmir. The term 
*vimarša” (‘reflective awareness’), for example, virtually absent in the Agamas 
themselves, is know to the CMSS. This reflective awareness is, according to the 
CMSS, the vitality of mantras:* 


It is called *mantra' because it possesses the attributes of 
reflection (manana) and salvation (trana). Reflection is omniscience 
and salvation is grace in the world of transmigration. Once one reflects 
(parāmršya) on its root (one realises) the omnipresent root of energy. 
It is the supreme arising which is the Great Pervasion, its form is filled 
with the aggregate of its (energies). That is the vitality and the 
essential nature that manifests of the kings of mantras. Once reflected 
on that reflective awareness (vimarša), one should recollect the king of 
mantras. O goddess, it is the means (derived) from the means. 
Otherwise, (without this a mantra) would be like (any other) insentient 
thing.” 


! See intro. vol. 2, p. 353 ff.. 

? CMSS 1/25cd-33ab. 

i The Yoni is said to be the Triangle. It is the secret circle in the Sky. The corners are will, 
knowledge and action and the Cificinikrama is in the middle of it. 


bhagam [k: bhaga] trikonam ityuktam [k, kh: trikonavikhyatam; gh: trikonavikhyatam] 

viyatstham [k, kh: dhiya-; g: dhipa-] guptamandalam || 

icchajfianakriyakonam [k kh gh: -jfíana-] tanmadhye cificinikramam | 

CMSS 5/14cd-15ab. This verse is quoted in the commentary on TA 3/94. 

^ The vitality of mantras is reflective awareness, it is (their) essential nature and arising (into 
activity). 


mantraviryam [g: mamantram viryam; gh: -virya] vimarsam [k kh gh: vimartham; g: vimarsam] 
ca svariipam ca tathodayam || 2/11cd and 5/1cd. 

? mananam sarvavettrtvam [k g: -vetyatvam; gh: sarva * tyatvam] tranam 

samsaranugraham || 
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The vitality of mantras is an important object of inguiry for the early 
Trika Tantras. Both the SYM and the TS begin with this guestion. They teach that 
mantras derive their power from the energies of the letters (mātrkā). 
Abhinavagupta goes a step further by eguating these energies with aspects of the 
reflective awareness of the one divine consciousness. Moreover, this awareness is 
the pure, unconditioned ego (pürnahambhava) of deity. In an earlier publication, 
it has been established that the notion of an absolute ego is expounded for the first 
time by Utpaladeva in his philosophy of recognition, the Pratyabhijfia. We do 
however find amongst the early Kashmiri theologians, like the Vaisnava 
Vamanadatta, the concept of a self-reflective divine consciousness that is not 
equated with an absolute ego. This is also the case with the early Kashmiri 
schools of the Kalikrama that understood reality to be a flux of cognitive 
consciousness that unfolds on the individual level through the ego but is 
essentially beyond it. 

"Spanda” is another term we find in the CMSS which is a part of the 
nomenclature of the Kālīkrama and is uncommon outside Kashmiri circles.' In the 
following passage it relates to a peculiar doctrine of the Kālīkrama that 
understands reality to be the pulse (spanda) of consciousness that ‘touches’ the 
stations of its phases and so is 'touch' (sparsa). The goddess's abode and her 
tradition is the source of this pulse and the ultimate state in which it ceases: 


The Root that flows with the pulsation (spanda) of the 
aesthetic delight of Touch (of the one reality that is) free of penetration 
(nirāveša) (by another) is the radiant Western House, pervaded with 
pure liberation. The waveless ocean free of perception (mana) and its 
object (meya), deep and profound, it is said to be the House of Bliss 
(ānandaghara).” 


mananatrāņadharmitvāt [k: manama--tvā; g gh: -tva] mantram ity abhidhiyate [gh: - 

yahidhīyate ] | 

yasya mülam parāmršya [k kh gh: paramrsya; g: paramüsya] Saktimiilam tu sarvagam 

[gh: -gah] || 

tatpunjabharitakaram [k kh: tatpüfijaharita-] mahāvyāptiparodayam | 

uditam [sarve: udito] mantrarājānām tad viryam tat svarūpakam || 

tad vimaršam [sarve: tadvimartha] parāmršya [sarve: paramrsya] mantrarajam [k, kh, 

g, gh: -rajam] anusmaret [k: anussaret; kh: anumsmaret] | 

sādhanāt sadhanam devi anyathā jadavad [gh: jatravad] bhavet || CMSS 5/2cd-5. 

! kramāt kramaparam kramam [k kh: krāma] samkramam kalikakramam || 

sphuraty antargatā [sarve: -gato] ghūrmir [all MSs: ghrrmmir] anakhyam spandam uttamam | 
CMSS 7/205cd-206ab. 

? nirāvešasparšarasaspandanisyandakandaram [all: niravesah parša-; k: nisyakarā; 

kh: -rasampandanisyakarā; g: -nispanda-; gh: -sampandakara] || 
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This passage also exemplifies the liberal use of terms in the CMSS that 
apply to aspects of the act of perception, a concern that is practically absent in 
other Kubjikā sources. From these references, the presence of these technical 
terms and the knowledge the CMSS displays of the idealism of the Kalikrama, 
which is centred on the act of perception, that developed in Kashmir suggests that 
the text was written by someone who knew it very well. While this does not prove 
that it was written in Kashmir, as the Kālīkrama was well known in the south of 
India in the first centuries of the second millenium, the absence of references to 
the Deccan and the rest noted above, support the view that the CMSS may have 
been written in Kashmir. 

The CMSS is totally unconcerned with ritual, focusing instead on exalted 
inner states of yogic consciousness. These it presents in numerous ascending 
series each with a range of symbolic labels and described in the highly 
sophisticated and, not uncommonly, cryptic language of Kaula Yoga and the 
Kubjikā Tantras. Some of these are drawn from well known earlier traditions. 
Examples are the division into three spheres of realisation — Āņava, Sakta and 
Sambhava.' The first of these contains a series of sixteen planes or ‘foundations’ 
arranged along the subtle body and beyond.” Many of these ascents lead to the 
states represented as the highest of the Kālīkrama which find their completion in 
the state to which the Pašcimāmnāya leads and which it embodies. The four Kaula 
traditions themselves are treated this way.” Other ascents are not well known and 
may be original to the CMSS. The following will suffice as an example of this 
type, the language in which the teachings of the CMSS are couched and their 
ultimate aim. These are the Four Doors. The movement through them is the 
Divine Current (divyaugha) of the transmission and characterizes Kaula practice 
(kaulācāra).* Notice that the highest door is that of total withdrawal of all 
manifestation into primordial transcendental emptiness. Although a goal in the 
Kubjikā teachings, it is presented here in a form which is more in consonance 
with the Kālīkrama: 


kaivalyavimalakrantam [gh : -kramtam] grham pašcimasasphuram [k g: -rah; gh: - 

saspharah] | 

mānameyapariksīnanistarangamahodadhih [k kh: mānayeya-; gh: -nimtara-] || 

gadham [all: gadha] gambhiragahanam tadanandagrham [sarve: -grha] smrtam [all: smrtah] | 
CMSS 3/4cd-6ab. 

'CMSS 4/24ff. See intro. vol. 1, p. 474 ff.. 

? CMSS 4/29-54. This is quoted in the notes to KuKh 25/34-36ab. 

* See Dyczkowski 1988: 68ff.. 

4 This is called the Quaternary of the Tradition (sampradāyacatuska). It is Kaulacara, 
which is understood to be the Divine Seguence (divyakrama). CMSS 3/44ab. 
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1) The Door of Letters (Varnadvara) 


(This door is) the Sun of Enlightenment that has arisen as the 
Sun of the Sky (of ultimate reality) within the Sound (svara) of the 
Void. It has become manifest in the form of a subtle resonance 
(dhvani) and hangs in the middle of the palate endowed with fifty 
letters born from the Viravalikula (of the deities of the letters) by 
virtue of the current of the thread of the vital breath. (It is) Corporeal 
Speech (vaikharī) and the one who applies the three (levels of) 
Speech. It is the pure Kulabhairava who with his great mouth has 
(thus) emerged (as all of them).' 


2) The Door of the Offspring (Prajadvāra) 


The birth of offspring is the joy of the mind. Full of bliss, it 
flows. It is of three kinds and (consisting of) three streams, it is the 
Circle of the Sequence of the Three Abodes (of the one triadic reality). 
Flooded with the current of nectar, it is divine and is in the centre of 
the radiant pulse of (all that is) conscious and unconscious. This Door 
is called the Face of the Three Forms (trimūrti).” 


3) The Door of Liberation (Moksadvara) 


The circle of the luminous energy (tejas) of consciousness 
and the unconscious is located within the wheel of the navel. It is the 
Great Yoni, supreme and divine, it illumines the Channel of Brahma. 
By virtue of the upper and lower current, it is pervasive and 


! khasvarānta svaravi samuditam bodhabhāskaram [k gh: -bhaskaram] | 

dhvanirüpasamapannam tālumadhyāvalambitam || 

prāņasūtrapravāhena [k gh: pranamütra-] paficaSadvarnasamyutam [kh: 

paūcasadvarņa-; k g gh: pafícasadvarna-] | 

vaikharī vaktrayoktrī ca vīrāvalikulodbhavam |l 

visalavaktravisadam [k g gh: visalavaktravisadam; kh: -visadam] nirgatam kulabhairavam | 
CMSS 3/32-34ab. 

? prajāsūtir [k kh g: -sūti-; gh: -müti] manohladam sravadānandanirbharam [g: 

pravadānanda * rbharam] | 

trihprakāram [gh: -ra] trisravanam [k kh gh: -sanavam; g: -sravana] 

tridhamakramamandalam [g: kularamamandalam] || 

amrtaughaplutam [k: amrtaghaplatam; g gh: amrtogha-] divyam tanmadhye 

cidacitsphuram [g: cificidcitsphuram] | 

trimürtivadanam devi prajaádvaram prakīrttitam M ibid. 3/35-36. 
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omnipresent. One should pierce through the path of the palate and 
cause the nectar of the energy of consciousness to flow.' 


4) The Stainless (Nirafijana) 


The arising of the Sequence of Mahākālī is located in the 
middle of Siva's circle. (This sequence of) exertion (udyoga), 
manifestation (avabhāsā), relishing (of the experience) (carvita) and 
destruction (vilāpaka)” takes place there. This process is the "great 
destruction of destruction’ in which the Ocean of Kula is devoured (by 
consciousness). The Stainless is omnipresent, it is the one illuminator 
who manifests all things. At the end of the aeon, which comes at the 
end of the great aeon, it abides within the great abode of Siva. O 
beloved, he is the Hero (vira) who, endowed with great luminous 
energy (mahātejas), delights in (consuming) the great sacrificial 
victim (mahāpašu). Attained (siddha) on the plane of the great Siddha, 
it is the great circle of the Divine Current. And that process is the 
Inexplicable (anākhya) which is in the sphere of the contemplation 
(yukti) of the Yoginis.? 


' nābhicakrāntaragatam [g: -caktrā-] cidacittejamaņdalam | 

mahāyoni param [gh: pamram] divyam brahmanadiprakasakam [Kk g gh: - 
prakasakam] |I 

adha - ūrddhvapravāhena [sarve: ūrddha-] vyapakam sarvatomukham | 

bhedayet [g: bhedayat] tàlumárgam tu drāvayec citkalamrtam || ibid. 3/37-38. 

? Notice here the use of the distinctive terminology of the Kashmiri Kālīkrama. 

> §ivamandalamadhyastham mahākālikramodayam |l 

tatrodyogavabhasam tu [sarve: -mabhasantu] carvitam [k kh gh: cavitan] ca 
vilapakam [k kh: viropakam; gh: virapakam] | 

mahasamharasamharam grasikrtakularnavam [k kh gh: grāšī-; g: grast-] || 
nirafijanam [sarve: niraūjana] sarvagatam sarvābhāsaikabhāsakam [sarve: - 
bhasaikabhasakam] | 

mahakalpantakalpantam [k kh: maha-; gh: maha * * * kalpantam] mahasivalayam 
gatam || 

mahatejodharam viram mahapasupriyam [sarve: -priyā] priye [k kh gh: priya; g: 
priyam] | 

mahāsiddhapade [k g: -padvam; kh gh: -paddam] siddham mahādivyaughamaņdalam 
[k g gh: -divyogha-] Il 

etat kramamanakhyam [gh: kama-] ca yoginīyuktigocaram [sarve: yogini-] | ibid. 3/39cd-43ab. 
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Commentaries 
The Tīkā, otherwise called Vidhāna, by Rūpašiva 


For reason that will become apparent, I have chosen to call this text simply 
‘Tika’. Mostly written in prose, its the equivalent of about 6,000 verses long. The 
catalogues list it as the Manthānabhairavatīkā.' Only four MSs of the Tīkā have 
been recovered of which two are complete. The oldest is plamleaf written in old 
Devanagari and as was probably copied before the 13th century.” The author 
identifies himself in the first colophon of his work as Rūpašiva.* The Tīkā closes 
with a list of the names of the teachers who were the disciples of the Sixteen 
Siddhas.* Rūpašiva places himself at the end of this series and takes the 
opportunity to tell us something about himself. Otherwise called Ramananda, he 
says he was a Brahmin who knew the Rgveda. His teacher was Bhatta 
Šrīlothavisņu who was the son of Bhatta Srikamalavisnu and was well versed in 
the Samaveda. Rūpašiva took permission from his teacher to write the Tīkā in the 
city of Pravarapura on the banks of the river Vitasta, that is, modern Srinagar in 
Kashmir? 

The Tīkā presents itself as a commentary on the MBT, the 'scripture of 
twenty-four thousand verses'. The version of the MBT meant here is the one we 
have identified as the earliest recension that consisted of a collection of sūtras. 
This is the one to which Rūpašiva refers in the last colophon of his work and at 
the end of it where he describes its descent and tells us that it consists of 107 
sütras. However, although the Tīkā is indeed a commentary, it does not comment 
on a single running text. The intention of the author was not to comment on a text 
as much as to present the Kubjika teachings concerning the Krama and the 
lineages of teachers. Thus, although a commentary, it is more of the nature of a 


' BSP vol. 2 p. 68. 

* The MS is NAK 1-447. It consists 128 folios. The beginning and end are missing. 

> The first colophon is that of chapter two. It reads: 

ity ādyāvatāre [k: -ra] mahāmanthānabhairavayajīie anvaye [k: anvaya] saptakotipramāņe 
merumārgavinirgate laksapadadike kādibhede caturvirnšatisāhasre tantroddhrtasutrarthasamgrahe 
[k kh: -ha] šrīrūpašivaviracitatīkāyām [kh: -sivaracitatīkāyār] dvittya anandah || T MS K fl. 14a. 

* See intro. vol. 2, p. 534-535. 

> om šrīkāšmīradešatilakabhūtašrīpravarapurādhisthānāntargatakalikalila-ksālitaksmābahula- 
salilakallolinīšrīvitastāsindhusangame [k:-ksālataksamavahala- kh: -kalirnkalilaksālataksma- 
vahala-; k kh: -Sricitasta-] prārthanā prārthitā [k kh: -ta] grhītā ugrahāravāstavya gautamagotra- 
likhita [kh: -likhi *-] kulakramāgatat sāmavedasamastādhyāyino [k kh: -na] bhattašrī- 
kamalavisnusūnunā bhattašrīlothavisnudīksābhidhānena [kh: -dhāna — *]  rüpasiva iti 
prasiddhapūjānāmnā [k: prasiddhah-] šrīrāmānanda iti nikhilapascimagrha-samudbhüta- 
sarntānaviditasmāja rgvedayā (?) | T MS K fl. 185b. 

$ See above, p. 77-78. 
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liturgical manual elaborated with the necessary theoretical notions and 
explanations to be able to perform the worship of the Krama (kramārcana) both 
externally and inwardly. Accordingly, the Tīkā is also called *vidhana'. By calling 
it this, the learned Rūpašiva wished his work to be no less than a Vedic vidhāna. 
Barth explains that the vidhanas are related to the veddngas and that they are a 
‘whole class of writings the origin of which is very ancient, that have no other 
object than to direct in the observance of a kind of cultus at a reduced rate, which 
would procure the same advantages as the great sacrifices.’ In other words, a 
vidhāna is a prescription (which is the literal meaning of the word) for the way a 
ritual should be performed. This is the sense of the word in the Rgvidhana. 
Ascribed to Saunaka, it describes the magical effects produced by the recitation of 
hymns or even single verses of the RV. Vidhānas are also associated with the 
other Vedas and these contain descriptions of various penances, expiatory rites 
and the like as well as rules for the repetition of mantras and the fire sacrifice.’ 

Rūpašiva chooses this name for his work not only because it is 
analogously concerned with the Kubjika Kaula rites but also because it consists of 
an arrangement (which is another meaning of the word vidhana) of passages 
relating to this. They are presented with an extensive commentary much of which, 
it seems, is drawn by the author from other sources. Read with the necessary 
details required to complete the mantras and the ritual procedure, especially the 
ritual actions the author omits, the core of the Tīkā can be used as a liturgy 
(paddhati) of the Krama projected into the Kramamandala. Although essentially 
similar in structure to the one presented in the SKh, the mantras and their layout 
generally differ. The Tīkā, like the SKh, presents nine Kramas for each of the 
three lineages (oli). Thus, for example, the lineage of the Child (baloli), which 
here is the first one, contains the Kramas of the three lineages each of which, in 
the same way is expanded by the three Kramas. So the first of these is the Krama 
of the Child of the Child of the Krama of the Eldest. In this way we get the 
twenty-seven subdivisions of the Krama of Twenty-seven. The Tīkā mentions, but 
does expound, a further more extended Krama formed by multiplying by three 
again in the same way to make eighty-one subdivisions. If that were not enough, 
there is yet another Krama consisting of two hundred and forty-three 
subdivisions! 

The Gurumandala is worshipped in conjunction with the Kramamandala, 
accordingly, the Tīkā dwells at length on that as well. Also expounded in chapter 
twenty-three of the $M, it consists of the worship of the lines of teachers in 
conjunction with the permutations of the seed-syllable Navatman. In this context 
we find a long passage from what appears to be a part of the first chapter of what 


' Quoted by Bhatt 1979: 78. 
2 Ibid. pp. 79-81. 
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remains of the KuKauM. Important also, and found only in the Tīkā, is an 
exposition of the rite of initiation, which it claims is the one to which the 
Samvartasutra alludes as the ‘sixteenfold consecration of the Command’ 
pattern of intiatory rites described in the Siddhāntāgamas. ' 

The Tīkā's liturgy reflects the care Kubjika Tantras take to maintain a 
balance between the outer liturgy and the projections into the subtle body of the 
officiant. These include not only the well known Six Wheels, but also a series of 
other inner stations — such as Voids, Supports (adhara), and targets (laksa) that 
mark the ascent of Kundalini that is necessary to make the worship of the Krama 
fruitful. In the same vein, it reproduces accounts of the inner Gestures (mudrā) 
that bring about and mark this ascent and others concerning the cycles of time 
(kālacakra) projected into the breath. Thus the Tīkā ensures that the ritual agent is 
fully empowered by his inner yogic identity. 

Just as the Tīkā is not a commentary in the normal sense of the word, it is 
also not as closely linked to the MBT as one would suppose from what the Tīkā 
says about itself. Several verses on which the Tīkā comments have been identified 
in all three sections of the MBT and a long passage in the KuKauM. However, we 
also find a few verses in common with the SM. The Kulamustā is mentioned 
twice and the Nihsvasasamhita once. Another source from which the Tīkā draws is 
the Nigüdhajfianatantra to which the Tīkā refers simply as the Nigūdha. One 
manuscript of this text has been found.” It contains matter in common with the 
Brhadagama (which we shall discuss further ahead) and the Satsāhasra. One of 
these is the construction of a Kailasamandala, which the Tīkā prefers to draw from 
the Nigüdha as the presentation there is more concise than in the other two sources.? 


! See KuKh vol. 8, appendix 1. 

? See bibliography. The Nigūdhajūānatantra is quoted by Jiiānaprakāša a 14" century South Indian 
Siddhāntin who resided for some time in a Šaiva matha in Varanasi. 

> The Tīkā says: ‘an explanation of this Kailāsa should be learnt in the Brhadāgama, the Nigūdha 
and the Satsāhasra. Here, however, it will be explained in brief, (how the Kailāsamaņdala) is 
conjoined with the sixteen vowels while be just outlined in accord with the Nigüdha (where it said) 
beginning with ‘I will explain Kailāsa . . . * ‘the clear minded man should place six diagonal 
threads above.” 


asya kailasasya [k: -Sasya] vyakhyanam brhadagame tatha nigūdhe satsāhasre ca jfiatavyam [kh: 
-vya] | iha punah samksepat svarasodasayuktam uddesamatrena nigūdhābhiprāyeņa [kh: 
nigürdha-] kathyate yathā kailasam [kailasam] pravaksyami ity ādyārabhya | yathā 
sadūrdhvatiryagān caiva sūtrān pātya prasannadhih |V'T MS K fl. 147a-147b. 


These references are found in fl. 16a of the Nigūdhajiiāna. The passage ends with the 
following colophon that declares that the Tīkā comments on the third chapter of the the Nigüdha- 
iti nigüdhe [k, kh: nigüdha] kailasavyavarnano nama trttyanandah [kh: tryandandah] || (T MS K 
fl. 149b). The Tīkā continues with a commentary of the fourth and fifth chapters (ananda) of the 
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Concluding part of an exposition of Six Wheels, before going on to explain how 
they are accommodated into the Five Wheels according to the Satsahasra (chapter 
18),' the Tīkā refers to the reader to the fifth chapter of the Nigüdha, from which 
it has drawn,’ as it has from the other two texts. 

The Tīkā does not refer to any other sources apart from the KMT,’ the SSS 
and the Brhadagama. Many verses can be traced to these sources, especially the 
SSS. There are also a good number that cannot, some of which are attributed to 
the Brhadagama. These two are mentioned repeatedly in the Tīkā as its main 
sources rather than the MBT, unless we identify the Brhadāgama with the MBT, 
which is not certain. In one place YKh (1) appears to refer to the MBT as the 
Brhadāgama.* Is the Brhadāgama a recension of the MBT called the Kalikarnava 
(or Kaulikarnava?) mentioned in the colophon of the Tīkā noted above? We have 
seen that the first chapter of the extant KuKauM, on which the Tīkā comments at 
length, is a sūtra drawn from a redaction of the MBT. Could this have been the 
Brhadāgama to which Rūpašiva regularly refers? If so is the commentary on it by 
Rūpašiva or did he simply take it from a commentary on the Brhadagama? The 
Tika incorporates entire chapters of the SSS and its commentary.” The passages 
that have been identified are so extensive that one wonders how much of the rest 
of the Tīkā was written by Rūpašiva. 


Nigūdha. The Tīkā reports that that begins with ‘now I will explain something else . . ., and that it 
deals with the form of emanation (srsti) that comes from Kailasa. (tatas caturthanande athānyat 
sampravaksami ity ādy ārabhya yathā kailasambhava srstih sā kathayati |) which is in fact the 
subject of the fourth chapter of the Nigüdhajfiana (fl. 17a-17b). The Tika goes on to comment on 
the fifth chapter of which it quotes the first verse, which is indeed the first verse of the fifth 
chapter of the Nigüdhajfiana (fl. 17b). The Tika says: 


paūcamānande tasyaiva kailasasya višuddharūpasya dvittyaprakarena vyāvarņanam | yathā | 
kamat samksobhitam devi sthanu srstinimittatah | 
The commentary on this chapter ends with the colophon: iti nirgūdhe paūcamānande 
satcakranirnayah | 
! jdanim satsāhasrābhiprāyena paficacakranam satcakrabhyantare uddesam kriyate | 

T MS K fl. 164a. 
? iti nigūdhe [k kh: nirgüdha] paūicamānande satcakranirnayah | T MS K fl. 164a). This is in fact 
the subject of the fifth chapter of the Nigüdhajfiana. 
? This is, presumably, the scripture of three and a half thousand verses (adhyustasahasra) to which 
it refers in two places i.e. MS K fl. 16b and fl. 80a. 
^ YKh (1) 27/73-74ab. There the Brhadāgama is called the Khafijinimata of 24,000 verses. See 
above, note 1, p. 51. 
> For example, the colophon at the end of the second chapter (ānanda) reads: iti srisatsáhasre 
astavimsatitame [k kh: -vimsatame] patale rūpašodhane kramapūjā kathita [k kh: -tam] M The 
matter presented there is indeed drawn, as the colophon says, from the twenty-eighth chapter of 
the SSS. 
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The Brhadagama appears to have contained material in common with the 
SSS. From the references that are identified in the Tīkā it appears that part, at 
least, of the Brhadagama was an extended version of the SSS. Thus, in one place 
Rudrašiva refers his reader to the Brhadagama for an extensive exposition of a 
topic that is treated briefly in the SSS.' The SSS and its commentary coincide 
more than once with the Brhadāgama and what may have been its commentary. 
For example, in one place the Tīkā discusses the divisions of time. The passage 
begins with verses that can be traced to chapter 35 of the SSS and the 
commentary is the one we find there. At one point the Tīkā announces that it 
quoting from the Brhadagama. These lines are not found in the SSS, although the 
commentary is that of the SSS. However, the next time the Brhaddgama is 
quoted, the verses can be traced to the SSS.” This may be because the recension of 
the SSS at that time differed from the one that has come down to us. This is not 
likely. The Tīkā accurately identifies the chapters of the SSS in which the 
passages it refers to occur. Even though a reference said to be from the 
Brhadāgama can be traced in the SSS, it is unlikely that the SSS is always the text 
that is referred to as the Brhadagama in the Tika. We find several references to 
the SSS and the Brhadāgama together as two separate texts.’ Sometimes they are 


' Rudrašiva writes: Thus the fifteenth (consecration) which concerns the worship of the Krama and 
is the initiation of the apprentice (putraka) has been explained. It should be learnt in detail from 
the Brhadagama. However, (an exposition of the same subject) is also completed in brief in the 
seventeenth chapter. 


putrakadīksā [k: putradadīksā] ca kathità | vistarena brhadāgame jfiatavyam | 
kintu tathā siddham [k kh: siddhi] samksepat saptadasame [k kh: saptā-] patale |T MS K fl. 76b-77a. 


Rudrašiva then goes on to quote two lines from chapter seventeen of the SSS (i.e. 17/63). 

? The first instance occurs on fl. 128a of MS K of the Tīkā and the second on fl. 129a. The lines 
commented there correspond to SSS 35/13cd-15. 

> Again, this is known clearly in the Brhadāgama or else in the Satsāhasra or in the 
Adhyustasāhasra (i.e. the KMT), the (subject) is presented in brief. As it is said in the SSS: [. . .] 
This should be clearly known in the SSS beginning from the twenty-sixth chapter. 


sphutam punah brhadāgame athavā satsahasre [k kh: satsahasre] va adhyustasahasre [k kh: 
advyasahasram] jfiayate [k: jayate] | iha punah samksepad uddesam [kh: samksepad ddesam] 
kriyate | yatha Srisatsahasre [k kh: -sahasre] vākyam [k kh: vahyam] [. . .] ity adi satsahasre [k 
kh: -sahasre] sadvimsatamapatalad ārabhya sphutam jfiatavyam [k kh: -vya] | T MS K fl. 16b. 


Elsewhere the T says: Such is the Samvartamandala in the End of the Twelve. It has been 
explained here in brief. One should known the details extensively in the SatsGhasra or in the 
Brhadāgama. 


evam vidham [samvidham] samvartamandalam dvādašānte samksepad uddešamātrāt kathitam | 
vistarena satsahasre và brhadāgame jfiatavyam | iti brahmakasam kathitam | T MS K fl. 173a. 
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mentioned together, along with the KMT as alternative sources for common 
teachings.’ In one instance, the Brhadāgama is even presented as the source of a 
teaching found in both the KMT and SSS. The evidence is confusing. In one place 
Rūpašiva tells us that his source is the Brhadagama and we find that the long 
passage that follows is very close to the commentary on the SSS. However, there 
are substantial differences.’ Is this simply a matter of variants of the same text or did 
the Brhadagama have a commentary of its own? There are other examples of this 
sort where the differences between the commentary in the Tīkā and the SSS are 
more considerable. This may be because the Tīkā draws from the commentary on 
the Brhadāgama rather than that of the SSS. 

Extensive passages not found in the KMT or the SSS are either attributed to 
the Brhadāgama or derived from it. The Sixteenfold Consecration is one of these. 
The Tīkā begins its exposition by quoting some verses in which the sixteen 
consecrations are listed.’ Not in the SSS, they are probably drawn from the 
Brhadāgama to which the Tīkā refers in several places in the course of the 
exposition. These sixteen include, succinctly and in their own way, the complete 
range of the basic Saiva and Kaula initiatory rites. The model for the first range of 
rites — the Saiva — are the rituals of the Agamas of the Saivasiddhanta and those of 
the closely related Svacchandatantra.* The latter is an important source for the 
Kubjika Tantras in general and is particularly mentioned by the author of the Tīkā 
as one of the two sources, along with the Brhadagama, for a part of the procedure 
outlined here.” It is also mentioned along with the Nihsvasakarika.' 


' At the end of an exposition of the Wheels in the subtle body, the Tīkā concludes: Thus the five 
Wheels of the Goddesses and Ditis have been outlined in brief in relation to the Six Wheels. The 
full details can be known from the KMT (Adhyustasahasra), the Satsāhasra or the Brhadagama. 


iti satcakrasrayena devyadütyadipaficacakranam uddesamatram kathitam | nirde$amatram 
[nirdešo na] kathitam | nirdešah adhyustasahasre satsahasrye [-sre] brhadagame va jnatavyam | 


T MS K fl. 164b. 


This subject is in fact treated in chapters 14 to 16 of the KMT and chapters 19 to 25 of the SSS. 

* The T says that the Mudrās can be clearly understood in the Brhadāgama. 

tad brhadāgame sphutam [kh: sphuta] jūāyate | iha punah samksepat [kh: -yat] kathyate | T MS K fl 
37a. The passage in question extends from here up to fl. 48b of MS K which corresponds loosely to 
the commentary on chapter 10 of the SSS. 

* The four and a half verses in which the sixteen consecrations are listed in full are on folio 82a. of 
MS K. 

* See Dyczkowski 1988: 139 n. 24 and 1992: 235. 

? (The teacher) should cause the fetters of the disciple's Self to be struck, cut, and destroyed etc by 
Sakti Kundalini by means of the movement of the vital breath from the Foundation preceded by 
deep feeling (bhāva) and the utterance of the Samaya Vidya. Then he should be conjoined with the 
Lord (patitattva) who is free of defect and perfectly tranquil. The Initiation by means of the 
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The close relationship between the Brhadagama and the SSS is again 
apparent in this context. The former is mentioned in conjunction with the 
consecration in several places throughout the exposition. After a brief description 
of the Consecration of Knowledge and the naming ceremony of the disciple 
Rūpašiva refers the reader to the Brhadāgama for an extensive exposition and the 
seventeenth chapter of an unnamed text for a short version of the rite. This rite is 
described in the seventeenth chapter of the SSS, which we may therefore surmise 
is the text to which he is referring.” Further ahead, the Tīka goes on to reproduce 
passages from the SSS and its commentary. 

The Brhadagama also contained substantial departures from the SSS. One 
is the exposition of the mantras through which the teachers of the Divine Current are 
worshipped. Although the worship of only these teachers is attributed directly to the 
Brhadagama, it may well also have been the source of the rest. At any rate, none of 
the quotes drawn from the Brhadāgama can be traced to the MBT or the SSS which, 
anyway, does not conceive the Divine Current of teachers in this way.’ Another is 
the Krama presented in the Tīkā. Rūpašiva tell us that the mantras that make up the 
first set of nine Kramas (three each for the three lineages) and the remaining sets 


Spheres of Energies has been stated in brief. (It is described) extensively in the Brhadāgama and 
also in the Svacchandatantra. 


Saktikundalyadharapranagamena [kh: -gamena] samayāvidyoccāraņapūrvakena [kh: -* pürvakena] 
Sisyatmanam bhāvapūrvakena pāšatādanacchedanahatādikar kārayet | [k, kh: + iti sarnksepāt 
kalādīksā kathita] tatah patitattve [k kh: pari-] anāmaye parišānte niyojayet | iti samksepat kalādīksā 
kathitā | vistarena punah brhadágame [kh: -gamo] tathà svacchandabhattārake và | T MS K fl. 74b 

! Sisyasyabhisecanan kārayet | iti brhadàgame kathitam tathā nihšvāsakārikāyām uktam | T MS K 
fl. 70a. 

> See SSS 17/130ff. paficadasamam [k: -daSakam] putrakadīksā [k: putradadīksā] ca kathitā | 
vistarena brhadāgame jnatavyam | kintu tathā siddham [k kh: siddhi] samksepat saptadasame [k kh: 
sapta-] patale | T MS K fl. 77a. 

? The passage drawn from the Brhadāgama relates to the final part of the mandala in which the 
teachers are worshipped. This is called the Sequence of the Bliss of the Command 
(ajfianandakrama) glossed as the Sequence of the Eighteen Nathas (astádasanathakrama). These 
are the eighteen teachers that make up the Convention of the Flower (puspasamnketa), that is, the 
Divine Current. They are presented in four sequences: Šākta, Sarnbhava, Anava and Niriha. In 
each case, lines from the Brhadāgama are quoted. For example, after presenting the first of these, 
the Tīkā says: 


ca ity ādi nāthāstādašakam | tathā tatraivoktam - unmanā ca manonmanā [k kh: manonmā ca] ity 
adi astadasanathanam šaktayo hy astadasa | esam [k kh: esa] mamtras tatraivoktah | 


T MS K fl. 88b-89a. 
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— nine for each of the other two lineages - can be learnt from the Brhadāgama.' 
Incidentally, we notice that the sets of mantras that make up the Kramas in the 
Brhadagama are all configured in the same way, namely, 4-5-6-4-5-4. We have 
seen that this, the Sequence of Twenty-eight (astāvimšatikrama), is the 
configuration of the Krama in the KMT and the SSS. So, although the Tīkā 
purports to be a commentary on the MBT, Rūpašiva chooses this configuration 
rather than the one of twenty-seven units which is the main one in the MBT. 

However close the teachings and actual contents of the Brhadagama may 
have been to the SSS and hence the KMT, it chooses the format of the later 
recensions of the MBT, as does the Tīkā itself, that is, into chapters called 
ānandas rather than patalas as we find in the KMT and SSS or the sūtras of the 
earliest sections of the MBT. It appears therefore that the BrA was an early 
redaction of the MBT. This differed from the extant MBT as it incorporated a great 
deal of material from the KMT that it shared in common with the SSS. 

The opening passage of the Tīkā presents the Caturvimsatisahasra as the 
essence of the scriptures. However, it is never mentioned again. Was the 
Brhadāgama yet another text that presented itself as the Caturvirisatisahasra? 
This is unlikely as the Tīkā characterizes the Caturvimsatisahasra as being 
composed of sūtras. Rūpašiva wrote his commentary when the MBT was already 
well developed, if not completely redacted. The earlier format of the MBT into 
sūtras had given way to anandas. This was so prominent in the MSs Rūpašiva 
had of the sections of the MBT that he comments on the meaning of the long 
colophons typical of the MBT and even adopts the same type of colophon for his 
own work. It appears, therefore, that he wanted to integrate the teachings of the 
KMT in the extended form found in the SSS and the Brhadāgama with those of 
the MBT, although there is relatively little of the latter in his commentary. 


The Vyākhyā on the Satsahasrasamhita 


Rūpašiva draws much material from the commentary — vyākhyā — on the 
Satsahasrasamhita. It is indeed a substantial commentary. Although it mostly 
does little more than order the text of the SSS, this is also useful in itself. 
Moreover, the vyakhya does occasionally also add details and make independent 
comments that aid in the understanding of the text. The vyākhyā supplies over 


! The ninefold Krama of the Sequence of the Eldest is (explained) in the Brhadágama. And one 
should know the ninefold Krama of the Middle Sequence in the same way (there). Thus, in due 
order, there are twenty-seven Kramas (generated) by the three (main ones) 


brhadagame [kh: -gamo] jyesthakramasya kramanavakam | tathā madhyamakramasya [kh: -kra * 
sua] kramanavakam jfiatavyam | evam kramena [k kh: kramena] ca [kh: va] trikena [kh: trkena] 
saptavirnšatikramā [k kh: saptā-] bhavanti | T MS K fl. 64b. 
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fifty graphic representations of the mandalas described in the SSS, which are also 
very useful. Unfortunately, it makes no reference to the author or any detail that 
may help us to date it or locate where it was written. All that can said is that it 
precedes the Tīkā. 


The Samvartarthaprakasa 


The Samvartarthaprakasa by Mukundaraja is a brief commentary on 
twelve sūtras and two hymns found in the KuKh. Only two manuscripts have 
been discovered to date. One is a late Devanagari paper manuscript. The other is 
a fragment of a palm-leaf manuscript that may be as early as the 17th century. In 
one place Mukundaraja refers to the Mantramahodadhi.' The date of completion 
of the Mantramahodadhi by Mahīdhara is given in the colophon of that work as 
May 23, 1588 CE,” which sets the upper limit for the date of Mukunda’s 
commentary. The contents here and there confirm a relative late date. For 
example, we find the term paūcamakāra” for a set of five sacrificial substances 
whose names begin with the letter ‘M’ namely, māmsa (meat), matsya (fish), 
madya (wine), mudrā (savoury snacks) and maithuna (the fluids produced by 
sexual intercourse). The early sources do not refer to this set, although from about 
the 13th century it became the well known, standard one. Instead we find a set of 
three (makdratraya). Moreover, Mukundaraja is familiar with the term 
satcakrabheda — ‘the piercing of the six Wheels'^ which is not found in the 
Kubjika Tantras or, indeed in Tantric or Kaula texts prior to the 14th century. 
Finally, although Mukundaraja knows the existence of the symbolic location of 
the twelve fingers space above the head (dvādašānta), where the upward 
movement of Kundalini merges into the Transmental, he prefers twice to refer to 
the culminating point of Kuņdalinīs rise as the thousand petal lotus where the 
teacher is said to reside." In this case also, Mukundarāja shows his preference for 
a late development in the symbolism of Kundalini praxis. 

Another indication that this commentary is late is the classification of 
Kaulism into six Kaula traditions (amnaya). We have noted elsewhere that we 
witness the origin and earliest development of this classification in the Kubjika 
Tantras. However, in these sources this system of classification does not develop 
beyond four. The division into six which Mukundaraja adopts is drawn from the 
Paratantra - a late Tantra of the early period that the Newars of the Kathmandu 


! SamP fl. 16a. 

? Mahidhara was a Brahmin from Ahicchatra who moved to Varanasi. He is said to have lived in 
the temple of Kalabhairava where he wrote the Mantramahodadhi. See Bühnemann 2000: 5-8. 

> SarhP fl. 4a, quoted in a note to the translation of KuKh 1/1. 

^ SarnP fl. 4a. 

> sahasradale paricāšadvarnānār vestanam smarati | SamP fl. 1b. 
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Valley accept as particularly authoritative.' This fact not only suggests the 
relatively late date of the composition of this commentary, it also gives us a clue 
as to where it was written. And this is not the only one. Commenting on the 
Samvartamandalasutra with which the KuKh begins, the SamP reads 
kramapadasahitā- instead of kramapadanihitā-.” None of the manuscripts of the 
texts where this sūtra appears (viz. the KMT, SM, SSS and KuKh) attest this 
reading. Nonetheless, the version of this sūtra Newar initiates regularly recite in 
the course of their Kaula rituals generally has this reading. Indeed, Newar initiates 
are surprised when they are told of the reading found in the manuscripts. Again, 
we notice that Mukundarāja refers to the goddess Siddhalaksmi as Siddhilaksmi,’ 
a misnomer Newars have universally adopted. Thus, it appears that Mukundaraja, 
the author of the SamP, was a Newar. Moreover, judging by his second name 
‘Raja’, he was very probably a learned Rajopadhyaya Brahmin. 

Mukundaraja begins with a list of twenty-eight grids (14 prastāras and 14 
gahvaras) of letters,* followed by a description of the Meruprastāra, which is the 
most common one.” He then extracts letters from the latter to form the Five 
Pranavas (fl. 1a-1b). The next topic is the set of Six Wheels in the subtle body, 
there location, the letters, energies and gods in each one and the six magical acts 
(satkarman) to which they correspond. Mukunda then lists the correspondences 
between them and the five elements, the shape of each element, part of the 
physical body and syllables (fl. 1b-2a). Next comes a short section that deals with 
the most important Yantras i.e. mandalas of the tradition beginning with 
Kubjika's maņdala, its parts and forms. Other Yantras are those of Aghora, 
Tripura, and the Sun (fl. 2a-2b). 

Mukundarāja then selects nine sūtras, all of which are found in the KuKh,’ 
on which he writes brief commentaries. He lists them in one place where he 
presents them as belonging to nine successive 'wheels' (cakra), but does not say 


! See intro. vol. 2, p. 347-348; cf. Dyczkowski 1988: 67. 

* See KuKh 1/1 and SarnP fl. 3a. 

* See intro. vol. 2, p. 349. 

^ They are listed by Schoterman 1981: 182. Fifteen prastāras are listed, although there are said to 
be only fourteen. The scribe seems to have tried to correct the text here by altering the number ^14" 
of the fourteenth entry to ^ 13'. Perhaps ^sumeruprastüra', which is entry 12, is spurious (but cf. 
Schoterman ibid. who suggests a different reason). Schoterman supplies diagrams of such grids 
and explains how they are drawn in appendix I of his work (ibid. p. 181-209). 

? Concerning this and other grids, see chapter eight of the KuKh and notes. 

5 This is not the well known Sricakra. Mukundarāja says that starting from the point in the centre it 
consists of a triangle, hexagram, a pair of 10 rays, 14 peaks, then 8 petals, and finally an outer 
enclosure (bhüpura) with sixteen doors. 

tripurāyāh bindutrikonavasukonadasarayugmacaturdasasrmgani tato 
'stadalasodasadvarabhüpurayuktam uktam | ibid. fl. 2b 

7 Refer to the concordance for details. 


THE MANTHĀNABHAIRAVATANTRA 403 


where they are, whether in the body, a mandala or elsewhere.' The first three 
sutras which, presumably, he considers to be especially important, are treated 
together as the 'triple sūtra' (trisūtra). The first of these is the Samvartasutra. He 
comments on the long (brhat) form of the sūtra, which comes at the beginning of 
the KuKh and is probably drawn from the SSS, treating the first part of it as the 
short version (laghu) with which the KMT begins.” His commentary is drawn, as 
he himself says, from chapter two of the KuKh, which he quotes virtually 
completely, interspersed here and there with his own remarks (fl. 2b-4b). In the 
same way he presents the first of the three versions of the Root Sūtra, which is 
found in chapter 26 of the KuKh (fl. 4b-6a) and then the Santanasütra, which is 
chapter 17 of the KuKh (fl. 6a-6b). 

After the ‘triple sūtra’, Mukunda comments on the Malinistava (fl. 6b-9a) 
from chapter four of the KuKh and the Mahamayastava, which is part of chapter 
twenty-six.? Then come the remaining seven sūtras, namely, 1) the 
Kulāstakasūtra, 2) the Kriyāsūtra, 3) the Srstikramasūtra, 4) the 
Yugāvatārasūtra, 5) the Dhyānasūtra, 6) the Pūjāsūtra and 7) the 
Paūcapranavasūtra. * After the sūtras Mukunda goes on to deal with mantras and 
rituals. He begins with the main mantra, that is, the thirty-two syllable Vidyā of 
the goddess.* Then comes Sabdarāši.* Then he goes back to the Vidya and the 
formation of the mandala and its worship’ and the deposition of the Malini 
alphabet.* 

Mukundaraja ends by referring to the Mahakalasamhita as his authority 
for the worship of Ugracanda and Guhyakālī, the Kālānalatantra for 
Siddhilaksmi, the Nityatantra for Tripura, another part of the MBT and the 
Mantramahodadhi for the offering of garlands, sacred thread and lamps, and the 
Rudrayamala for a rite that frees from a curse (Sapamocana). 


The Bhaktibodha 


The Bhaktibodha is a commentary on the version of the Mālinīstava found 
in the KMT. Accordingly, it is also simply called Mālinītīkā. Unfortunately, we 


! SarP fl. 10b just after the commentary on the Kulāstakasūtra (= KuKh 16/16-23). 

? Concerning the Samvartàsütra and its two versions, see notes to KuKh 1/1. 

> SarhP fl. 9a-9b; KuKh 26/57-95ab. 

^ These are 1) Ibid. fl. 9b-10a; KuKh 16/16-23. 2) Ibid. fl. 10a-10b; KuKh 42/7-13.3) Ibid. fl. 10b- 
11a; KuKh 42/14-26ab. 4) Ibid. fl. 11a-11b; KuKh 43/3-34. 5) Ibid. fl. 11b-13a; KuKh 49/3cd-68. 
6) Ibid. fl. 13a (1)-13b; = KuKh 50/4-35ab. 7) Ibid. fl. 13b (5)-13b (20); KuKh chapter 54. 

> Ibid. fl. 14a; KuKh 10/11-12. 

° Ibid. fl. 14b-15a; KuKh 19/1-87. 

7 Ibid. fl 15b-16a (14); KuKh 11/1cd-54ab. 

* [bid. fl. 16b-17b (the end); KuKh 18/1-104. 
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do not know the name of the author, but he too may well have been a Newar 
Brahmin. The earliest manuscript recovered so far was copied by a certain 
Nārāyaņa Joši in NS 557, that is, 1426 CE' and so predates the SamP. It was 
probably not written much before this as we find an allusion in it to the Ten 
Mahāvidyās.” It is not possible to date exactly when this well known grouping of 
Kaula goddesses first emerged but it may well have been in or after the 14th 
century. Certainly not much before.’ The first texts that present this grouping 
seem to have been from Bengal. It seems that it was there that the Ten 
Mahavidyas first became popular. The Kaulas of the Kathmandu Valley, avid as 
ever to keep up with the developments outside the Valley, were amongst the first 
to adopt them, although they play a secondary role with respect to the earlier 
Kaula goddesses.* We have seen that they were incorporated into the worship of 
Kubjika in the Kubjikopanisad but this is a relatively late Newar work.” They are 
unknown to the main corpus of the Kubjika Tantras. Like the SamP, the BB 
contains several references from Tantras that do not belong to the Kubjika 
school.* Some of these, like the Tripurārnavatantra, post-date the formation of 
the Kubjika corpus. We notice also that the author was well acquainted with a set 
of Nine Durgas commonly worshipped by Newar initiates,’ although, it must be 
admitted, they are not exclusive to them. More specifically, in one place 
Siddhayogešvarī is called Siddhiyoge$vari which reminds us of the Newar 
transformation of Siddhalaksmī's name to Siddhilaksmī. 

All that is significant in this short commentary on the Malinistava has 
been incorporated into the notes to its translation in chapter four of our text. 


Liturgies 
The Nityahnikatilaka 


The Kubjikanityahnikatilaka — the Most Excellent Ornament of the Daily 
Rites dedicated to the Goddess Kubjika — is, as its name suggests, a liturgical 


' NGMPP running MS no. E 38303, reel no. E 2043/1. The folios are numbered from 1 to 13a. 
Folio 8 is missing. There are six lines per half folio. Although the hand is quite clear, the text is 
very corrupt. The colophon reads: malinidandakastotrasya bhaktibodhanamatika. 

? See note to line 66 of the Mālinīstava. 

* According to Pal (1981: 10) there was a *rapid expansion and popularity of the cult all over India 
after the fourteenth century.” While this date is possible, we should note that the cult of the Ten 
Mahāvidyās has never been popular in South India. 

^ See Regmi 1965-1966, volume 2 2: 582 concerning Nepal. For a general discussion see 
Bühnemann 2000: 38-45. 

? See above p. 377. 

5 The names of these Tantras and other sources quoted in the BB are listed in vol. 14. 

7 See note to line 78 of the Mālinīstava. 
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manual of the basic daily rites. Like other texts we have examined this one also 
extracts the basic liturgy from the Kubjikā Tantras. However, it differs from 
others in a number of ways. For one thing, this is not a Tantra. 

Although Bhairava appears in several places as the speaker thus giving the 
KnT the veneer of a revealed text, these passages only frame the main body of the 
text. The KnT is a well laid out liturgy of the daily rite dedicated to the goddess 
Kubjika. Although the KnT is a derivative work, it is a precious text. Instead of 
the dispersed allusive style of the revealed scriptures from which we must 
struggle to piece together the complete rite, here we find spelled out a basic 
procedure for the worship of the Kramamandala and its attendents and the 
teachers in the Gurumandala. As such it is an interesting and important work for 
those who wish to understand these liturgies. The author presents all the mantras 
in complete and undisguised form. He also supplies numerous details of the rite 
including how to draw the mandala. Even so, the full procedure, that is, exactly 
what is done in every detail is not outlined completely. The KnT is similar to the 
SKh in this respect, although we may say it is a step closer to assuming the format 
of the standard liturgical manual (paddhati, vidhāna) which ultimately became the 
de facto scriptures as the fundamental sources of the cult. 

The KnT was written by a certain Muktaka who tells us he did this for the 
benefit of those who belonged to his own clan (gotra), that is, his fellow initiates. 
He was the disciple of Stikantha! his father, about whom, like Muktaka, we know 
nothing. The teachers worshipped in Gurumandala are the basic standard sets we 
find in the MBT, which is a clear sign that it was written after it. The earliest 
extant manuscript of the KnT recovered so far was copied by a certain Ācārya 
Harihara for his personal use during the reign of Vijayakamadeva (c. 1192-1200 
CE) in the year NS 317 i.e. 1197 CE,’ which thus gives us an upper limit for the 
date of this text. 


! Muktaka, the son of the venerable Srikantha (herein explains) for the benefit those who 


belong to his own clan what is profound by means of the doctrine along with the teaching (that 
concerns it). (It is) the supreme teaching, at the end of the supreme beginning with the foundation 
and ending with what is extremely subtle. I bow to the teacher Šrīkaņtha who has explained (this 
to me) very clearly. 


svagotranam hitārthāya [gh: hitathaya] šrīmacchrīkaņthasūnunā | 

muktakena hi [gh: ki] yad güdham [g: güdha] sopadešamatena [k, g: -japena; gh: 
sopadesamjapena] tu |l 

ādhārādisusūksmāntam [g, gh: -Süksmantam] parantam [k: paranta; g: parāt] paranirnayam [gh: 
-ninnayam] | 

kathitam yena suspastam [gh: suspastam] tam Srikanthagurum name [k: -gurūttamam; g: -- 
gurottamah] || KnT 1/9-10. 

? This is NAK MS no. 1-1320 Saivatantra 97; NGMPP reel no: A 26/10. The colophon reads: 
šrīmadvijayakāmadevasya rājye samvat 317 vaisakhapaurnnamdsyam ācāryašrīhariharasya 
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The Newar initiates of the Kathmandu Valley have worshipped Kubjikā 
for not less than a thousand years. During this time they have been engaged 
intensely in Kaula and other rites. For this purpose they have produced a vast 
number of liturgical works (paddhati). Such texts belong to a distinctive genre of 
their own. Despite their seeming monotony and lack of abstract intellectual 
content, they are exceptionally valuable bridges that span the gap between the 
ideal world of the scriptures and the real one of their application. Through these 
works, with the help of those who know how to make use of them, we may learn a 
great deal of the secret culture of Newar Kaulas. Then we will gain detailed 
knowledge of an example of the living practice of Kaula Tantric cults. By relating 
the rites, the initiates who perform them and the society in which they live and 
their history, we will be able to view a social phenomenon that is nowadays 
virtually unique in South Asia although unfortunately, and inevitably, it is dying 
out. However, in the past, particularly between the 9th and 13th century, it must 
have been relatively common, namely, the structuring of a complex and 
developed medieval society in accord with the principles, liturgical, ethical, 
cosmological and metaphysical of such cults. 


nityahnikatilakam nispannam iti šubhar || 


